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Frontispiece: the calligraphy in Sino-Vietnamese

characters (Ném) by Ven Thich Huyén-Vi reads:

"[In Emptiness there is] no form
or sound, smell or taste,

objects of touch or

mental processes; no realm
of sense organs, [sense
objects] or consciousness.”

T_he seals_ engraved by Ven. Bhikkhu Dhamma-
viro, Thailand, convey the same meaning as the
calligraphy.
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SAMANA SUTTA
(Anguttara Nikaya, Tikanipata, sutta 81)

Bhikkhus, there are these three obligations of a recluse. What
three? Undertaking the training in the higher virtue,
undertaking the training in the higher mind, undertaking the
training in the higher wisdom. These are the three obligations
of a recluse. Therefore, bhikkhus, you should train yourselves
thus: ‘Eager will be our desire to undertake the training in the
higher virtue . .. In the higher mind . . . in the higher wisdom.’
In this manner, bhikkhus, you should train yourselves.

Suppose, bhikkhus, a donkey follows close behind a herd of
cows, thinking, T'm a cow (ool I'm a cow too!’ But his
appearance is not like that of cows, his voice . . . his hoof is not
like that of cows. He just follows close behind a herd of cows,
thinking, ‘’m a cow too! I'm a coOw too!’ In the same way
there may be some bhikkhu here who follows close behind the
Order of bhikkhus, thinking, Tm a bhikkhu too! I'm a bhikkhu
too” But he does not have the desire to undertake the training
in the higher virtue as the other bhikkhus have. He does not
have the desire to undertake the training in the higher mind . ..
in the higher wisdom as the other bhikkhus have. He just
tollows close behind the Order of bhikkhus, thinking, Tm a
bhikkhu too! I'm a bhikkhu tool

Therefore, bhikkhus, you should train yourselves thus :
‘Eager will be our desire 10 undertake the training in the higher
virtue . . . in the higher mind ... In the higher wisdom.” In
this manner, bhikkhus, you should train yourselves.

Translated by John D. Ireland



THE HERMAPHRODITE IN EARLY BUDDHISM

Car] Olson

Like the ancient Greeks, the early Buddhist community held a
negative attitude towards hermaphrodites, who were referred to
as ubhatovyanjanka (i.e. having the characteristics of both
sexes). There were, according to the Buddhists, three types of
hermaphrodites : human, non-human and animal'. To refer to a
normal human being as a hermaphrodite was to use the term in
a vituperative manner’. Although the Greeks liquidated bisexual
individuals, there is ne evidence of this occurring among the
early Buddhists, even though they held a very low opinion of
them.

This negative attitude on the part of the early Buddhists
towards hermaphrodites is reflected in the ordination of women.
It is reported that at one time women to be ordained were not
questioned about their sexual characteristics. This practice was
relayed to the Buddha who said that it is permissible to question
a woman intent on ordination about twenty-four things that are
stumbling-blocks. An important question was whether or not
one was a hermaphrodite’.

If a monk resolves to follow a path leading to
paccekabodhi, there are certain pre-conditions that are
necessary. The aspiring Paccekabuddha (‘solitary Buddha’) must

1 The Book of the Discipline 1 (Suttavibhanga), PTS 1970, 191
2 Ibid, 331

3 Ibid, V (Cullavagga), 1963, 1017.17.
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: tiIIl Ilcbf':lnllg3 ?!Ossess the male sex, must have the

destruction of eVl intluences in VI ‘ ] Y, 4l
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ijot Stshe Propai aesire. The ¢ ommentary to the text exélains
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hat possessing the male sex excludes wom en, those without sex

and h :
unders;;?aﬁhrlc))dltes‘*. In fact, a hermaphrodite can never
the Dhamma even if it diligently practises it’.

) h;l;h;:; HWEI; (()jthflr important restrictions on a hermaphrodite.
o has been ed t gt a hermaphrodite should not be ordained.
o cen orda.med3 1t should be expelled from the Order®

1Ist a hermaphrodite can never be restored to it7,

Fur At1 '
thermore, the Patimokkha is not to be recited in th
presence of a hermaphrodite?. )

T " .
o be znfartil)_lnate condition of being a hermaphrodite is
eived to be a punis '
shment for previ
conce [ cus wrongs. A
individual named Isidasi . .
=d Is1dasi was born, f
rermanbrodi | ,. , Tor example, as a
s rodite to a slave woman, ] ° ,
| slave woman, ‘T came to birth, chil ‘
! e S y, child of a
douszhzid siave, neithier of womar nor of man my sex®. This
ren . v s "- -r ‘i- 4 . _ ‘
rea‘e c?;{dltmn was due to ifs adulterous conduct in a
V i c ' j ~al ‘hl '
E ICUS ,_Ilt,. How can this negative attitude towards
ermaphrodites be explained in early Buddhism?
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This attitude appears to be related to at least three factors:
he revulsion towards an unnatural occurrence in natures the
generally low opinion of women in Indian culture; and the
importance of celibacy. To be born 2 hermaphrodite was
contrary to the accepted cosmic order of things. It was an
aberration from the human perspective. This is somewhat odd
because there are numMerous androgynous creation stories in the
Indian religious cradition. This attitude is not rare, hOwever, if
one takes Into consideration the ancient Greeks. Like the
religious rradition of India, the Greeks ideally conceived of the
state of androgyny as symbolising totality, wholeness and
perfection. The physical manifestation of a hermaphrodite,
however, was greeted with horrort?. Buddhists believed that the
hermaphrodite was not truly human, and only human beings are
capable of attaining enlightenment. Except for those who had
attained motherhood, women Wwerc held "in low esteem; they
were also a source of dangerous temptation and subsequent
attz-hment. Besides possibly producing a rapturous calm and
offspring, sexual Intercourse only multiplied one’s cravings. A

monk must hold himself aloof from the ‘vulgar practice’ of sex'!,
These three attitudes appear to have influenced the early

Buddhists’ low esteem of hermaphrodties.

Dr Carl Olson,

Allegheny College,
Meadville, Penn., USA

4 . ‘
Ria Kloppenborg cites the Sutta-Nipata Commentary in Tk
Paccekabuddha. A Buddhist Ascetic, Leiden 1974, p. j

5 Milindd's Questions. 2 vols, PTS 1969, 310,

6 The Book of the Discipline IV (Mahavagga), 1962, 68
7 1bid, 136 '
8  Ibid 10 Marie Delcourt, Hermaphrodite: Myths and Rites of the Bisexual Figure
9 Pealms o in Classical Antiquity, tr. Jennifer Nicholson, London 1961
s of the Early Buddhists 11, PTS 1964, 442, 11  Dialogues of the Buddha I, PTS 1969, 4.



LOVE AND DEVOTION IN BUDDHISM

Karel Werner

When referring to bhakti we normally have in mind a religious
phenomenon which is peculiar to certain theistic movements
within the Hindu tradition. In the highest form of bhakti the
personal relationship between the devotee and the divine
personage he worships becomes o intense that its experience
amounts to the total obliteration of his personal identity. He
becomes one with the deity in a blissful union which may
sometimes be temporary in this life, but is expected to become
absolute in eternity. This experience of unification is often
referred to. in the literature of mysticism, in terms of a perfect
sexual union between lovers who may achieve, in their ecstatic
embrace, a kind of temporary obliteration of their separate
individualities and thus, in a brief moment, get a foretaste of
the vitimate oneness. The ontological nature of this union is, of
course, another matter.

The obvious similarity between the mythological and
poetical expressions of this phenomenon in religious writings of
different theistic traditions has made it possible to compare
Hindu bhakti movements with certain trends in Christian
mysticism and even in Islamic Sufism. But can one find them

in Buddhism as well? Is there such a thing as bhakti in
Buddhism?

Much has been written and heard about Buddhism as being
a non-theistic, if not an atheistic, religion. It would therefore
seem that in the absence of the concept or the image of the
highest deity there cannot be a relationship of love in Buddhism
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. . .

" an (alzll or means to the goal of salvation. Yet the concepts of
: :}e; an devotlo-n are certainly most important in Buddhism
oth 1n the doctrinal context and in Buddhist practice - in the

. . .. L
ysten} of mind training or meditation and in the layman’s
outlook and observance.

The most frequently used expression for love in the context
of Buddhist theory and practice is the Pili term merta which ;
L'lsu‘ally translated &, loving-kindness but, as we shall see Ti
aesignates only one particular aspect of a mors complex mer;tli
congipmerate of higher feelings or spirimala emotions FEjh
devotgqn there is the same expression in Pali Buddhism. ?f
Sans!(rzt-based Hindu sources, namely bharti, but it has r?s .
.t;icqmred as high 2 prominence as bhaksi did m Hinduism A:f;
It can also mean belief or attachment and there are.other

cxpressions which can be trans ﬂ :

\ an translated as devotiocn a :
S ae nd

that sense. are used in

I wili deal with the concept of devotion firss.

At the time when the Buddha started his teaching mission

the Brahmanic system had not yet developed th
bhakti Phenomenon Into a specific religious path as found n
later‘ Hu?duism. However, there are some indications of i
-f.::erta}fl kind of bhakti approach in the Upanisads particular} i::
Sveta'svatarg, while the attitude of bhak:i in‘the, sense of c}l,o
emotional ties between the devotee and the deity was clearf;

already present, at least in
Ady I , the context of worship, i
Vedic system. P. i the carly

The Buddha, upon reaching enlightenment, clearly did not
set himself up as a deity, although it would not have been
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impossible for him to do so. When he was once approached by
the brahmin Dona who had seen unusual signs in his footprints,
he was asked by him whether he was a god (deva), a ghost
(gandhabba) or a lower deity (yakkha), since he obviously could
not be a mere man, and he answered that he, indeed, was not a
man, but a buddha, a being far above all those beings
mentioned, because he had overcome all asavas, even those by
which one would be born as a god (A IV 36; PTS 11, pp.37-9).

We may have here, in this episode, an indication of the
then existing belief that gods appeared among people. That
could happen either in a direct encounter, a view attested from
the Vedas, or in the form of an incarnation, 2 doctrine fully
elaborated in later times which was possibly already in the
making around the time of the Buddha or soon after. The
evidence for the incarnation teaching are the Epics, particularly
the fully spelled-out doctrine on periodic divine incarnations in
the Bhagavadgita proclaimed there by Krsna, who thereatter
became the main centre of the Hindu bhakti cult.

In the long run the Buddha did not escape this process of
inclusion among the deities of the Hindu tradition and came to
be regarded as the ninth incarnation of Visnu in some Puranas,
although he was not made Into an object of bhakti-type worship.
In the incident referred to above he, of course, gave a negative
answer to the brahmin’s question as to whether he was a god
and therefore to belong to an entirely different category of
being not specifically known from Vedic-Brahmanic sources,
although not quite unheard of outside the mainstream of the
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Vedic tradition'.

H .
asceticm:een:e;éi;::n h; Joined, as a mature man, the hosts of
forests and roamingallhehglzliilsessf ‘;’a; defrs then living in the

. ‘ of India, he followed a trend
gzg;zi?mogs lzszpfi:ndent‘ t.ruth—seekers which went back to ear(l))r/
Sortrait of a lom i; tf‘:stlfled to, in the Vedas themselves, by a
e Vedgic ?11‘? }vanderer, probably an outsider to the
canks of the im ra lltzlon, who c?laimed to have joined the
Mahivica. the OriC)-rta s*. The ‘sl}ghtly older Vardhamana
e rou;jd © o ginator of Jainism came from the same

g raattion which had also many other branches,

schools of thought and groupings of which we know much less

than about Buddhism and Jainism.

Sourin nfnp;)rt?nt early component, if not the main body and
, O1 the later non-orthodox phi |
ur philosophical and religi
spiritual movements, w ] atred in
, was the Vratya traditi |
> y ition centred in
gadha from where most of the later non-orthodox

1 . .
The Pali Buddhist sources themselves, however, also ascribe the knowled
ge

of the ph
phencmenon of buddhas appearing from time to time to th
representatives ! :
p attves of the mainstream Brahmanic establishment, as in the ¢ f
M, ase o

the b 1 ! 1
rahmin Sela in M 92 who, havmg learned from the ascetic Keniya that
: a

. . .
e had invited the Buddha and his disciples to have a meal with hi ks
m, as

l e

word buddha heard in the world’, proceeds tc visit the Buddha

conversation with him, he becomes his disciple
) :

After a

See my article ‘The Longhaired Sage of RV 10, 136 : a Shaman, a M
. ; ystic

or a Yogi? ' l
a Yogt?, The Yogi and the Mystic. Studies in Indian and Comparati
tve

Mysticism (Durham Indological Series 1), Curzon Press, London 1989, pp33-53
* 1 pp. - '
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movements emerged®. When the mainstream Vedic tradition
spread from its Saptasindhu home territory to the East 1nto
Magadha, the Vratya tradition was absorbed by it and its lore
was codified in a brahmanised form as the fourth or Atharva

Veda. influencing much of the post-hymnic Vedic and
Upanisadic thought.

The point is, however, that the phenomenon of renunciates,
holy wanderers and ascetics was, at the time when the Buddha
was beginning his mission, well-established and respected and
due reverence was shown to those who impressed people with
their teachings, behaviour or just their appearance. This attitude
was based on the generally accepted theory or widespread belief
that support and reverence extended towards ascetics and
homeless wanderers engaged in the pursuit of truth and
salvation enhanced the supporter's own chances of reaching
cavourable conditions for embarking on a path towards his own
salvation or at least of gaining merit which would secure tor
him a better future life. In some cases a belief in vicarious
salvation, that means in the possibility of being saved by an
accomplished master to whom one has gone for refuge, may

also have been present.

So the Buddha, or rather the former prince Siddhattha,
would have found himself to be an object of a certain degree ot
respect the moment he joined the ranks of the wandering

fraternity and became ‘the ascetiC Gotama’. This respect would
turn into a deeper form of reverence ONce he became the

3 Cf. J. W. Hauer, Das Vratya. Untersuchungen tuber die
nicht—brahmanische Religion Alt-Indiens, Stuttgart 1927.



Buddhist Studies Review 9, 1 (1992) - Werner

‘..

Buddha and displayed whatever signs of his achievement may

. ].n

IF dld’n_ot work always and with everybody, though
especially in encounters with his fellow renunciates, because:
the‘y often had definite preconceived ideas about ,the final
achievement and how it shaped the behaviour and appearance
of t‘he one who strove for it or even the one who had actuall
achieved it. Even his first encounter with a wandering ascetii
named Upaka, when the newly enlightened Buddha was on his
way to,Sarnéth, ended with Upaka’s failure to recognise the
Bl.]ddhaS status. He said to him: ‘Your faculties are serene
friend; the colour of your skin is clear and bright. Under whom,
have you gone forth? Who is your teacher? Whose teaching do
you confess? The Buddha proclaimed to him his status, addin
th.'at .he himself was an accomplished teacher about to :start hi%
‘rmssron, but Upaka shook his head in disbelief, politely sayin
May it be so, friend, and departed”. | dadh

This IS aiso well illustrated by what followed afterwards, as
narrated I1n the same sources, when he reached Sarnath Thlare
he approz.iched the five ascetics who had been his con;panions
when,' Pnor to his enlightenment, he was practising extreme
austerities which they regarded as the main or essential part of
the practice aimed at the final solution. When he found
hgwever, that severe austerities did not enhance the chances of’
his re.aching the goal and gave them up as unprofitable, the fivé:
ascetics turned away from him disappointed. It n;)w took

4 Mhv 1; see Nanamoli, The Life of the Buddha, BPS, Kandy 1972, p.40

10

Buddhist Studies Review 9, 1 (1992) - Werner

considerable effort on his part to make them listen to him as he
was trying to expound to them his newly-found teaching in
order to help them on their way toO the goal by delivering to
them his very first discours
way’ between the extremes of thoughtless practice of severe
austerities and thoughtiess overinduigence in sensory

e about the method of the ‘middle

enjoyments, namely the well known Dhammacakkappavattana
Sutta (S V Xt [LVI] 2; Mhv D).

An early example of how '+ worked is the reverence which
the sight of the Buddha inspired in two merchant travellers,
Tapussa and Bhalluka, who happened to be passing nearby as
the Buddha was sitting under a tree, still in the vicinity of the
place where he nad reached enlightenment a week Or two
hefore. They offered him a 1eal of rice and honey and asked
to be accepted as his followers for lifes. No doubt they hoped,
as the text suggests, for great henefit in their present and tuture
lives as a result of their offering and possibly also for
enhancement in their prospect of salvation at some future date.

This episode is also highly significant as scriptural evidence
of great importance which testifies from within the early
Buddhist tradition that the Buddha had established the lay

community of his followers (u pasakas) even before he caused

the community of his mendicant followers or monks (bhikkhus)

to come into being in the wake of his first discourse delivered

to the five ascetics at Sarnath.

Two important developments followed from the encounter

5 Mhy L, cf. Nanamoli, op. cit, p34

11
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of '

tra;i}i?();wroecg}z;hgnt]s with the Buddha. According to the
were mreseeioy t1}[11 rger non—cgnonical texts, the merchants
T presented | gfit. e hudd'ha with a few hairs from his head.
e Tnpaee trad 1on has it Fhat the merchants came from a
brouaht thoie o come th.e City of Rangoon to which they
Lo Severaleasure. .Beheved to have been enshrined in what
T severa :mbeihshments over the centuries. now known
devotional observgggc iicgioh(;te tri;; 31;13 be?l?me e

. Inca So ti

although their worship has become somewhat ifxggesfgtﬁ?t)lt

the wider phenomenon '
of the Buddhist worship of ]
the symbol of the Buddha’s Parinibbans. P ol the stipa as

. ;i[] lgst ::,i rc;ﬁ}xrse, difficult to establish whether the ordinary
Ipper appreciates such a subtle distincti
. ‘ ction, It
E)Se tahrgue:d that the object of his veneration in the stupa Worsgt:f;rl
eVid;c[;ei(‘sgnié?ffthe Buddha anyway. There is scriptural:;
, or the belief that the original ej T
contained rzlics of the burnt bod e A,
| : e y of the Buddha. In Asoka’
,« . In ASok
::;e;oeme oi th«;:)m were further divided and distributed in Indaiz
n sent abroad with Buddhist missions ' '

. ‘ | . This pract
donhat.mg minute portions of the relics of the Budrzlha !1:: ;éf,
Ensﬁd é'lx}cd In newly—e:rected stupas tor worship in places wher

;:.,l . hism has established itself still goes on. And even if it ie
;) rlous that many stupas cannot and do not contain authentiz
elics, they still represent, to the mind of the ordinar
::E;shlpper, 1Lhe visible presence of the person of the Buddhz
se actual nibbanic nature is be |
. yond his grasp. This is
gh:jsé;atcd by the Nepalese practice to paint the eyes of btis;
uddha at the top of the stipa. Thus the devotional link of the

Buddhist follower to th
e p ,
well-established. person of the Buddha ig

12
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The second development from the encounter of the Buddha

with his first followers concerns the refuge formula and its place

in Buddhist observance.

The Vinaya account of this encounter puts into the mouth

of the merchants the traditional Buddhist refuge formula in a
<horter form: ‘We go for retuge to the Buddha and to the
Dhamma . . . . The text adds that since they were the first
followers in the world, they took only two refuges. This was
soon to be remedied. When the five ascetics in Sarnath were
converted by the Buddha’s first discourse and became his first
renunciate followers, the visible community or the order of
monks (bhikkhusangha) was thereby established. This was then
very soon followed by the establishment of the true, though
invisible, community of saints or noble disciples (ariya savakas)
as they either became arahants of gained at least one of the
three iower stages of sanctity, beginning with stream-entry
(sotapati). The Sangha which 1s represented in the third
member of the refuge formula is not, to be precise, the visible,
yellow-robed order of monks, that is the bhikkhusangha, but the
savakasangha or the invisible community of noble disciples of
the Buddha, a savaka being by definition always an ariyda

cavaka or a saint (M 7: PTS I, p.37). He may or may not be a
monk or a member of the visible sangha, as in the course of
time some lay followers of the Buddha reached sanctity, while
many monks did not and thus remained, strictly speaking, in the
ranks of mere ‘worldlings’ (puthujjanas) despite the
paraphernalia of the yellow cobe. Of course, as renunciate
followers of the Buddha they do deserve reverence, but they are

not the true spiritual refuge for the laity, even if in practice 1t 18
sometimes, inconsistently, the visible community of monks

(bhikkhusangha) which is thought of as the third member in the

13
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refuge formula®,

The impression one gets from the Pilj texts 1s that going
f01: lrefuge to a being of a higher order was an established
religious practice at the time of the Buddha and therefore not of
Buddhist making. But it seems to have been assimilated into
Buddhism from the very beginning. In Hinduism it is still
common to regard deities, and particularly one’s chosen deity

(ista devata), as a retuge, although it does not appear to have
such a formalised function as in Buddhism.

In Buddhism the taking of refuge in the Buddha, Dhamma
and Sangha, the ‘triple refuge’ (tisarana), besides being a
proclamation of a follower’s religious allegiance, developed
further into a fully-fledged act of worship of what soon became
known as the Three Jewels or the Triple Gem (raranattaya).
Thus we have already in Pili Buddhism a veritable Buddhist

trinity of supramundane character worthy of all the devotion a
tollower is capable of mustering.

| .The importance of this phenomenon of a supramundane
trmlty as a focus of worship and hope in Buddhist beljef and
practice 1s not diminished by the fact that most monks and
those lay followers who are sufficiently aim-conscious in the
sense of being genuinely involved in the individual pursuit of
Nibbana, as well as those who stress the rattonality of Buddhist
doctrine and practice, tend to play down or explain away this

6 Cf. the article by Walpola Rahula, ‘The Problem of the Prospect of the

Sangha in the West’, in his book Zen and the Taming of the Bull, London
1978, pp.55-67.

14
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ceature of devotional Buddhist practice. Thus the well-known
Buddhist scholar-monk of German origin who lives near Kandy
in Sri Lanka, Nyanaponika Thera, virtually demffs any
existential status to the trinity of refuges and interprets 1t as .1f
it were only a psychological device which helps the followcr In
his effort to realise the goal or make progress on the path to it

“The Triple Gem has objective existence as an impersonal
idea or ideal as long as it is known and cherished. Even
in that mode it is doubtlessly a persisting and active
source of benefit for the world. But it 1s transformed
from an impersonal idea to a personal refuge on.Iy to the
extent that it is realized in one’s own mind and
manifested in one’s own life. Therefore, the existence of
the Triple Gem in 1its characteristic nature as a refuge
cannot be proved to others. Each must find this refuge
in himself by his own efforts. The refuge becomes and

grows by the process of going to T

This is hardly the understanding of the average Buddhist
pilgrim who prostrates pimself and lays lotus flox.wers at the feet
of the statue of the Buddha in Polonnaruwa or c1rcumambulz:1tes
a stipa in Anuradhapura, while reciting the praises of the Triple
Gem in the extended form. Rather he has a strong Sense of the

presence of the supramundane reality of the Tripl; Qem or a
full belief in its hidden existence and expects definite results

7 The Vision of Dhamma, Buddhist Writings of Nyanaponika Thera, ed.
Bhikkhu Bodhi, London 1986, article ‘The Threefold Refuge’, pl7l. An

expanded version of this piece was originally published as ‘The Wheel’ No.76

(BPS, Kandy 1965).

15
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from his act of worship and devotion, either in terms of a

b1 . «everend’, often translated as ‘Lord™.
future possibility of reaching Nibbana or of karmic rewards in

O

this and subsequent lives, or both.

| Qf the Three Jewels it is the person of the Buddha which
Inspires the deepest devotion and has done so from the very

start of the Buddha’s mission even among his monks. The
Buddha himself did nrt encourage ostentatious acts of devotion
towards his own person, but he did insist on certain external
forms of reverence towards himself, for example when being
adldrf—:ssed. This happened already at the very start of his
mission when he approached the five ascetics, his former
companions from the time before his enlightenment when he
practised severe austerities. They addressed him as

However, despite his general attitude of discour.aging
ostentatious reverence towards himself, th(:’.: Buddha did, on
occasions, allow some of his followers or visitors to go even as
far as prostrating ‘hemselves before him and .dld not rezt.ra;ln
rhem. When he was once approached‘by King Pasenadi, ne
even allowed him to kiss and stroke his feet apd only asked
him for the reason of his display of such affcctlon,' yhereup(l)ln
the king started enumerating the excellent quah‘tles of the
Buddha (M 89; PTS 1, pp. 120f.). On anothe—r occasion the one
hundred and twenty year-old brahmin Brahmayu, farflous for his
Vedic learning, was sO overwhelmed by thf: Buddha’s answer tF)
his questions that he stood up and also kissed and stroked his

dvzfso Gotamo, avuse meaning ‘friend’ or ‘brother’. It was a
polite way of address used by wandering ascetics to each other
and that is how the Buddha was addressed also by the wanderer
Upaka referred to above even after he had revealed his

n'ewly-acquired status to him, because Upaka did not, at the
time, give his credence to the Buddha’s claim.

teet. The Buddha asked him to sit down again, ‘B:S your 'heart
(citta) has been gladdened by me’, and instructed him in his full
teaching. Brahmayu then became his fqllower and whe'n he
passed away not long after. the Buddha said that he had died a

non-returner (aragami - M 9L PTS 1, pp.144-6).

The Buddha always gave his pest instructions oOn hi.s
teaching and about the way 1o liberation when he saw that his
listener’s citta was uplifted and gladdened and thereby made

' ' * ' wards
receptive. He tolerated displays of high reverence to

.]:?ut now, 1n the case of the five ascetics, the Buddha,
anticipating their conversion and the founding of the order of
his followers, rebuked them, saying: ‘Bhikkhus, do not address a
Perfect One by name and as "friend": a Perfect One is
accomplished and fully enlightened’. Later on when they
became more impressed by the way in which the Buddha

insisted that he was bringing them a liberating message, they 8
resorted to the reverential address ‘Bhante’, meaning ‘venerable’

See Nanamoli, op. cit, p4Ll |
9 Cf. other stories in which visitors to the Buddha, overcome by his

I ] ' eir
willingness to answer questions and by the wisdom of his replies, place th

heads at his feet, e.g. the wanderer Sabhiya, Sn III 6 PTS pl0]l, who later

became an arahant. Cf. further the story of Sela and his 300 followers, Sn III

7, PTS pli2; and also of the brahmin Ajita, Sn V, Prologue; PTS pl%6
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himse '
pecause the tendencies and imelmanons and ot o
| ' inations and other contents
Eilri?;:egr lzl}écfszlt;?l defrmme the_ future course of action, the
foiion or dec dir;m? mg (Fetanq) of the individual. That can
e g0 I o ctions: elther.ﬁ can enhance his resolve for
and ! i;evey whilsofhances (})(f reaching the goal of liberation or it
. esome karmic consequences for him in his
f:;?;ﬁi lives, .or both. And that is precisely what the Buddhist
o ppers .at the feet of a statue of the Buddha expect even
veryy,vzzzzl ;f t?:s imu-ght of. rea\‘chi‘ng liberation may be only
very vagh P h@%lt in their mmds and although they may
WhOiesomea kraat et worldly notion of what would constitute
- rmic consequences for them. Ordinar
worshmpers today may, of course, expect to obtain their rew 31,
?isitaslzect r}‘lesuli:h«:}f their reverential action, while in the s.peciafgc

ances when the Buddha aliowed suci S 1

saw that it would help to ccne;;@mrat@ut;sarisn; ov;ishgziltlisful};
person on tne task zt hand, namels ' hi l
resolve, the specific instructions he hj;dt?ui? li(i}é; tl?;mms s
about to give him. Yet there is also, in Somz proncun *Or e
Gf‘ the Buddha, a certain element of identification ofi hi_s;(yemer-ltS
with the .goal or the way to 1t as expressed in the f;’::son
proclamation “Who sees me sees the Dhamma and who see 011113
Dhamma sees me’ (S XXII 87,13; PTS III, p120). Therefore Stttei
conce‘ntratlon of the heart on the Buddha, which 157 (l)r'a
Flevotlon and reverence directed towards him is about iy
Indeed be seen as having the effect of being drawn near;armtiz
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1o, The outward expression of that devotion in the act of

id then be naturally replaced at other times Dy

dmonitions and instructions, in other words by

the imitation of the Buddha In order to become like him in

agchievement.

This effect of concentrating on the Buddha found its full
practical application also in the systematised methodology of

Buddhist meditation as one of the forty objects of concentration.
It is known as ihe Recollection of the Buddha (buddhanussati)
sels, there 18 further

and since the Buddha is one of the Three Jev
the meditational Recollection of the Dhamma and also, of

course, of ihe Sangha (Vism, Ch.V1D).

he no doubti that deep devotion OfF
¢ in Buddhism ~nd that it had 148
en ihe form of an

Thug there can
bhakiilbhati: doces e%is

hocinnings (o (e €878t davs
Lr *u Y
— s 1 ' “p—: u i '1;-\: AT “.-\ ' - v . - .ql "H - b -
overwhelming passionate OLSLHLION srith eros
LY X
- 1 ﬁ 1] L]
r preseni overtly of 8¥ abaticsliy, as it did in

1 [} “ I~ ¢-r'l_
{onas O Lt

¢T

avertones, whetis
same medievar Hincu Bhaktl secis
intal devoticnal TRV OIVEIT
S e foliower’s heart

ar movemernts, But it
nevertheless repfcsenis a ent which
fully engages 18 ermotiona: veH
albeit in a refined form. it certalinly cannot e described as 2
rational or intellectual mental process, racher it probably should
be looked upon 3s a kind of sublimation or raising of the
emotinn onts & higher plane, it a word it spiritualisanan 1%
sccordance with ifs suprarational and saprznvndane goal This

<inw af the bhakta with

<F 1 -1 : < " “ i ‘-l..: P b RSN f" " )
g04d1 15 148 HITIALE ooisci,  JUSt as e M

—

) This can b comparea with Sapkara's undesstanding of Lhakti as full and
exclusive concentration on the geal as brought out by Hirst
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his beloved chosen deity also represents for him the ultimate

goal of salvation. .

There seems to be, however, a substantial difference
between the Hindu bhakri and the Buddhist bharti in that the
former, besides involving total devotion, includes also love. And
not only love of the devotee for his deity, but also the deity’s
love for the devotee. Does the Buddhist experience of

bhatti include this element of love, t00?

It would be rather presumptuous to assume that the intense
personal devotion which some followers of the Buddha, both
among the monks and within the laity, sometimes displayed
towards him would be totally devoid of the feeling of love
towards the Buddha as a person despite the obvious

impersonality of his teaching and the supposed impersonality of
the Nibbanic goal.

This feeling found a particularly strong expression at the
time of the Buddha’s death, as described in the Mahiparinibbina
Sutta (D 16) and related texts, when some monks, including the
Buddha’s personal attendant Ananda, wept and lamented:
although the reason given by them was not fully explicit of that
feeling, but referred to the fact that they had not yet reached
the final goal towards which they were guided by him. Ananda
1S reported to have given vent to his feelings thus: ‘Alas! I am
still a pupil with yet much to be done, and my Master will be

20
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i "1
passing utterly away, he who was kind to me!

There were, however, many arahants and accomplished

teachers of the doctrine and practice in the retinue of the
Buddha at the time of his death who were'fully al.:ale to help
those among the flock who still needed ass1st§nce in order to
attain arahantship. Therefore, the:; reason given cannot.dbe
regarded as adequately reflecting their frame of mind. B631he§,
‘n the case of Ananda, it was reported soon after the Buddha’s
death that he managed to accomplish the task and became one
of the arahants. And so it may well be that the very absence Qf
his beloved master spurred him on to incrlease his efforts In
order to overcome the lamented separation a'nd reach the
Nibbanic plane of experience which all the enlightened onfe;s
<hare. Can this not be construed as the equivalent of a bhakta’s

effort to reach union with his ista devata?

Of course, the early Buddhist sources, and particularly all
the Theravada ones, carefully avoid any rcfereqce to t-he
Nibbanic conditions of a departed arahant and the impression
given by the latter, first implicitly and in later coqln}cn-tarlc?s
explicitly, is that there are no persons left' when Parm1jbbana 1S
reached and so there is no companionship of the enlghten;d
and liberated ones in the ultimate context. However,— lEhlS point
is highly debatable even on the basis of the early P._‘a,ll— SOurces,
while some later Buddhist sources, especially the Mahayana ongs,

1 F L Woodward, Some Sayings of the Buddha, London, repr. 1960, p.349.
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present us with quite a different picture!?.

The same can be said also about contemporary Buddhism in
the Theravada ccuntries, even though the monks will not usually
discuss the matter. But aithough to the ordinary worshipper the
Buddha may be inaccessible in his Parinibbanic state - except by
proxy, as 1t were, through his images - he certainly is not
non-existent to them; that means that they believe that he still
does persist in some v ystericus way which i3, of course, beyond
their comprehension.

| do not think that there can be any doubt even with
respect to the airect discipies of the Buddha that there was a
strong eiement of sersonal love felt by them for him as therr
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nd are then gradually extended in the range of beings included
a

yntil they become universal.
r to carry within 1t

ually merit the
s translated as

‘henevolence. Buddhist

tion of metta does not appea

True, the no
o strong an emotional content as 10 z}ct

rendering ‘love.
¢riendliness’ Of,
writers usually preter

on some occasions,
: . ,
loving-kindness.

However, metia, as already mentioned, represents ?néy on?
‘ % ‘ 9 o . 0

mber out of four in the Buddhist scheme of hig eroon
i ' 7 mpassion,
spiritualised emotions. The second one 1s kamﬁq gr;gm ges on

td, | ic joy whiC
| ta. i.e. sympathetiC ] :

the third one muditd, ’ . s e
capacity to feel joy over the other persons aa;hmvg;er:f} nje o
one can feel compassionate rowards him in his MISIOTUNG,

he development of mind underlines the
the develo

] 2 ¢ refined
basic Buddhist attitude to emotions, evm when Lhcyha;fv e
or spiritualised, One must not get iost in them, othe e o
can be led astray. A sense of proportion has to be prese

] . A
that room is left for knowledgc? and eventually wisdom

balanced state of mind oOr equanimity as a background feeling,

| j ' ionate Or
even while one is fully nvolved in loving, COMPpass

icipation, | uisite
sympathetically joyous acts of pamc{pauon‘, is the pre:cfo ¢
of further progress and a necessity with respec

achievement of the final goal.

our ‘divine states of mind 1S an
tice aimed at the final goal of
ded in some form and to some

erably from case to casc, 1 the

The cultivation of these f
integral part of Buddhist prac
liberation and is therefore inc?u
degree, which may difter consid
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resuls
egular efforts of every follower with the objective of making

them into a perm
anent framework ‘
of the mind and th i
an ever-present platform for one’s actions Fhereby Into

But apart fr : itat]
g, St&ii; : :3 ggséhdt, the medltapve: development of the four
o e SLES TEpre tl;lts also a meditational technique leading to
easainme ; € fo.ur concrete absorptions or ripa
orm o' the highest unification of the mind called

samadhi.
techni g ihe St_apdard way of describing this meditational
que In the Pali Canon (e.g. in D 13) goes like this -

&T;e,h?:ogwel;s,t af'(]j]ISClplé dwell.s pervading one direction
vt L[he trh. iied with loving-kindness, likewise the
coon ,and ! Ir d and the fourth direction; so above,
Joow & cund; he dwells Pervading the entire world

ywhnere and equally with his heart filled with

loving-ki
o g 1n|dm:ss, abundant, grown great, measureless, free
m enmity and free from distress’3, |

T . .

L::e:r f:{il;:vn ;gfnt}clal passages on the three other states of mind.
o eommer ?;m literature and the Visuddhimagga elaborate
o preat Othger thc; me;thogiology of this spatial diffusion of love
o o osher U c;e leelmgs. After permeating with it the
v e}(istencé e s ould go on also to other worlds and planes
o CO;mOI super_hun?an and subhuman, according to
Sucdns in.gtho ogy Whlch {nf:l.udes thirty-one dimensions of
VRS re}? main subdivisions. When the fourth feeling

cduanim Ly, 18 thus perfected z.md made universal so that thé

jnana is reached, the mind has a firm platform to take

I3 Bhikkhu Bodhi, op. cit. pp.188-9.
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the final step towards Nibbanic liberation.

This method of meditational diffusion already presupposes a
considerable degree of experience and ability to call into one’s
mind and send out even the first feeling, that of meita, let alone
the subsequent ones. So there is the device of gradual
development of metta, referred to above, by first making
oneself into its object and proceeding next to one’s nearest
elatives and then friends. A monk who has given up family
ties and involvements In worldly friendships would quite
naturally turn first to his teacher or preceptor. Of course, lay
Buddhists also often have personal teachers for whom they feel
special affection. However. as the principle of having a
personal guru on the path has never become as strong In
Buddhism, especially of the Theravada variety, as it is in the
Hindu tradition, many earnestly practising Buddhists regard the
Buddha himself as their teacher, as if they were his direct
disciples as were those who lived during his lifetime, and they
develop a strong affection for him.

This feature of the presence of affection for the Buddha in
the mind of the meditator then permeates also his universal
radiation of the brahmaviharas. Since the Buddha is, In
Buddhist understanding, a transcendental being who far exceeds
by his status even the highest deities of Hinduism, the effect of
2 follower’s meditationally developed affection for him may not
be very different from that experienced by a bhakta towards his
god. In either case, it is important {0 bear in mind, the true
aim is the enhancement and accomplishment of salvation or
liberation. The main difference is that, unlike in most of the
Hindu bhakti movements, there is, in the Buddhist context, no
trace in this practice of the erotic, let alone sexual, element, at
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lcast in the earlier schools; in Tantric Buddhi

Sm, the story is, of
course, rather different and complicated.

little dust on their eyes who are wasting thropgk}ixlllztl
ing the truth. Some of them will gain

heazllzfjge of the truth. ..". The Blessed One hstc.anedfto
lg;:hma Sahampati’s pleading. Out oi c?lr:peaszlcglf ;);
beings he surveyed the world wit t 'h};ime o

lightened One. .. [And] he saw beings wit s
on 1ghe:ir eyes and with much dust on their eyes, wi "
(;26:1 faculties and dull faculties, with gooi qu,z:lltles an
bad qualities, easy to teach and hard to teach. . 7%

However, there is one more point to be considered. I
bhakri relationships in Hinduism,

traditions,

y
as 1n all theistic mystical

there is a two-way traffic of love. How does

Buddhism stand up to this point?

The answer is : very well.  Again

Story soon after the Buddha’s enlightenr
lingering in the vicinity of the tree
The story,

WE can start with the

nent when he was still
ander which it took place.

somewhat mythologically embellished, goes as follows:

‘Now while the Blessed One was alone in retreat this
thought arose in him: "This truth that I have attained to
1s profound and hard to see, hard to discover . .
beyond the sphere of thinking, subtle, only for the wise
1O penetrate. But this world  of inen relies on
attachment, takes pleasure and relishes In attachment. . .

It is a hard task for them to grasp the truth. .. And if I
Were to teach the truth, others

and that would be wearying an
Considering thus, his

would not understand me,
d troublesome for me."

mind-favoured inaction . . Then
it occurred to Brahma Sahampati, who became 3

his mind of the thought in the Blessed One’s mj
world will be lost

ware in

nd, "The
.. for the mind of the Perfect One,
accomplished and fully enlightened, favours inaction and
not teaching the truth"

Then . . . Brahma Sahampati . . . appeared before the
Blessed One. . . [and after greeting 1'm] said : Lord, let
the Blessed One teach the truth, . There are beings with

26

n

. . . out
words, stressed by me in the quotathn, are . ou
of cztgp::s);on. What reason could a buddhda 'izit?){)e h?:ea I:;
carry around his mortal body for so lr?ngr ﬁn , 11] 1 reéson ! any
way active in this transitory world’ cel: é) hil on sou
have been his recognition that others neede fptheir o
overcome their mortality and the transitoriness ;) e
imperfect form of existence. And thfi onfoyr o o ot
motivation, on the part of a perfccted being, o
only be love of a special kind which must have a
nature and cannot be exclusive.

‘ that

This means that it cannot be the same kind of lo;eweifh "

of the follower, since a buddha is no 'longer concerneCh ine
own needs and has nothing to gain from any su

' -5. 1
Woodward, op. cit, pp.4-).
N 3 i ' -9, and F. L. Woodward,
i4  See Nanamoli, op. cit, pp.37-9, ! e el
have substantially shortened and slightly changed the translations.
references aje : Mhv I; M 26 and 85 S V L
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relationship. So the term which a
a human context, this
karuna.

ppeared best for.expressing, in
feeling of perfect love was compassion,
| However, when we ag ordinary humans feel
compassion for someone who suffers, we participate in his
suffering by feeling a certain degree of distress. A buddha. on
the -ot'her hapd, being fully liberated, cannot feel distress, bu,t he
participates in the suffering of unliberated beings by his perfect
knoyledge of their suffering and of suffering as such which is
an Integral constituent of the limited. Samsaric form of
ex1'stence. His knowledge stems from his cxperience of
enllghFenment which brought him the retrocognition of his own
sgfferm.g.in the whole of his past Samsdric wanderings, the
direct vision of the totality of the suffering represented by the

Samf;:ira In ‘which all other beings are caught and the certainty
of his own liberation from it,

feeling of joy Over
people, however 1mp
4 clear air of apprecia
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some worldly achievements in the lives of

important they may seem (O them, but there 1s
tion in his pronouncements when he refers

(o their achievements in virtue or on the path. At the same

rime his mind is, of course, unshakably established in the calm

of equanimity.

vet the concern for the final liberation is always there and
<0 a buddha’s compassion for other beings no le§s than the low:re
of a god for his devotees (S conclusw§ cvndenge tt‘lat l11n
Buddhism as in theistic religions there is mutuality 1n theé
relationship between the transcendent and the phenomenal, tlﬁe
contemplated and the contemplator, the worshipped anq the
worshipper. Love and devotion are a means or an al‘d.tO
<alvation in Buddhism as in any other tradition which explicitly
emphasises the path of bhakti. An account of later

Thus his compassion is perfect and supericr to ordinary
hpman compassion, precisely because it is not a result of feeling
dlstrfass at other beings’ suffering, but is derived from fullest
possible knowledge, i.e. from the perfect wisdom of an
enlightened one. That is also why later, in the Mahiyina
context, wisdom and compassion (prajia and karuna) appear as

the two most emphasised perfections (paramira -
paramiras) cha
Buddhahood. ) characterising

But the other three components of the Buddhist
conglomerate of higher emotions are, of course, present as well
A {mddha no doubt does have merra for all living beings and i£
s in this context that often the term ‘benevolence’ 1S preferred
In translations. The Buddha next in line is actually named
Metteya by the sources. Of course, with respect to mudita, it
would not be possible to ascribe to the Buddha a sympathejtic
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developments in the Mahayana an

d Buddhist Tantric schools

» ] » - 15
would furnish further and even more vivid evidence for it*.

read at the 15th Symposium on Indian

15 A draft of this paper was
The finalised

Religions at the Cherwell Centre, Oxford, on 1 April 1989.
shorter version was prepared for and presented to the XVIth Congress of the

International Association for the History of Religions (Rome, 3-8 Septembet

1990, see Book of Abstracts, p.361) and will be published 1n the Congress

Proceedings later this or next year. The present revised and extended version

is published here for the first time and will be further published, with minor
changes, in the collection of papers [ove Divine. Studies in Bhakti and

Devotional Mysticism (Durham Indological Series 3), ed. Karel Werner, Curzon

Press, London 1993
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Editorial Notes

1 The latest instalment of Thich Huyén Vi's French translation

of the Ekottaragama was anfortunately not ready at the time of
going tO Press. it is hoped to publish a double instalment in the

next 1ssue.

7 Back issues of BSR arc available as follows:
Vel 3(1986) 1and 2 (£3 each)
"4 (1987) 2 (£3)
" §5(1988) 1and 2 (£3 each)
" 7(1990) 1-2 (£7.50)
" g (1991) 1-2 (£7.50)

mber of copies of the final volume of

There is also a limited nu
hist Review, Vol. 6, 1 and 2 (1981-2) at

its predecessor, Pali Budd
£3 in all.
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MONKS AND MONEY'

Phra Khantipalo (Laurence Mills)

For people living now .+ is hard to conceive of 2 society 1n
which money does not play an important part. It is rare for us
1o obtain things using the old system of barter, a great contrast
to the Buddha’s days. Then, although money
(rﬂpiya/kahdpana/mdsa, etc) was known, Its use was still
restricted and the system of coinage not so well developed.
From accounts surviving . the Sutta [Pitaka] and other sources
cuch as Jataka stories and the tales of the Dhammapada
Commentary we gain a picture of the economic life of ancient
India. As in our soclety there were the rich and the poor but
the former kept their wealth in stores of precious metals not
always in the form of coinage, while the latter might scrapc
through life hardly ever handling money at all. Great
erchants travelling in large caravans from place 1o place
bartered their wares as well as selling them for moncy and no

doubt in local markets much barter and little money was

With even this relatively limited use of money, the Vinaya
[Pitaka] rejected its acceptance Dy monks and nuns. There are
several passages which are cited showing that the danger of
allowing the Sangha to become volved in money transactions
was well appreciated. Though the Vinaya does not make this

1

Extracted from ‘Moss on the Stones, Buddhist monastic discipline for

monks and nuns in the present day’ - to be published probably 1n 1992.
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we shall see from CXxampies beiow and in
not legislate to control the mind but only sp
actions. On the other hand, |e

and handling of money
though we shall see that it i often ineffective.

;-8
o~

It seems reasonable, too, to restrict access
those who have left the household life Supposin
help to control attachments to the pleasures which can be
bought with money. With this in mind the Expiation with
Forfeiture offence of accepting and handling money was laid

down. As it exists now it is phrased as the Buddha’s words but
this need not be taken too literally as there is g

Buddhist literature, from shortly after the
Vinaya and Sutta - round to some of the latest Tantras
appearing fifteen hundred years later, of attributing all sorts of

teachings to the (variously concejved) Buddha. In the process of
S0 doing, those ancient authors’ who were mostly monks, did

not think to falsify or forge but rather produced teachings and
disciplines which fitted their times and places. The mystical -

and such things as visions - without doubt played a considerable
' the various classes of Buddhist

Isions and messages received in this
of much that is now canonical

g that this would

long history in
Buddha’s days - the

way are the major source
literature,

The rule as it stands now is as follows : ‘Shoyld any
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d silver (= money) kept (for him/her), this entails
and s =

his rule
' ; * (NisPac.18?). It follows from t
tion with forfeiture’ (Nis.Pacl ) o+ lavnerson (or

. ' If. Obviously,
: t 1t on their behalit. .
ers or pupils, to accep it either since it would

| bank accounts for monks/nuns cannot be estalbhsl;e:lo 12

D bat s i lied that the money in those accounts be.ong‘
o t‘hat "+ o 11(6 or nun. We shall see below some curious waTds
pal‘tl_CUIaf mofLlin this. The last phrase, ‘or be.g‘lad at the goOt
. lef-?umvin rfg is a strange phrase as the Vmaya'doeskr; :
anq e tal states. The venerable author of Ym.l\'/lu' :
legls'kltei o mel(l)rasa] says of this that it ‘suggests that if it li
[Vapranang\{ar of a mental state {cittupapada), s/he woqld nof
iﬂl}’e t?jllzrnlsilr?fgo an offence, so it must refer to che eE:,CGt;OIilt oiS

av ‘ ter o
receiving 1t and to holding‘ the right ovei /Z:l;ns h(;ve o
very difficult, if not impossible, I?n;::C:;?;I; Shave e adnes
;nb?)tf{’h; hg?oézeih?:l?lﬁn 1113(2 c())r are being, bought for them.

t1MaA 1te

Though the Vibhanga and hence the Patlmokl;l:?OLa;kSeOlcl}:CCS

a strict line on this matter, it is apparent from ,I the Sanghas.

that more relaxed attitudes gradually ent(:;rek/nun to have a

There is the allowance (at Mv V_I 34) for 2 n;on lay supporters.
steward who holds the donations made by lay

] | t word as
Perhaps though, ‘donations’ is not quite the correc

ibhar ' 1naya.
2 Nissaggiya Pacittiya, in the Sutta Vibhanga section of Vlzaz S
3 Vinayamukha, The Entrance to the Vinaya, 3 vols, Bangko ~

33



Buddhist Studies Review 9, 1 (1992) - Khantipalo

‘funds made available’ are said still to be the property of the
‘donors’ (as illustrated in the long and complex NisPacl0). At
the conclusion of this allowance, now known as the
‘Mendaka-allowance’ in honour of the rich man who prompted
it, there is the text’s warning : ‘Monks, I do not say that gold

and silver in any circumstances may be accepted or may be
sought for’

Two other precepts follow which are no doubt intended to
ensure that monks/nuns keep far from the ways of money.
Unlike the one above, the two. Nis.Pac.19-20, are not so clear in
meaning, though it seems that 19 refers to money transactions,
perhaps buying and selling, while 20 forbids barter and
exchange with people not in the monastic Sangha.

S0 far we have learnt that monks/nuns may not accept
money (nor valuables including ingots of silver and gold), nor
may they arrange for others to receive them as personal
accounts, nor be happy that so much money is available for
their use. We have noted that the last phrase is rather
impractical, while the middle one is somewhat at variance with
the idea of a monk’s/nun’s steward. The only way round this is
the unconvincing procedure of indicating money to be banked
knowing full well that the lay steward will put It in an account
tor such-and-such a monk/nun or monastery. Even if the
monk/nun does not sce the monies made available, as with the
procedure described below of offering monks/nuns only siips of

u

Very “al)])]‘oprlate to

supporters. .
onks/nuns are not to engage i

here Buddhism 18
< Pacl19). No doubt W
o 1 be unnecessary. However, SOme

among refugee
‘ng ventures are needed for Sapgha 51'1pport¢ven | ng e
trading h as Tibetans, places like India, or W
monks, suc

. ln d q L-] .

rules.

We have also learnt that

i 1ling
buying and s€ . .
we)il-cstablished this wil

from the
: te a few references
.« also possible to quo , about not
| It 1s 3dssutpta which uphold the Buddhas wordsm oy the
Vinaya af or using money. The first refer'ence (;e é)they e
. Ctj:ptm'fgfour blemishes of sun and moon which, v; se (literally
s g by heavy clouds, fog, smoke and dust, €¢ 1ppm)n]rcs and
‘;20;;:5 doy not shine brightly. In.the sartrlle1 \;‘Z\);e ox. accep!
' ,S do not shine when they drink alcohol, hrough wrong
e or valuables, Or maintain -themselves t
money ’

{ in connection
livelihood (A TV 50). ‘
with the events said to lead up to the Secon

' y II ’ 1 t
C XH 1) showing thC dOUth that educated G 16 1n [llD§6 day5
Vv p6 P

Tver dhist monks.
‘wold and silver’ by Bud
had about the accepiance 5 ii(;s’ of money made to the Sangha

. , , hev had seen ‘offer
paper detailing the amount, s/he knows that a certain sum has Perhaps they

been given to the sieward. And though that money, technically,
still belongs to the ‘donors’, in fact it is now in the possession of
the Sangha’s stewards. No cases have been heard of recently
when ‘donors’ demanded their offered monies back and in fact

i d

' for their use by a steward,

ware that it was Kept | | e

lelld \:ae Cntklll:; opined that ‘the Sakyaputtiya [BUddhfl?;Jr ::;Sn) s

all);we)(; gold and silver, they agree to (Sucg Oddhist v,illage
accept (such offerings). Maniculaka, a bu
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uphoids the rectitude of the monks who by imputation are to be
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usec until the first schism which happened at some unspecified ‘0 have heard of stewards and the Mendaka-aliowance (Mv V3
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nise large monastic COMIMUNITICS
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concerned about the Vesili monks’ acceptance of mone when no money/valuables at all were allowed. A wandering
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the correct way for money to be ‘offered”. The Vesali monks of these were no doubt established in the Buddha-time It looks
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as though the Mendaka-allowance must have been allowed by
him too. And in that case, why was Ven. Yasa so inflexible,
neglecting to reason privately with the monks when 3 way was
open whereby the Sangha could have monies ‘donated’ for thei-
upkeep? Who knows, perhaps it was difficult to find honess
stewards so that the Mendaka-allowance actually did not work
very well.

A curicus point arises in connection with a monk/nur
accepting money and thereby breaking the NisPacl8 ruie. After
s/he has confessed the offence and forfeited the money and
after a lay person has declined to take it to obtain suitable
provisions for the Sangha as well as declined to throw it away
(an unusual thing to ask a layperson to dol), the Sangha must
select a monk/nun free of bias in respect of greed, hate,
delusion and fear, and one who knows what is and what is not
thrown away, and agree upcn him/her as a ‘money-thrower’.
This monk/nun has to throw it away without having seen where
It has fallen. A very strange procedure! One which has not
been used for a very long time! More curious still is the
Vinaya’s atiitude that this money be chucked away heedlessly.
Notice that it does not say that it could be given to the poor,
old or crippled - and India has always had plenty of such
persons.  These days if an individual monk/nun accumulates
significant amounts of money and later confesses 11, 1t would be

appropriate for the Sangha to ‘donate’ such wealth to people
who have little,

Having reviewed the classica! Pali sources (and not much is
yet available for comparison with other Vinayas), it certainly
appears that the Buddha saw danger in the individual possession
and use of money by monks and nuns. After examination of
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d of incoming donations and very infrequently 1

Because of the fact that there was SOMC

and the money I did not think of it much
1k off). Whenever I needed

‘distance’ between me
with the funds

(there was not much of 1t to thi
something 1 asked one of my pupils to buy it

they kept, Of rarely, went out with one of them to get it.

em like this is inevitable in the large

monasteries Of Dhammayut. [t does seem though that some
cenior monks became quite rich, wealthy enough to pOSSEss
marble floors or beautiful and costly Chinese furniture. Of
course they can Say that all this luxury - TV sets and
air-conditioning - was donated by lay supporters. And rich lay
can be very insistent on donating to senior and
famous monks the things which they think they should possess!
All this makes for difficulties with the 1mage of monks as those

who have left the housechold life and are homeless. More

difficulties still when fhese same monks from their comfortable
d and walk mindfully past hovels

abodes sally forth bowl in han

and shanties where very poorl people offer them a few grains of

rice. ' When monks become morc wealthy than faypeople then

are they really living the life of monks? There would be some
ulture in which the

excuse for this if we were describing a C
Then it could be said that

Bodhisattva attitude were promoted.
one has to have wealth in order to he able to help others.
However, this ideal is not promoted in Thailand.

Perhaps a Syst

SuUppOrters

All this contrasts very sharply to the Dhammayut forest
In this you find monasteries in the countrysidae,

om one monk to up to fifty or so, where the
abbot) and where

wat (never to

tradition.

varying in size fr
senior monk is the Acharn (teacher and

donors only make their donations to the whole
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Individual monks) through him. That 1S, he
donations to be handed

devoted lay supporter. All
from that fund. Since s

(appicchata) the financial outgoings ma

aftract many donors -
how to stay poor?), have used these monies for the public

benefit building hospitals and schools.  Compassion js a nobls

quality of Dhamma more to be found with practitioners tha
those with only book-knowledge,

In conclusion, we Mmay consider how monks and nuns

should behave with [ESpECt to money in our own times bus
outside traditional Buddhis cultures,

First, it is inappropriate for senior monks/nuns to display
their wealth while public disapproval of such display should
continue to be voiced. This was not the way Lord Buddha and
his great monastic disciples lived. It ig therefore not correct

It follows thar
persenal acceptance of MONCy or the handling of it in business

However, this needs qualifying somewhat by adding that

“

° infected! In such
h one might be In
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with a ‘thank you very

chrink away from It hougt
<jtuations it is wrong to iry
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ist
ime to time even 1n well-orderedofgiiﬁ !
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e my other who was living very far romWhO
o wher “EY t? ed. At that time there was no onf,hou X
T Whef@ S ga .distance and, rigidly Dha‘mmayut faris
COu s meces: arv for me to handle the train and.bus e .
e neccSsksyand nuns should really 90n§1der SCS);
e have 10 ut themselves to such trouble m‘these rc;as O.f
1aypegple haveléoriother is far more important }n t.er ey
ViSi“nS ar (‘) han keep the rules strictly and so stayﬁ?gm ey
IOVng’kltI;i‘::bfstno attendant to carry money! What har
because ‘

| ! do?
the train and bus fares in one’s bag

hich carried
inciple then concerns the use to W oo

The second princip If as is common enough,
s "it, well then one
rried because one wants the conven16511(3(;1 Ofrii;:; cords (which
(i:: just talking about the enjoyment (]f tofht:i.r hand money 18
; But if on the st iy
ind! sense pleasures. will benefi
bmd’ldOfb;iausepof some Dhamma-reasons Whglfczli hteous and

Z?;relrs is this really blamable? Only the seil-Tig

- but
and possessed money is pu

refusal to accept money should not be rigid, as though money
WEre some sort of filth. When offered by Buddhists of oiner
traditions who are not acquainted with strict Theravada practice,
as with Chinese respectfully making money offerings in small
red envelopes, it should be cheerfully accepted. Likewise when
non-Buddhists kindly offer some money there is no need to
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much they like to invite him to g0 to their houses to collec
their pledges. So he goces and usually there is no one who could
be a steward. Is this wrong? What he has done would not
have been achieved had he waited always for laymen who, ir
his community, are often at work.

Obviously, having lay stewards at a monk’s beck and call 1§
somewhat of a luxury in these times ¢ one has ¢ depend or
them this may also severely limit what monks and nuns can dc
In the way of propagating the Dhamma, and may also be ar
example of HMS® of which I have written much elsewhere. I
1S, In MORCY-matters, good to be strict, but not to be rigid. Anc
of course individual monks and nuns can find out by
experiment in which Caiegory they fit. Rigidity spells the decay
of the Sdsana every bit as much as taxity. This should never he
forgotten.

It does not appear to be counted as laxity for monks/nuns
to accept cheques and postal orders but a bankcard, any ‘plastic
money’, would seem to fall back to the position of having a
private account. We have to remember in all situations that the
Buddha’s ethic is a morality of intention, Sangha members must
Investigate what their intention IS In using money. This of
course 1s harder to do than merely sticking to the rule. Bu:
then with the latter, we are back to rigidity, or the snail’
retraction into its shell, while with the former there is some
hope that monks and nuns may be fully reliable human beings.

5 Helpless Monk Syndrome,
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11

RELIGIOUS CHANG

The Aim and Aims of Religious Culture

. . 1
' tions of mediaeva

{ and theological concep '
<t affiliation briefly sketched earlier are woven

] Tantric
ayv be called the aim of
n may in the world is always

The philosophica\‘
Indians of Buddhi

' oal whic
around a primary g X '
religious culture. However, not everj,font e of people in

cerned with the ultimate and the vas
con

; cerned with
ies in all ages has been primarlly f:Ofl e
all countries 1n We also find among

this-worldly pro®ems ?ﬂd' purSlifni‘eligious life and endeavour.
: : S O ‘ :
hists a variety of aim _ . nd in Tantric

iltl?e(iltion will be given to the aim and aims fou

texts under two separate Catcgorics.

(i) The Highest Aim: Perfection (siddhi)

always
The highest aim of Buddhist thought and Cl'ltl,tu::i(}:gs(mukt)ir),
been Nirviana or Enlightenment (bodhi). le _(;,r Supreme Bliss
Purification 'fviéuddhi), Omniscience (sarvajnara),

hood
= 1 NCceE (mOkSa)a BUddha _
(paramasukha), Peace (Sant), Dclwer;kéw, Suchness (tathatd),

(buddhatva), Dharmadhatu, Dharm 7ana), Transcendental
E : 3y ta), Knowledge (jrana),
mptiness (§anyata), amrtapada) are

A ity (
Wisdom (prajiaparamita) and Immortahafe oDy uaed
some of its classical names. These names
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in Tantric texts, but the siddhas invented many new names also
and these Tantric designations of the highest aim of religious
life signify a fresh understanding of what is basically beyond
our understanding. Thus it is called Great Bliss (mahasukha),
Innate (sahaja), Perfection (siddhi), Union (Yoga), Non-Dua]
(advaya), Diamond-Sphere (vajradhary). Diamond-Body
(vajrakaya), Intrinsic Body (svabhavika-kaya) and the Diamond
(vajra). It is of the nature of Consciousness (vijriana).
Knowledge (jaana), B! ss (ananda), Freedom (moksa) and Peace
(Santi).

Two names, Union and Non-Dual, are of particular
Importance as they stress the unity of two principles. Moreover,
several other names are constructed with 2 View to stressing this
unity. The two principles which are harmonised and identified
In this state of highest pertection can be distinguished in two
categories : mutually cpposed principles, and mutually
complementrary principies. Mutually opposed principles are the
absolute and the relative, their opposition and dichotomy are
overcome in siddhi. Hence we have such notions as the
identity of paramartha and vyavahare, vivrti and Samvrti,
vyavadanag and klesa, Nirvdna and Samsara, ancé <o on. It is
frem this standpoint of the meeting of opposites that a siddha is
considered to be beyond good (Subhka, punya) and evil
(@aSubha, papa) and the Buddhas are sald to be freed from
Nirvina and Samsira. The mutually complementary principles
which are perfectly vnified and fused in the state of siddhi are
Wisdom (prajia) and Means (upaya), also called Emptiness
(§anyata) and Compassion (karuna) respectively. Hence we
have names like Identity of Wisdom-and-Means (prajiopaya),
or Matrix of Emptiness-and-Compassion (Sitnyatakarunagarbha).
Since imagery of man and woman, father and mother, yogin
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freely, we have
is introduced and used e

o p On,U;Sitlric:f—Two (yuganaddha) polar1t1es' of
- ! eythese two polarities representing
o and simultaneously lead to

Co-emergent (sahaja). 1018
it is understood as the

and YO8
Symbolic names

d female. tf
marfp;szion and wisdom jointly
co

[ esult led
ddhi lrsltlsca]
: Adhi, the fina | . -0
§z s rent in and 1nnate 1o IhlS‘ umtfy, j )
1 ':e (which is another translation O sanaja).
nna

if1 ' this
across a personified conception of
\

Froquenty W el as we have seen earlier,

Stat . . |
L] 1

-

vabhava). This Reality s both E).Crsoenéa‘i;‘ﬂf
(sarvadharma? Adibuddha, Paramaima, P,al..ir,n 3 khag
inlper_sqnalr . wavavakcitta, Sahajakdya, S'rl_m_dha-sie it;
svgbhavlkakd} ) V;zasattva, Vajradhara and \/a.ji“? kaya ' itual
Heruka, Hevayr i }iqk'm this Reality that one finds —Splrl ech
different NAMEes. e uhnity of all forms of trimty : “?Ody_’ Sljind
fullness, tor 1t 151 deoe. known and Knower, B’Uddh‘c}’ Dhar‘rnu. ;nd
and mind; knowiecg ;1d and hell; Kamadnaty, Rup.adh—atuké. ha.
Areoyadhaty: Dharmakiya, Sambhogaicéya and Nirmanakaye:
Arupyadhaty Dd d;either-n;a!e-nor—fsmale; here one f_mGS and
ma'lférim?fe :i? vehicles : Sravakayana, Pl‘ﬁiy:akaé?ana This
enl = ran: '
B[z)dhisattvayﬁna? Hinayana, Mahayc;jlldssizi ajray
Reality represents the Great Self of Selite :

eqs sees the triple world as

The yogin who attains this fulln ss. He sees and marvels at

filled with the splendour of Great Bl
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the rain of peace and blis ich i
e e ] s which is so abundant as to
o d?gg;-en?e marvels at the bliss of Great BI?S\:ai:sg
A ways. He marvels at the majesty of Sahaj
Fall of B S en;jlof all things’, He sees the entire worldaja
o rea“sed. A teXts stress that this fullness IS innate aa§
own s o ised or v by oneself. A siddha therefore n'
nsisting of nothing but the Buddha (bua’d}zizees h])S
maya),

8

Having attaj ‘
ned this blessed st '

ate a -

Impersonal-Personal truth : sicdha becomes one with the

rabha -

Sp arvai éjzmpade prapre svecchgriipas i jayase |
nya Ty . "

Yam tatha prapya vajrakaye pramodase /57

L]

L] -

desires. Havij

sires.  Having atrpined ,
. ng attaincg all the sgvereiontics '
Diamond-Body. Jereigniics, ko enjoys the

Fhe Tantric path of the vagin }
mysteries of a pyverice ,.-M:m yﬂg'm mvolves initiation j -
ransforme }“ fiizmic fifme .é:‘;z" Fitval-map of the a::osmmin:h!:?:
Rrtual-Marp, t}; F;;C;bznﬂ"}, .This i_ircle is siso C;iled tli:
Sreat Liberatio h{caﬁ; 'r;i ‘tne Highest Palace and the Crty of
manamoksa PUram g';'r' p:?f" ’j??a-?zgfcz[gm paramadya b;-’z.:.zvana:r-;
Selfiessness ( raim e arthap)™. This ‘City’ belongs ¢ .

nairaima) ever united with the G?orifusw()ft

n a r L
ma n
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(bhagavan) Who appe
DOSSESSES S

activity 1n
(bhagavan), the Diamondholder

By perfecting
adamantine discipline, he attalns succe

describes his state in the following words:

Buddhist Studies Review 9, 1 (1992) - Joshi an

ars in the form of Hevajra’®. Because he
overeignty, wisdom, fame, excellence, beauty and
entirety, this Reality is called the Glorious One
(vajradhara)™.

The picture of the siddha which we find in works like the
vrtii of Abhayadatta, the Blue Annals of Gos

Caturasitisiddhapra
dpal, the History of Buddhism in India by

lo tsaba gzon fnu
Taranatha, and from the

suggests a type of pe
entirely unconvention
everything. Therefore he is called

published Tantric Buddhist texts,
rson who is fearless like a lion, behaves

ally and owns nothing yet is a master of
mahasiddha, a Great Adept.

the vajrayoga, that subtle and difficult
s (siddhi). A text

‘He feels towards his enemy as towards nimself: his
mother is to him his wite; 2 harlor ig fo him as his
mother: a brahman woman is (¢ him as 2 dombi la
female musician of the lowest casiel: the skin of an

s blade of straw i$ like a

animal is to him as a garment 2
e, wine is litke urine, food is like mud, an

ike Rudra, day hke

Lin v

precicus ston
insult like a hymn of praise, Indra |
night, what he has scen is like a dream, things which

&
exist are like those which have been destroyed, Dain 18

3  Quoted in the Yogaratnamald, p.103.
60 A slightly different form of this verse 1s

in his Alokavyakhya (Darbhanga ed.), p27Z.
comment on this verse see my Discerning the Buddha, plé4. The source of

quoted by Haribhadra (9th C)

For a translation and brief

th : v e L
e verse according to Vaidya's edition is the Buddhabhumsastra,
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The siddhas freely use erotic Imagery in describing their
religious experience. The obvious sense of the words of their
mystic songs is practically bewildering to a modern student, but
their commentators offer explanations of the hidden and
intended meaning. A few examples of utterances of thoge who

claimed to be siddhas may be cited here. Siddha Kanhapads
sang thus:

‘Samsira and Nirvdna are the tabor and the drum,

Mind and vital-breath are the flute and the cymbal.

"Victory, Victory" - thus rises the sound of the
kKettledrum,

Kanha is going to his wedding with the dombi.

Having married the dompi birth was consumed.

The highest Dharma was made the dowry.

Day and night pass in erotic play,

In the troupe of the yoginis the night became dawn.

The yogins who find delight in the embrace of the
dombi,

Do not leave her for 3 moment, being drunk with the

61  Pancakrama VI30 ff.
History of Indian Literature I, University of Calcutta, Calcutta 1927, p.39¢,

English transl. taken from M. Winternitz, A
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the mystery of life and death

' A irvana,
Jiself repeatedly constructing Samsai';l and Nirvar
' binds itseif.
ople’s world fdlselyf |
ITEEK lfnow that which 18 unthlnkat?le, )
How can birth and death become existence .
As is birth, so is death also, .
There is no difference between tne

I ] L 1 ] l L ] L ] F ]' L}
Hc

l Y | heavens,

am here and in the | -

Tiosewiﬁon:)? .t all become free from ageing and dying
ey

j ?
Is karma due to birth or birth du§ tobliagna
Saraha says, this Doctrine 18 unthinkable™.

iving and the dead !

. -

attention to mundane ones.

ter
(i) Common Aims : Happiness Here and Hereajte

| l r E L | L]

- inly of
SOR is very life, and certgm
happiness and prosperity In thlild B};ddhist conception Was

ensuring & good rebirth. RS d Buddhist thought and

. . ¢ C
never forgotten; indeed it dominat

6 ! P T | ]_ ] ] ]; E“ ].
y "y "

i ified.
63 Ibid, pl69, Song No. 22. Transl slightly modifie
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2 . ' to
culture of our period. Santaraksita had sumined up tly happy event It is particularly favourable for making etforts
. ] § a .

' : ' im is to be
meaning, method and result of relioj : - V3 he highest aim. The next best atm
’ glousness in the followir . Nirvana, the nig . y
words : B attalll-n one of the higher heavens. Much Buddhist religious
born 1

! . i.&
en \ [ ;

‘That is described as Dharma by all wise men, fronm knowledged that divine existence is 2150 & P OffS&mS‘;ltreaCi
which follows prosperity and the highest good: wiloe\.reI: aﬁe sphere of continuous coursing through the Cycleshc") 1‘65)6 e
properly practises the rules laid down there, regardii:c ;irths and deaths. Certainly, one mu.st not do ?nyrtq‘ilf\%gna and
mantra, yoga and such things, becomes endowed eve; one’s human status, even if one fails to attain . .

. , e > - . ings, human in
with obvious qualities such ag knowiedge, health cannot achieve divine €xistence. All being

! ! rms. Since ext e in lower
S s for articular, fear misery in ail 1s forms. Since exxstei}ck lower
) . N v
I1“J -ms or states is fuil of misery, all beIngs dread rebirtin 1n th
0

Ty AN " Gin?‘
A treatise which expounded ways and means oOf avmci‘ :
tates and laid down rules and riies

i
he was naturally desirabie and
1 commeitaries on this were also

‘P‘ro%;perfty, knr{m@dge, health, greatness, and so forth’ sre  states.
oovious: and this-worldly qualities or gains. These were ire  birth in evil and miserable s
common aims of refigious fife cherished by devour Buddhic;;  for obtaining good rebirt
during the mediaeval pericd. Here we can briefly review ihs eventually produced. Severa _
naturc of” these aims. There is a Tantric Jtext caEIé—a written by Indian and Tibetat Buddhiss teachers.

SQI‘*L’ N1 7 Q S T vy e PN a0 s 3 ‘
; .fdyrgaupamsog“a.mamrdl, ‘Treatise on the Purification of
all ;wl states of Existence’. As is weil known, Buddhist
fradition recognises six states of existence {garic, yonis) which most umportant

8I¢ ostributed in differens regions of Samisirs Litese are ihe naturally meant the destruction o e and misery, it
<tates. Human life offers a mixture of Dappiness and muses

iofex 3 1V ~ . J < , B . | |
ales o the 1) gods (devogard), ) tiians (asiragarny, 3) humass ' full of dangers of all
is short in span and it 1S uncerain and {ull © g

manusyagariy, 4 animals (Pasugati), 5) hungry-spirits i animal violence
\pretagati), and 6) beings in hellish conditions (rarakagari) The ~ kinds. Disease, natural calamity, human and SniGER 0
tirst three states of existence are good and fortunat; r(sz;gzgf'—-" J old age and death are enemies O? fife in S WD?I i i .‘;t oy
while the remaining states are evil and umfortunéte ('durgg;:-’? from these dangers and hostile forces Wes ?gei . gr a.n;‘
| devout men and women. Long life, good celth, pr?spm‘tﬁs

happiness were thus concrete goais of the devaut. Since humai

To be | ' | , -
¢ born In the human realm is considered 3 very rare and
5 S A O 53 ‘ Iiaig

beings have been warlike and violent Since Umes L INMEmo

victory over hostile enemies was a?so 4 alrf‘i" 11};1 waisn:s:
established principle of Ruddhist doctrine that '01.168 apﬁi. -
was linked to the happiness of the rest ot tk'lﬁ living wor ’rsnl
work for the promotion of yniversal happiness and universa

reating was One of the

airns of religious praciice. Suceess 10 tms aim
£ causes leading to birth in evil

To be born in divine and human

=,

64 Tattvasamgraha, vv.3846-7: G. Jha's transl, pl527.

c : _ L

65  Sarvadurgatiparisodhana Cantra, Elimination of All Fvil Destinies.
Sanskrit and Tibetan Texts ed. and transl. Tadeusz Skorupski, Motiial
Banarsidass, Delhi 1983
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benefit (bahuj - |
accepted golea;fa ;:clic:}?y a bahujana hiraya) was also a tacitl
often stored religious ISt ‘rellglous practice. Pious Buddhist}s/
those whose happines merit (punya) in order to transer it to
technology of moral > Was part of their ideal. Although the
was held 16 be relem;:ausz{itlog 1nherent in the doctrine of karma
universal order, good ZS: gnd 1nv1olable,. being part of the law of
loving kindness (mai - performed in the spirit of universal
sovereign principle f””) and under the guidance of the
(Sianyata) were biliesedsemessness (nairarmya) or emptiness
forces of evil and resul to bfi_POwerful encugh to mitigate the
the Buddhist commisu- ts of S,mfup deeds. All the members ofJ
laywomen, had befor:ltt]i/ (sangha), monks, nuns, laymen anc_i
of the happiness of all 1'61:1] one outstanding spiritual goal, thai
Buddha cou]d norab tving beings. The sacred name o’f the
ccounterfeit I aw? w'rhe m\{ok‘ed, even 1n this age of th;
beings. The sidd,hac,hthoUt leshmg the good and happiness of al
of practising com )a 'ere!ore, ha}fe constantly stressed the nee;f
conditions. Thon gossmn .\k(zm?,?a) or mercy (daya) under a'
impossible without ?jeptlon of Fhe highest fulfilmeni would 1«;
S0 crucial a role ingthit hcics)g;:;ss;;)rg (szaé%ékaruﬁé) which pla:f;
are justified i - udchist civilisation J
ever; Bu(jz«};isl[n.saymg that the minimum spiritual amb?t’]izt Wi

In every age has been to be compassionate o

The tantras mention various ki

which ma ' us ‘kmds of perfections (siddhis
specific sez’s:e ;o?;;izr‘ed the aims of Tantric relig(i;iiiﬁzéj
which was aspired for zIm-eans success or accomplishing that
The ancient Indians dici nt lSthth Tff]lg.ious and secular success.
and secular siddhis althot sharply distinguish between religious
never confused with ough success in religious effort was
highest siddhi w: success 1n - this-worldly pursuits. Th

I was always distinguished from orc.iinarji
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ciddhis 1
would not

religlous associati
' re a means

he hi ghest § l
Buddhah00d66.

be incorrect to Sa

The list of principal siddhis 1n

p-OWCI‘S .

1 to be nvisible with t

7 to remove blindness

eves in order to see hidden things);
1 to be swift of foot (perhaps an ointmen

to make it swift);

n which a magical element
y that eV

on in the thought of the people.
of religious and n

ddhi was the means O

Review 9, 1 (1992) - Joshi (ID)

f attaining

he sword (i.e. 1n battle),

t for

4. to be invisble at one’s will;
5. to have the elixir of youth;

6 to walk in the sky

7 to be able to shape into a b
R to have dominion over the {

These powers are magical

66 Gst XVIII33 : Antaradhanadayah siddhah s

uttamam ity ahur buddha buddhatvas
o traced the appropriaté gquo

Francesca Freemantle, wh

' . . 3 1
author's in-text note-reference is missing,

dissertation on the Gst is being prepared for

67 Sadhanamala 11, p350: ) kh

or be able to fly;

hings of the un

in pature an

adhanam /!

and
publication}
adga, 2) aijana, 3) padalepa,

5) rasarasayana, 6) khecara, 7) bhucara, and 8) patalasiddhi.

Wayman, op. cif, pp.220-1, nl3
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was clearly recognised. It
en ordinary siddhis had a
The ordinary

on-religious aims, while
Siddhahood or

cludes the following eight

(perhaps an ointment for the

the foot

all any kind of f lesh;

d suggest the role of

amanya iti kititah | siddhir
[Ed.: Profuse thanks to
tation for us since the

whose SOAS doctoral

4) antardhana,

See Lessing and
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« of worship (pi ja) and evocation (sadhana) of deities,

magic in Tantri : .
theg] iteratu?:t:fct;eeh%mn Tl;le idea of siddhis is well known j |
1 gy 0ga school of Patafiial; . h ritua
Szd‘dhzs found in a commentary on t}?;al;{]all‘ _The list of eigh formulas (mantras), mystical maps or diagrams (mandalas) and,
dating from the eleventh century include %gaSUffa Qf Patafijali  ,pove all, 2 highly subtle and most secret rite of union (yoga)
s the following powers .nvolving the yogin and the yoginl as equally co-efficient
of the Tantric

which differ fron -
1 those listed abo
~ ve : ‘
practitioners. All these constitute basiC structures
way Lo Success and perfection, and its methods may be described

The Way of the Great Disciples

. the powe .
r of 17 1es
> the becoml.ng small like an atom: . hni
[e power nf becoming light; as quick-success tec niques. . > Great Dis
3. the power of becoming weighty: (Srévakayéna) was considered too ascetic, 100 individualistic and
4. the power of touching any ob‘y:[ . celf-reliant; the Way of World-Saviours (Bodhisattvayana) was
J. the power of irresistible will- Joct al any distance; to0 long, necessitating unlimited patience and incaiculable acons
6. the power over the body ané e i (asamkyeyakaipas); whereas the Way of the Siddhas or
7. the power of dominating the ele;qmm(l, Esoteric Adepts (Vajraydna) is neither ascetic nor
3. the power of fulfillino the desir %Sgents, time-comsuming. It ensures, we¢ arc told, a direct approach to
s Y - CY . .
] o the City of Release (moksapura) and by following it one can
t may be noted in passing that the - attain Siddhahood or Ruddhahood in this very life in the
¢ notion of supernorres] shortest possible time®.

The means and methods of attaining the aim (siddha) and
aims (siddhis) fall into two different categories. The vast COrpus
ded into two categories,

of Tantric literature itself can be dwv
thods of attaining the highest siddhi, the

Y one dealing with met
other dealing with methods of attaining ordinary siddhis. 1he
kriyatantras and caryatantras, such as the Mafjusrimulakalpa,
Adikarmapradipa. Sarvadurgatipariéodhana and the texts
collected in the Sadhanamala, are considered within the tradition

OKVerS 4 I '._ ~ v

gractice was well known in clussical Buddhist doctri

prac S associated with 4 Ctrines anc
ocerated with arhais and : T

P 54 - ' ] - Ilu bOdhlﬂ ’i R %)

b(\.pﬁ}t In Eh{—: ifﬁq wyp ﬁ ) baE,-‘\/d,fja th[ =
nowledge of these powers (rddhivichi i )G o

S ELUNVILG R frang ),

weans and ;
cans and Methods of Altaining Sidedki

The siddh:
HC S1dahas conceprualised .
heir initiaed o L?g\._ua.llsw? experimented and transmitted o
Symbgl' GISCiples 2 series of mental attitizdes techn -
mbolic sounds and oestir . 1Qes, techniques 0
ds and gestures. rites of COnNsecraiion ,ah}({ 6_7 ) B _
18 W Aqoplser s

sarva tathagata asmin guhyasamaje buddhabodhim

Sadhanamala 11, p.3%99
janmani dadati.

69  Gst, p.ll6 :
ksanalava-muhirtenaiva nispadayantt

mantrarajah satatam japena buddhatvam ihaiva
ihaiva janmani bodhih sidhyatt.

. ayam

Yogaratnamala, p.130 : Candamaharosand

Calcutta 1881-83.
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itself as belonging to the |
anuttarayo 1 ower category. 'Y
T, S o e Oy i o e
category of tantras. .;’{ae;Odaya lantra, belong to t};e hivi]réj
metheds of attaining co o Sh.all first analyse the meansg ¥
we shall sum up the esor:lm'o.n aims or ordinary siddhis: t}a)nd
realisation. It should n eric method of reintegration anli f] CI:
and methods of attaini ot be thought, however, that the m lr-tdi
disparate; they are i;ng= these two types of aims are ent’eaﬂs
almed at the ultimate wsi;g}-’ related, and even those yogin lr(?]},
© 8taant were experts in ordirars g rfd};mwm

(i) Ei ary Reiipi
/ LIementary Ketigious Practices

Theoretical

e“{:a.“y 6‘/‘(-\ - i r-

: ST Y an . 2D -
SUPPOSPd e b Jf S HLNET O iﬁh{i wairﬁ“’a?‘;‘“ il =~

eG o be & hodhis: - vayayanian Mahayana was

Buddhshood o ~eaisattva and therefore ¢ d a Was

. s ementgry relics o an ldaie for

follower of Tautric rei: Y religicus practices of s dev j

(© those o & foi "CIgioa are. therefore, more OT‘T . deveou!

g FNIC\WeT £ ¢is . e ~’ ; 1ERS f " PIe

WEr oF the Mahavina, The follow: ©ss Smile.

y e s 7 if}‘ng Dracticpr

are ComrTion 1o the
COHﬁ.;L_ifrgl EH;& Ei}e "’*=3de;¢"‘ ;—E--u a A
- SHRSTAR N & iyr AL :' [ i
8 !-.JJ. J\’,J‘.a._['.ﬁa‘ya!ia &ﬂ'}{‘ ‘ir& ‘i"“r‘\‘y 'y
yana anc Vajrayansz

Aﬁbéﬂ?i@": . ; ]
Ge&r-:"gz‘aua ohysical surity. adaratine o o
/ a;:\(u iraina}. praise U ation o the Tripie
(gurw), wking ref and adoration of the teac
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if.l]ﬂ l)an ! \ . . i i1k {tne B{ld T_.i?‘
to the teacher ( i&a{’ making formal request (adhye ,3,2‘ -
for instructiong 4or Fh? good friend (f%afv&na;;}' ﬂﬁ:
Buddha and the tanq training, worship (pit;a) of”:f )
and so forth ;acner Wi‘th Suitable offerings of fl -
(pdpades ‘ —)’ €claration of one’s moral ]Owers
(Siksapadas) Proscc?ptmg the basic ethical precpsek
(hod hiCiUOIp:'j ) uction of the thought of Enlighten epti;
, taking the ultimate vow (samva )mem
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ing the resolve (pranidhana) to become a Buddha
piness of all living beings,

mak

for the benefit and hap

approval of and gratification over the decision and
ation and

odand), and transform
fforts and merits cor the benefit

ipstruction (anum
All these elements

dedication of all one’s ¢

of all living beings (parinamand).
constitute what 1s called the excellent worship
(anutrarapajd)7°.

er the expert guidance of
cor (@carya, guru), one
on such cardinal scriptural statements as
beings’; ‘may 1 become a Buddha’; ‘all
pure, I am by nature pure’ ‘may |

21l beings; ‘T am of the nature of
all beings be free

While one starts one’s practice und

a qualified reacher or spiritual precep

pronounces and reflects
‘may I be the refuge of all
henomena are by nature

attain siddhi for the benefit of
the diamond of emptiness—knowledge’; ‘may

trom suffering’, and so on’".

Faith. morality, liberality, wisdom and meditation play an
important part in these practices. Meditation on the four ‘divine
abodes’ (brahmavih&ras) viz., compassion (karuna), loving
kindness (maitri), 0¥ (mudita) and squanimity (upeksa) 1s

reflects on the doctrinal

recommended. The practitioner also
formulas such as ‘the illusory show of the world is indeed made

up of the Buddha’, ‘an impure mind is the cause of bondage,

I and 1L Adikarmikapradipa, Sanskrit text with

70  See Bodhicaryavatara, Chs
s et Matériaux, pp.186-204,

.2 Vallée Poussin, Etude

a commentary ed. L. de
1-4; Sadhanamala, pp.28, 29, 38, 39,

Ca{iqfamah&roga{za Tantra, ChllL; Hvt 2, Lix.

47, 55-7 passim.

N Sadhanamala, pp193. 195, 300, 315, 373, 338, 459, 544 passim.
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During the entire pe

behaves fearlessly lik
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1) The Role of the Gury
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[
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.\.
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Buddhahood, Tha FUFL 15 Lo

and pleased By a faithe
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2l praciitioner According to one te-
the gury répresents the Buddha, Dharma anyg
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reintegration who |g

Sanghg’?
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EriC science ¢f
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YStiC unity of the

72 Gst, ChXVIIL Hvt 2 158 -10; Samvarodaya XI1.4-7.
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methods® o as the gurw's hand touc ?hiS/her - Whp
iberate® * 30;’“ status of a life-long ‘slave gu(idhahmd S
pup” e edied' till he/she achieves a0 o their
s wisdom-o 2 fc;r him/her’s. Those \;rrts79 S
no other £ d in their rituals and ef othm.gs e
B e ours those who, among other ne t,he e of
Mang i deVO}lrS to the Jhanasiddhi, he W}.l() s e B ains
B ACCQTdee Highest Reality, ()thel"s.v;lse:S he 100
e B o ‘medt. Even when one ha e S At
- fOf_ < 1f(::\!ilitghftllﬂ and respectiul 1o the gur
one remains

ind of

eech and M1
bggié Szfnd honour him™.
a

ccess
quru is the key to 5¢
the

' forms of
‘abandoning all
Samvarodaya X X X[I1.27-28, ‘aban
See San
74 Gst, pplll-12.

adoration, adore the gufu.
75

16
T1

on
Munidatta’'s commentary

Hvt 2, Lviii36, p28.

3 1!

. ; guruva jrina.
2 Sire Sigya mucyse 420, n.75.
: tam datva Sire St  cultare, pA2D,
Gst XVIiL123 _ has2 4‘. ' Guudies in the nddhistic
B Sekoddesa-Tika, p.i4, !
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80  Sadhanamala, p.386.
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10 avoid going to the mest terrtble heljs2,

(i) The Power of Manrras

Tantric Buddhism Is often called the way of Sacred Formulg;
(Mantrayéna). Earlier Buddhists had been familjar with the use
of dharanis, those cryptic and devotiong] texts that were
memorised and recited ag Incantations for obtaining supernormaj
moral support in times of crises. During the period unde;
discussion, dharanis were Sttl in use, byt mantras became
increasingly popular and finally assumed a decisive role ip
Tantric worship and rityal Mantras are not merely essentia]
ritually orientated techniques of meditation, they
SCEmM 1o constitute the VEry essence of the practical way g
' ' Or symbol for concentrating thought
within the practitioner; it is
a relationship with the deity
phenomena. Some mantras are

also a mechanism of establishing
and controlling external physical

-
-

SCCret while others are public

the pupil’s ear by the gury
However, mogt of these maniras were written
manuals and those who dr€ not trained in the csoteric theory

and practice of the Tantra-vidyg may think that they are

gibberish. We may assume
of meaningless syllables, have had a
discipline of
Both male and

mantras (mantrayogq) is called a manrrin,

82  Hwt 2 [vi22.
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.. correct
emphasis is put Of ition
Great as, their repetl

class or caste,

cied teacher. ion of mantr
ati
ronunct

i ibed ritual.
being accompanied by a prescrl
j ften N
o m sunyatajnpana-vaj
| ilosophical - e.g. orm Sunyd ] el
M o P I, e.g. om tare Il
an e

. tiona om
_ ( am, devo \ . dored, eugo .
sva bh&vatmaﬁ:{) hof . deity Who iS bemg a
oy = iﬂ praISC

. ilst some are
. - hum, Whl - =
svaha; -1 syahd or om yamantaka o ilum blum svaha,
kurukulle hrit e hrim trim hun phat, Ok' n})ta\;f?‘ye svaha, om
quite obSCUI_';:s té;g;iika[é katamkate karo(_tje aof‘ the most famous
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- Sadhanamala. Similar
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AL these mantras are Tepre tiparisodhana Tantra and other
atip

r
mantras are found in the Hvt, Sar?acllu g R
84  See my Studies in the Buddhistic Culture,
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the merits that accrue
Mahakila, that even

several days and nj

to the reciter of
the Buddhag cannot

ghts. By
L.okanatha are washed awa

the mantra of

count them fo;
repeating the manrrg of

Y €ven the five gravest Sing,
and by muttering the mantra of Khasarpana Buddhahog
becomes casily accessible’s.

(To be concluded)

85

1bid., pp.285 and 419, notes 66-72 for

Sources.
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own way as the 1ranslations of Aristotle. o of nuclear
fourteenth-century tted that, rather than t.he * ill regard the
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reactors or space éf ddh{Sm and Christlanity as Cortainly, the
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1ts dangers. cegotiable . ©
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accepy the 14 for most of us, nEW W mystics like
oursclves to What &1% n of a few Christian my Westorn
With the possible exceplio etaphysical bias of the Wes ue
. etc.,kt:: é::f@ttgscd?;l;ue I;omething of a thorny 1ss
tradition ma

h's
¢ in Joan Stambaug

hese difficulties are quite apparent if

and these di

study of Dogen.

: is work 1S
the title, this

: umed from ttempt 1O
- t might be ass but an atic
Despite :&irwafd Dbgen commentary orality through 2
Lot & stral® 's understanding ot oy as Plato, Aristotle,
‘explol'el Dogench to such Western thinkers
dialogical approa
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Leibniz, Nietzsche and Hej
precedent here ° Heidegger. Curious]
discovered (he I\:fo‘d; iS:Etl]n;aJrz;;l)lar; aé;er Kitard Nis}ﬁdzn(?él%hp;h;
Zeit (Being and Ti _ > between Heidegger n
what exte ft e Elil“;l]z) and Dogen’s U jj (being--tin%f:g)e ;qu e;” i
open 10 question for sU€ can be said to be a meanin kflf e. To
from Dogen's tors. _,d<.)n the face of it, nothing could gb:f o
of Heidegger’s Se; o tban the heavy ‘academik e
philosophy (found ég gnd .Zez‘r. Even so, the ‘KYOtOer‘Deut,sch,
that this dialogue ; ) Nl.Shlda) has worked on the aSChOOl‘ "
own contribu i, hS meamngful and Stambaugh has Szumptlon
and other Weqte;n €r extensive knowledge of Heide y c,ied her
this Undertakirk]g AS();lrc:es providing a natyral Spring g;;s work
here - Imperr.nane 1st. of Chapter headings would bge ra;d for
Birth and death: Sncg- > B,Uddha'nature; 3. Bein —t'ee-Vant
Thinking. In her preface 1o oo O 1iMe and ity 7
preface the author states - clernitys 7.

phtlosoph

‘transceﬁdgnjgdjtt}\]:gl?dgﬁ that have lost accese to an
’ 8 ”

eastern thinking" (p.ix). 0 well to listen to the voices ojf/

This lack of h -
ubris bod

Stamba . es well but, |
the o u.gh IS inclined to €xaggerate D¢ llfe m-any scholars,
pening remarks of Ch 1 Ogen’s UmquenCSS, as in

. .iﬂStead of primar]l .
CyCIeS of hi y COHCeIVII’lg of an ‘id o
. birth and death with the Iiberati;ner;tt'lty OIf] e

. om t em,
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and the possible experience of liberation inherent in it ..
primarily logical, that of

Nigarjuna’s orientation was
Dogen 18 experiential and phenomenological” (p.)).

n’s approach was a ‘phenomenological’ one 1n
£ the term is doubtful; his teaching was not
s response to the problems of Western metaqhys?cs a}ld o
his ideas as an attempt to ‘yvercome’ Nigarjuna in the
hilosophers like Heidegger have been frying to
metaphysics would be

he legacy of Western
At any rate, a careful study of the

warika (MMK) will show that Nigarjuna's
logical’ at ali - for was not the
tradictions inherent

Whether DOge
‘he modern sense O

regard
way that P
avercome t

mistaken.

Mﬁlamadhyamaka

orientation was not ‘orimarily
o expose the con

whole point of his critique t

in all relatively conditioned concepts (drsti/samvrtti) when

applied to the real (paramartha) - be they Nigarjuna's or

anyone else’s? Unlike Kant’s ‘critique which was made in order
ss outside his critique

to ‘make way for faith’ or a further proce
ening of Prajna as an

presupposes the awak
and, by definition, Prajna transcends

all logic. Thus Nagarjuna’s aims Werc no less ‘experiential’ than
e basis for Dogen’s ideas In the

Dogen’s. In embryo at least, th
Uji fascicle of the Shobogenzd (viz. the ‘momentary’ existence
d 11, 25 and 1t was

of dharmas) can be found in MMK II, 1 an
hardly by chance that the MMK had previously inspired Seng
‘On the Immutability of Phenomena’

Chao’s fifth-century essay

(Wu pu chien lun) [cf. the Chao lun] which anticipated many of

Dégen’s ideas, particularly the notion of jithoi or things being at

rest in their ‘dharma positions. Dogen’s ‘uniqueness Comes up

again in the back-cover blurb, where Prof. Abe refers to
s Buddha-nature”™.

Dogen’s unique notion that ‘impermancnce 1
But again, this intuition had aiready been articulated in Seng

- Nagarjuna’s critique
intrinsic part of the process
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t
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who astutely ©
« _ which removes us from the

immanence’ 1S predicablc

guddha-nature 4
categories of the Western tradition.

which pile up, once we

i the problems
cate those of

one tradiiion to expll
(Dialectic / Thinking) are heavily

Dogen’s name appears but twice in
This ie not to say that the
gger are without

Quch comments reves
the concepts of
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iradition of which Dogen was & part. L[R5 1S apparent trom i

remark on p.l0 a propos ‘he weli-known phrase from the
he Shabégenzd @ Lo U the light

Fukanzazengi fascicle of t
back upon onescif and let it shine Cn One
Stambaugh goes on t0 5d},
discover something like ‘subjectivity
the Husserlian cocgito. NOr s it to probe (o
conscious and unconRsclous Mind af the Mahayana idcalings, as
found, for example, in the Lanka However, e
seminal influence of the Lankav Chan
(_Zen) tradition is tco well known to !
it begs a number of questions tO SUBELS
unintluenced by or disinterested in such doctrines. Without

start using

another.
ioaded this way
the first eight
reflections on Heracl

g own nature’.
"but 1o study the self 13 nof to
he 17 Cartesian OF GVER
. depthe of 1S
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reference to something like the ‘Mind only’ doctrine {or the 1dey
of paravreei in the Lanka text} how are we to make sense of
Dogen’s Sange: Yuishin (the tiree worlds are OILY ¥uing; fascics
of the Shabogenzé, or his casting off of body angd mind’ (shin i,
datsuraku)? This is not ‘Cartesian’ subjectitvity, it is true, for
Buddhism would agree that the knowing (ego) subject’ behing
the ‘T think’ ig problematic |
(sub-ject) which bears or carries all the phenomenal Images or
'ob-jects’ projected by consciousness. Buddhism has no probleim

with the subject-object relationship. Dogen rarely refers to il

Chapter 3 (Being-time), the longest, is probably the most
Sustained attempt to stick with Dégen while drawing on
Western parallels, Oddly enough, while the Ui (being-time)
fascicle of the Shobdgenzo has attracted the most attention from
Heideggerians, Heidegger’s magnum opus said considerably
more about Sein (Being) than i did about Zeit (Time), wheresc
Dogen’s understanding of ‘being’ is unthinkable withoyt
simultaneously embracing ‘time’, as the 1 Jt idiom suggests. On
P-25, Stambaugh notes three different concepts of time which

usually figure in our thinking, none of which corresponds to
Dogen’s quite different understanding of it

1. Static container-time, ot time ‘In which’.

2. Time that flows from the future into the past, taking
everything along with it

3. The time of an individual life starting with birth and

70
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dhist Studies Review 9, 1 (1992)
Bud

h.
ing towards eventual deat
gressi

ientific
seventeenth-century scientl

j ith ' stern
links the first Wit ¢ time found in We
grambaugh ~ond with notions ©
. S€

ird with
concep nets, < the

Hwhat
kespeare’s o e’ author nOES, ar
. of ‘-hiStOI'lcal tlme' dea that time 1S linear,
the conception ceptions share 18 the | separate from and

n :
ce three €O ‘hle and something e to the point,
the tial irreversiple t" (p.25). Quite
sequentian

s in 1 in 1S not
of things . Heen 1S 1 | ,
independent to say, "What DOg something toOok;

oes on - w long S
Stambaugb - 'n what time OT ho ing is not in time, but
t time Or I at is happening f all

hin whatS . assSa

rather, a.HYtlf %‘imc is the taking pl?.c ? (I; an ‘are’ in the sense of
e It is the way they are - an ' 0 less for Dogen" (p26)
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r 4 (Birth and deat

ibed dea .
descrlof human life in ter

h), it 18 interesting to -
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' e
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there is nothing about the ‘momentary’ existence of the dharmas
in his philosophy, which in other respects remains a
‘svabhava-bound’ one. As noted above, Chapter 5 (Dialectic)
contains some of the lengthie r detours 1nto Western philosophy
- made, it seems, only to illustrate the signiticant differences
between the two traditions. Perhaps we have to go back as far
as Heraclitus (before Plato) in the Western tradition to find an
understanding of dialectic which approximates Dogen’s.

Chapter 6 (Time and eternity) is interesting for 1is
discussion of Augustine, Boethius, etc., on the nunc sians or
standing now’, a mediaevs! concept which has aiways struck me
o5 fruitful territory to look for paraliels with Buddhism. The
discussion of Kegon ideas is relsvant but I'm not sure that
Srambaugh always interprons them reliably. Fquating Hegel's
‘dialectical process with the R in Kegon Buddhism scems &
Aubious propositinn, for in Buddhism it is usually heid to be
cnonymous with kel bengl Siayoid (ernptiness), which 15 just not
‘here in Hepel Moreover, to define ri ji mu ge (the

\
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cemain impeded. Unfortunately, Stambaugh simply fails to spot
the experiential connection between these terms, 2
misunderstanding which appears 10 spring from taking Ri (Chll‘].
Li) in its conventional sensc as ‘reason’, but in Buddhism '1['18
synonymous with kul/kung/Sanyata (emptiness), whl.le ]z.(Chl_n.
chih) is synonymous with fa (dharmas pl) - a quite different
business from all the wrangling about ‘universals’ and
‘particulars’ in the Western tradition.

To my mind, Chapter 7 (Thinking) is the most disappointing
here. Stambaugh seems to be pushing the parallels between
Dogen and Heidegger too far. At any rate, Buddhist r.eanrsi
will question the wisdom of comparing Dogen’s ‘hon-thinking
(p.114) with Heidegger’s Andenken Of Besinnung. For a gtarf,
‘non-thinking’ is hardly the best equivalent for Dogen’s hishiryo.
The latter is synonymous with samadhi (5-zammai) and has a
very specific Buddhist context but Stambaugh seems to be
taking up Kim’s lead (p114) that Dogen held zazen 1o be a form
of ‘thinking’. In context, what Dogen probably meant was that
sazen (samadhi) is neither a negative nor even d neutral state
(avyakrta = dead-emptiness) but that the wisdom-functio_n is
always active in it. However, We must not forget that Dogen
was a Buddhist who advocated zazen as a focus to ‘actualise’
everything hinted at in his Shobogenzo and, minus this essential
praxis, Dogen’s ideas become something else. That
contemporary existentialists are reclaiming the value of
‘pre-reflective awareness’ 18 promising, but the kinship between
Heidegger’s notion of ‘presencing’ (Prasenz) and Dégen’s
actualisation of the genjo-koan in and through zazen, remains a
moot point. Buddhism scknowledges different levels of
pre-reflective awareness and it does not follow that they are all
‘enlightened’ ones 1n ‘he Buddhist sense. Dogen’s
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hishiryo presupposes an intuitive actualisation of inner energies
with an Invisible centre which is yet tangible through its effects
and transforming power. It is part of a common vocabulary of
‘understanding’ among Japanese sieeped in Zen and its allied arts
(d0). On the empirical level, it is rooted in the kara (Chin.
ran-t'lest) and there is nothing arbitrary about it. However, on
p.116, Stambaugh seems to go out of her way to distance
Dagen’s understanding of zazesn from any fermal praxis at all
and 1t is hard to svoid the conclusion that this was done In
order to make Dégen's ideas seem more congruent with
Heidegger’s than the facts really warrant, and to do so 1s as
unfair to Dogen as it is to Heaidegger. Generally, this chapter 1s
so loaded with ‘Heidegger’ that it is intrusive (given the title of
the book). For all of Heidegger’s apparent divergence from
traditional Western metaphysics, his ideas are still
individualistic/subjective in a distinctly Western sense. Watsuji
Tetsurd’s ‘Ethics’ (Rinrigaku, vols 10 and 11 of his Zenshi)
illustrates some significant differences, where Heidegger posits
the individuality of Dasein (the being-in-the-world of an
individual), Watsuji stresses the collectivity of Mitsein, showing
that the Japanese model is only able to posit the existence of
the ‘individual’ within the context of his relatedness-to-others
(ningen). This is not meant to be a criticism of Heidegger, we
are simply pointing out areas where the Japanese model differs
from Heidegger.

A final point : Heidegger once spoke of language as ‘the
house of Being’ - but it is hard to imagine Dogen doing the
same, despite his recognition of the need to give expression
(doroku) to the Dharma, and at this point, I think the dialogue
breaks down, or rather, it just ceases to be relevant.
Stambaugh’s extensive use of parallels drawn from the Western
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tradition leaves precious little room to appraise Dogen’s ideas
against the general background of Mahayina Buddhism and,. as
such, this work provides us with a peculiarly foreshortened view
of Dogen’s teaching. The facts are that Dogen was not a
‘““hinker’ in the Western sense at all and, in the final estimate,
the only way to assimilate his ideas 1s to utilise that essential
praxis recommended in his teachings. inevitably, howe\fer, the
kind of dialogue that Stambaugh has in mind will continue to

grow and, so far as it goes, this book is a genuine atiempt to
explore dialogue between the two traditions and well worth

reading.

CORRIGENDA & ADDENDA TO BSR 8, 1-2 (1991)

1) THE SALISTAMBA SUTRA transiated by John M. Cooper,
pp.21-57

p.27, 118: for p.00 read p.53.

029, 1.3: for ‘independent’ read ‘dependent.

p.30, n.13 : for ‘¢’. read ‘ed..

p.37, 112: after ‘elements’ insert ‘are present.

p.39, 1.2: for ‘person born’ read ‘born one’ (Tr. not necessarily
human).

1.3: for ‘aging’ read ‘aged’; after ‘death’ add ‘Or: the

annihilation of the worn-out body is death’.

p49, 113: delete ‘small’.

p.51, 1.5: delete ‘being who shall we become’ and replace by
‘being who who shall we become’.

p.53, 119: add ‘on my p.26 after ‘translation’.

p.54, 1.2: for ‘section iii’ read ‘section it
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1.4: delete [this. . . (section i)l
p.56, 19: delete ‘@’ before ‘bundles’.

2) THE KASYAPAPARIVARTA (KP) BIBLIOGRAPHY by

Bhikkhu Pasidika, pp.59-70.

Only when the latest issue of BSR was in the press and while I
was writing another paper on KP (‘Remarks on Two
Kasyapaparivarta Translations’), I remembered the publication of
two fragments of Central Asian Sanskrit manuscripts of KP by
Vorob’ev-Desjatovskij to which J. W. de Jong refers in ‘Sanskrit
Fragments of the KaSyapaparivarta’, pp.251-3. As for
bibliographical particulars, I am much obliged to Prof. O. v.
Hintber of Freiburg University who was so kind as to fill the
lacuna in the bibliographical remarks by sending me the

following piece of information wanting at loc. cit,, p.61 (between
Item Nos 15-16):

1957: Vorob'ev-Desjatovskij, ‘Vnov’ najdennye listy rukopisej
V. S. Kasyapaparivarty’ (Newly Found
Leaves of KP MSS) in Rocznik

Orientalistyczny 21, pp.491-500.

Bh. P.

3) NEWS & NOTES, p. 148

The contact address for the Fundacion Instituto de Estudios

Budistas is now: Olazabal 1584, 3" "(C", 1428 Buenos Aires,
Argentina.
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The Eldina, Inspired Utterances of the Buddha. Trenslated by
Iohp it freland. Buddhist Publication Society, ‘{audy 1990, 160

pp \,‘_51":}..3 .
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clem mocori typeface, quite an achievement in St Lanka
considering the troubled times there

ator has rendered the Fili wrose and verse into
frec*_ﬂq}wm o '\glu s well 23 broaghi ot tng d-m:p- meaning of
these brict sayings, As an example of this, veaus s shiould look
at the accouni of Bahiya (L10), perhaps cmrapaimg it with the
older rranslation. We are foitunate thar the ‘ransiafor of this
book iz a Buddhist who hus practised for many years.

He nrovides us with many notes drawn from Pal
tradztiuw;l commentaries by way of explaining some matters in
the iext which are unclear. These notes are usially based on the
explanations of ¢he Commentaries, though 1n a i"ew cases he
offers us other possible interprefations. For insiance, the Ca:n“
always shows disdain for brahming whe are d@sa.,,ribed
uttering the sound HUM, said to be a maik of their pride. The
translator accordingly translates fuhumka as ha ighty’. The
verse ascribed te the Buddha (14) alsc mentions being ‘without
Hurm Hury, as though the Hum-repetition were an evil. S0 it 1s
interesting to reflect that later Buddhists have valued the
practice of sounding Hurh and not seen it as anything to do
with caste or pride.

g_a
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In another place (3.9) it seems likely that the Comy is
correct when it glosses muddha-sippam with ‘hand-gestures’.
The translator’s guess that it might have something to do with
signaling commands in a battle is rather unlikely, given the
importance attached to the Buddha’s hand-gestures in early
Buddhist art and their later elaboration in Buddhist practice.

Occasionally the translator offers his own alternatives to
passages which are obscure and which the Comy does little to
illuminate. There is an example of this at 2.4 where some
difficuit lines are given meaning :

‘Contacts affect one dependent on clinging.

How can contacts affect one without clinging?”
It is not that Awakened Ones have no contact; they have, of
course. But they are not affected by them because there 1S no
clinging. This makes a great deal of sense and prevents the
depiction of arahants as some sort of inhuman robots living out
their remaining life-spans. Compare though with Nyanavira’'s
translation which points out this deadening direction:

‘Contacts contact dependent on ground - How

should contacts contact a groundless one?”
This is very literal and must make an arahant’s life seem
unattractive. Phassanirodha (cessation of contact) surely refers
to the introspective experience of arahants and not to their
whole life.

Arahants, however, are very far from being the kind of
stilted saint cast-all-in-the-same-mould of the popular
imagination (backed up by Buddhist art in Sri Lanka and
Thailand which allows none of them even individual facial
characteristics. What a contrast 1o the very individual Lohans
(= rahan = arahan) in China !} In fact, the Udana shows one of
them doing rather non-conformist things (3.6) when he calls the
other monks ‘outcastes’ {vasale), an action the text ascribes ic
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the monk’s rebirth 500 times (= many, in Pali) in the brahmin
caste. Elsewhere, in the Jataka, we have Ven. Sariputta hopping
like a rabbit, more vasana (dispositions), a term the Comy finds
to cover these eccentric patterns of conduct. Of course, the
Mahisimghikas suggested subsequent to the Second Council that
vasand might account for behaviour in arahants (or those who
were so known) that would be rather mere blamable than the
abuse recorded here. This is an area in which Pah
commentators have been concerned to whitewash arahants and
disguise as far as possible their human failings. But why s 1t
that saints in the Theravada have to be inhuman to be
worshipped? An interesting question.

This book will be an adornment to my collection of sutta
translations. May it adorn yours too and be frequently consulted.

Phra Khantipalo { Laurence Mills)

-

Poems of Early Buddhist Nuns Translations of the Therigatha
by Mrs C. A. F. Rhys Davids (Psalms of the Sisters [revised] and

K. R. Norman (Elders’ Verses II {revised]). Pali Text Society,
Oxford 1989. xiv, 233 pp. £4.95 (paperback).

The Therigitha is one of the earliest extant examples of
religious poetic’ composition by women and, as such, it caught
the attention of certain women scholars in England around the
turn of the century. Mrs Rhys Davids published her complete
transiation of the Therigdtha in 1909, while as early as 1853
Mabel Bode had written an article entitled ‘Women Leaders of
the Buddhist Reformation’ in the Journal of the Roya!l Asiatic
Society, in which she gave an edition and translation of portions
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of the Manorathapiiranl (the Commentary on the
Anguttara-Nikdya) dealing with some of the theris whose verses
are included in the Therigatha.

After the Firet World War, with the battie for the women’s
vote won in England, such demonstrations of feminist fervour
tended to become less frequent, although I B, Horner wrote
Women under Primitive Buddhism in 193 Since the Second
World War, however there has beer comsiderabic mierest
Vomen's Studies, and Dianag Y. Poul puolished her women in
Buddhisin: images ¢of the Feminine in ine Mahdyana
Cradition in 1979 (‘QﬁCGfId edition, 1985). Thnere has also been a
reniewed interest in the Therigdtha, at least in translaiion. This
nas led to a difficuiEy for readers, for Mrs Rhys Davids Psalms
of the Sisters is now only available bound together with Fsaims
of the Brethren, under the title Psaims of the Early Buddhists,
at a cost of £28.00, while ihe pI"‘SSCTﬂ writer's Flders Verses U
costs £15.75.

To meet the situation the Faly Text 3Society has reprinted
both these transiaticns in cne volume under the title Foems of
Early Buddhist Nuns, as part of its paperback series, but
without ntroduction and footnotes it the case of the former,
and without infroductions and notes in the case oi the latter.
The two works, with their very different, even at times
contradictory, translatinns, may seem strange bed-fellows, but
they prove to be surprisingly complementary, especially since
Rhys Davias gives lengthy extracts from the Commentary,
which put the poems i perspective, aithcugh not necessarily the
COITECt One.

The editor of this book, Dr Steven Collins, vrovides a brief
iniroduction and a Bibliography for further reading. There is an
Index of Names which occur in the verses and commentarial
stories. Dr Collins has incorporated the corrections to Mrs Rhys
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edition iz intended,

Elucidation of the lnirinsic Meaning 3¢ gamed the Lommentary
on the YVimiane Stories (Paramaitha-dipand

Viminavatthu- aiﬁzmgathak Transiated b ?eﬁsz‘ Magetisid
assisted by N, A, Javawickrama, Pall Text Socicty, Oford 1965

1Xi. 561 PD. £27.25.

This book has been a long time appf:aring i Ma.:-:@fielg.. started

Petavatthu-aithakathd (published as Pez‘az ﬁhﬁnra’@:: ii’? 19RM). and
the Preface is dated 1980. The printing of & |
well over 600 pages - was bevond the #all Text Societv’s
financiai meaaps at the time. and {5 puhiicsation had o ke
shelved temporarilv. It was then decidsd 1o maks use of 3
computer in the hope that this would =ave tiree ana reducs
Costs, bur this introduced various techrical problems waich thz
Council of :he PTS had not foreseern. each of which furthzr

delayed the date of publication. That '—{he volurme has iz‘zaiiy
appeared is due in no small measure to the author himselt wpbo,
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wien the delaye seemed inervunable, speeced thing: up af dee
end by producing camera-r2ady copy for the indexes and
word-lists. The financia! problems in publication were
overcome by & generous bequest from the late Mrs Irene
Quittner, to whose memory the volume is dedicated.

In the preface the translator acknowledges the great help he
received from Professor N. A. Jayawickrama, who read through
the whole typ=script of the work and made many suggestions
for its correction and improvement. Where these refer to
matters 1n the notes acknowledgement is made by inserting his
initials (NAJ), although for the most part it did not prove
possible to Indicate where his guidance led to a change of
interpretation in the text itself.

In the long Translator’s Introduction (pp.xix-lvii) Dr
Masefield describes the nature of the Vimanavatthue which, like
1ts companion the Petavatthu, urges upon lay-followers the need
to perform merit and describes the rewards of doing so, while
the Petavatthu describes the punishments meted out to those
who fail te do so. One result of the delay in publication is that
it has become possible to inciude some reference in the notes to
the Introduction anc the translation tc works published after
1980, tn particular t¢ Dr Masefield’s own Divine Revelation in
Pali Buddhisn: {1985), although ne gencral u;j:‘zat_ru% has beer
sttempted. Thase, for exaw ple, who wish to now this
reviewer's views or the languages of early Buddhism ars
referred (p.266) to an article in Buddhism and Jainism,
published 1n Cuttack in 1976 and consequently hard to come by,
although a revised version of the article appeared in the rather
more accesstble The Languages of the Farliest Buddhist
Fradition, published in Gottingen in 198G.

The Council of the PTS have for many years been
conscious of the need to produce translations of the
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commentaries upon the canonical texts. Such works are
essential for a full understanding of the way in which the early
Buddhist community understood the cancnical texts, but their
style is so difficuit that only those scholars who have studied
them in great detail can hope to master the difficult Pali in
which they are written. Everyone will weicome this addition to
the small number of such translations, and it 15 good to hear
that Dr Masefield 1s now devoting his attentions to a third
commentary by Dhammapala, this time the Udanza-atthakatha.
We can only hope it will appear rather more quickly than the
voluime whose publication is noticed here,

K. R. Norman

Ed Hammalawa Saddhatlbsa P‘ah 'lext Socu.,ty, Oxford 1989
xx1v, 241 pp. £17.50.

The tmportance of the Abhidhammatthasangaha, one of the nine
texts called ‘Little-finger Manuals (Let-than) in Burma, was
recognised in the West and an edition of it by T.W. Rhys
Davids appeared in the JPTS for 1884, and a translation by S.Z
Aung and Mrs Rhys Davids (The Compendium of Philosophy)
was published in 191(). The shortcomings of both these works,
made at a time when Pali studies were still in their infancy,
have long been recognised and, at one time, it was hoped that a
new edition of the text by R. E. Iggleden would replace Rhys
Davids' pioneering effort, but that hope was frustrated by Mr
Iggleden’s much-lamented untimely death.

For some years Ven. Dr Hammalawa Saddhétissa had been

_— - -— [ -—
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an article which he wrote about the Abhidhammatthasangaha
and its t1kad in Studies in Indian Philosophy (L. D. Series 84,
Ahmedabad 198]1) suggested to scholars that publication was
imminent. Therz were, unfortunately, delays but the edition has
now been published, anc to it Dr Saddhatissa has prefixed a new
edition of the Abhidhammatthasangaha itself. In both texts the
paragraph numbers and headings from the Burmese
Chatthasangayana editions have been included, to facilitate study
and make cross-refereace easier. The pair of editions has been
printed from camera-ready copy prepared on a word-processor.
Such a method of publication has many advantages, since by
obviating proof-reading it saves both time and money, the latter
of which can be reflected in the retail price. Sadly, however,
the system also has its defects. Unless the word-processor has a
very high quality prinier there is 2 chance that the reproduction
may not be as consistently good as might be hoped. So 1t 1s
with this volume, and the Council of the PTS has had to insert
an apology for defects on a small number of pages which only
became apparent after printing was completed.

The Abhidhammatthasangaha covers, in nine chapters, the
whole field of Abhidhamma. It is attributed to Anuruddha, who
lived somewhere between the eighth and twelfth century, when
a Sinhala paraphrase of his work was written by Sariputta, the
Sangharaja during the reign of Parakramabidhu 1 (1153-86 C.E.).
The tikd was written by Sumangala, the pupil of Sariputta, and
was probably based upon his teacher’s paraphrase. In the
Introduction Dr Saddhatissa discusses these matters and gives
information about the sources he employed fcr his editions.
Indexes of words explained in the tikd, of gathds in both the
Abhidhammasangaha and the tika, and of works referred to in
both texts, complete the volume.

K. R. Norman
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Society and the British Library. Vol 1, 1987. xi, 440 pp.
£22.00. Vol. 2, 1989. vii, 316 pp. £24.25.

in 1904 the British Museum purchased the Hugh Newvill
collection of Sinhalese manuscripts. Numbering 2,227 1tems, the
collection had been built up by Nevill between his starting
service in Ceylon in 1865 and his death in 1897. Lionel Barnett
prepared a handlist in 1908 and a more complete list in 1905. A
study of the Sinhala verse (kavi) works in the collection was
published in three volumes in Colombo 1954-5. Mr K. D.
Somadasa, formerly University Librarian in Sri Lanka, began,
while Curator of Sinhalese Manuscripts, Oriental Collections, of
the British Library, the task of producing a detailed catalogue of
the whole collection, and he has continued with the task after
his retirement.

Volume 1 is the first in a projected series of five. It
describes in an exemplary way over 300 manuscripts of texts
written from mediaeval times to the nineteenth century, in Pali,
Sinhalese or Sanskrit. Most of these mss date from the
seventeenth, eighteenth and nineteenth centuries, although the
earliest was copied in the fifteenth or sixteenth century. The
main categories of religious literature represented in it are
sitrasanna (Sinhala paraphrases of Pali sermons,
banakarhavastu (collections of didactic religious stories selected
from classical Sanskrit texts), Vinaya (disciplinary) and
bhavana (meditation) texts. Each entry includes a description of
the manuscript, the name of the text, extracts from it, references
to printed editions, if any, comments by Mr Somadasa and
quotations from Nevill’s own catalogue which, 1n eight
hand-written volumes, is now with the collection in the British
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Library. There are indexes of titles of texts, authors, and proper
names In the colophons, and there is also a chronological index
of the manuscripts.

While the catalogue was in preparation it became clear that
the task of publishing such a work could only be achieved if
modern methods of production were adopted, and Vols 1 and 2
have been prepared on a word processor. Even so, it became
obvious while in the press that the British Library would have
difficulty in meeting the cost of production. In view of the fact
that many of. the works described in Vol. 1 included Pali or
were commentaries on Pali texts, and there is sufficient Pali
content 1n the mss described in Vol. 2 to justify it, the Pali Text
Soclety decided that it would be quite in keeping with the
purpose for which the Society was founded to make a
contribution towards the cost. The first two volumes of the

catalogue therefore appear under the joint imprint of the PTS
and the British Library.

Volume 2 contains descriptions of 266 mss and completes
the Pali and Sinhala prose section of the Nevill collection
termed ‘Non-canonical Buddhist works of devotion, doctrine and
narrative’. The Sinhala verse portion of the narrative section
could not, because of 1ts bulk, be included in this volume and
will appear in Volume 3. The general pattern of the entries
follows that of the first volume. Similarly to Vol. 1, each entry
includes a description of the manuscript, the name of the text(s)
1t includes, extracts from it, references to printed editions, if
any, comments by Mr Somadasa, and quotations from Nevill’s
own notes. However, as a change from, and an improvement
upon, the first volume, Nevill’s notes arz given in a smaller size
of print to distinguish them from the rest of the entry. They
are augmented, whenever necessary, by references to the
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standard authories on Pali and Sinhala literature. As with Vol 1,
there are indexes of titles of texts, authors, and proper names in
the colophons. There i1s also a chronological index of the mss,
showing that most of them date from the seventeenth,
eighthteenth and nineteenth centuries. The oldest to which a
tentative date can be given [Or.6603(91), not (92) as the index
states] is a copy of the Karma vibhigaya (a Sinhalese text
probably composed in the thirteenth century), which was
probably made in the sixteenth century.

The length and value of the texts contained in these mss
vary greatly. Some of the devotional works are short Pali texts,
with or without a Sinhalese translation or commentary, which
are intended to give subject matter for sermons. Other works
are translations or paraphrases of Pali texts, including the
Jataka-atthakathi, the Dhammapada-atthakatha, the
Milindapanha, and many individual Jataka siories, or
commentaries upon Pali texts, including the Bodhivamsa. Some
are Sinhalese compositions extolling the virtues of listening to
the Dhamma or giving alms to the Sangha. There are some
very old Sinhalese works, including the Amavatura which gives
an account of eighteen damanas (subjugations), the Butsarana
which gives many illustrations of the excelience of taking
refuge in the Buddha, and some from which Pali versions were
subsequently made, e.g. the Dhatuvamsaya from which the Pali
Lalata-dhatu-vamsa seems to have been compiled. One of the
most i1nteresting works contained in this volume is the Detis
Karmaya, an account of thirty-two wrong acts of the Buddha, in
previous existences, as a result of which he suffered penalties
even after becoming a Buddha. Nevill surmised that this was
one of ‘the heretical books, probably of the Dharnmarucika sect
of the Vajjiputtaka heresy, which was adopted by the
Abhayagiri fraternity’.
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It 1s to be hoped that some other sponsor may be found to
help bear the cost of subsequent volumes so that the whole
catalogue of this most important collection of manuscripts may
be published. Mr Somadasa concludes his Introduction to
Volume 2 with the hope that the next three volumes will
surmount the difficulties which have beset the first two and will
appear at regular intervals - a hope that will be shared by all
those who are eagerly awaiting the conclusion of this great
project.

K. R. Norman

Journal of the Pali Tex{ Society, Volume XIII. Pali Text
Society, Oxtford 1989, v, 233 pp. £13.50.

it is good to be able to report that the supply of publishable
material in the field of Pali studies, which enabled the Editor of
the Journal of the Pali Text Society to produce Vol. XII within
a year of the appearance of Vol. Xi, has continued, so that Vol
X1IT has appeared within a year of so of the publication of Vol
XIL

The first article in the velume (ppl-31) is a catalogue by Dr
William Pruitt of the Pal: manuscripts in Burmese script in the
Library of Congress, Washington. In the second paper (pp.33-81)
Mr Ole Holten Pinc examines the grammatical references in
some of the commentaries ascribed ¢ Buddhaghosa, and shows
fairly conclusively that early Pali grammatical thinking was
based upon Panini, or on something based on Panini. The
greater part of the volume (pp.101-217) is given over to the text
portion of the edition and translation of the so-called Patna
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Dharmapada, which Dr Margaret Cone successfully submitted to
the University of Cambridge for the Ph.D degree in 1987.
Although this work is not technically speaking in Pali, it is in a
dialect of Middle Indo-Aryan which closely resembles that
language, and 1t 1s of the greatest importance for the
understanding of the structure and language of the Pali
Dhammapada and of the way in which individual verses were
made up.

[n a fascinating paper (pp.83-100) Dr Gregory Schopen deals
with the mysterious absence of any reference in the Pali Vinaya
to a cult of the stipa which is found in every other Vinaya
known to us. In his survey of Pali Lirerature the present
writer rather favoured an explanation based upon a belief that
the cult of the stipa concerned laymen, so there was no need
for rules for monks. Other scholars have suggested that the Pali
Vinaya includes no reference to such a cult because it predates
it, and is therefore the oldest in its present form of all the
known Vinayas. Dr Schopen puts forward the infriguing
explanation that certain references in Buddhaghosa and
clsewhere seem to indicate that at one time there
were references to such a cult in the Pali Vinaya, and he
suggests that all such references have at some time been
removed. This causes a difficulty, because we would suppose
that if those references were in the Vinaya at Buddhaghosa's
time, then he would have commented upon them. There are no
such comments in the Samantapasadika as we have it, so that
we should have to assume that all the relevant comiments had
been removed from that work also, and moreover so skilfully
that no signs of the removal are detectable. Dr Schopen’s paper
will certainly instigate further investigation, as scholars try to
find evidence of excision having taken place in both canon and
commentary. The final article in the volume 1s a set of Paili
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lexicographical studies (pp.219-27) by the writer of the present
notice.

The volume ends with notices from the Council of the
Society inviting suitable people to apply for the Society’s
Research Fellowships in Pali Studies, of which four have been
awarded since the scheme was instituted, and from the Editor
soliciting suitable articles, preferably in camera-ready form, for
publication in further numbers of the Journal.

K. R. Norman

Ihe Historical Buddha. H. W. Schumann. Translated by M. O°'C
Walshe. Arkana (Penguin Books), London 1989. xi, 274 pp., 17

Hustrations. £599. (Original Der historische Buddha. Eugen
Diederichs Veriag Grm:bid & Ce., Munich 1982)

This 1s a book that should be required reading for anyone
interested in Buddhism as well as for all Buddhists, especially
those who cannot resist the urge to divinise the founder of their
religion, thus indulging in the all too human tendency to evade
personal responsibility for one’s fate through devotionalism and
reliance on mere rules and rituals.

As the title makes clear, the purpose of The Historical
Buddha is to give us a faithful, unvarnished picture of the
actual human being who, on the basis of specific personal
experience and thanks to outstanding (but not, in any
metaphysical sense, supernatural) gifts. was able to overcome the
unsatisfactoriness of the human condition and to impart to
others the knowledge aund skills necessary for this achievement,
while eschewing, and this is perhaps his truly unique
achievement, all metaphysical and religious dressing up.

Buddhist Studies Review 9, 1 (1992) - Reviews

This does not mean that Dr Schumann’s view is in any way
a reductionist one. On the contrary, setting the Buddha’s life
work in its genuine historical, cultural and geographical context
both illuminates our understanding of it and highlights the
extraordinary human quality of the teaching.

To make its scope and intentton clear from the very
beginning (clarity and precision are, indeed, the outstanding
characteristics of this work), the book also carries a subtitle:
‘The Times, Life and Teachings of the Founder of Buddhism’
This is a wide-ranging programme and the contents, though ne-
cessarily concise owing to the limited format, fully live up to it.

In eight carefully articulated main chapters we are given a
thoughtful, well-informed account of the Buddha’s youth, quest
and enlightenment (Ch. 1), the beginning of his mission, with
special reference to the dynamic first twenty years (Ch. 2 and
3), the basic aspects of the doctrine, the development and
structure of the Order and its relations to the laity (Ch. 4), the
later years and their crises (with an informative description of
Devadatta’s attempt to take over the Order), and rival
philosophies, especially Jainism, as reflected in Buddhist sources
(Ch. 6), and finally (Ch 7), the last journeys, the Master’s death
and cremation, and an epilogue (Ch. 8) with a brief outline of
the process of fixation of the Pali Canon through the first three
Councils. Halfway through (Ch. 5: ‘Gotama - Psychological
Aspects’), Dr Schumann pauses to consider the Buddha’s
character and appearance, the development of his personality,
how he regarded himself, his emotional disposition, his dealings
with lay followers and, as Master, with the members of the
Order.

All this is set within the framework of a lively account of
social and daily life in the towns and couniryside of ancient
[ndia, political systems and diplomatic relations in the northern
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states where the Buddha was born and pursued his life work
and, most importantly, the religious context of the ongoing
confrontation between the old Vedic sacrificial cult and the
spiritual and philosophical movements (followers of the
Upanisads, materialists, ascetics, wandering mendicants) that,
from the seventh century B.CE., developed as a reaction against
the increasingly formalistic Brahmin establishment.

The author bringe to this many-sided task a strikingly apt
combination of academic qualifications and practical familiarity
with the Indian world. Having studied Indology, Comparative
Religion and social anthropology at Bonn University (with a
Ph.D thesis on Buddhist philosophy) and taught for some years
at Banaras Hindu University, he joined the Foreign Service of
the Federal Republic of Germany and spent seventeen years in
consular and diplomaric service in Asla, where he was Consul
General in Bombay at the time of the publication of The
Historical Buddha He has lectured on Buddhism at Bonn
University and pubiished, among others, Buddkhismus - Stifter,
Schulen und Systeme (1976} and Buddhisiische Bilderwelr (1986),
an iconograpnical handbook.,

The Historical Buddha 1s a remarkably well organised
presentation of a complex subject in simple language. Dr
Schhumann carries his erudition lightly: all his points are
abundantly supported bv precise references, mainly to the Pali
Canon, but this is not allowed to hinder the casy flow of
narrative and comment, enlivened by brief evocative
descriptions (e.g. of an Indian forest, p.50; the coming of the
rains, pp.80-1; tne now abandoned park sites of the famous
maonasteries so often mentioned In the discourses: Veluvana,
Jetavana, Ghositirama, p.177) and helpful accounts, often with
plans and sketches, of important locations, as presently found
(Sarnath, pp.67-70) or archaeologically reconstructed (the city of
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Kapilavatthu, pp.13-18).

On the Buddha himself, Dr Schumann concentrates on the
information contained in the Pali Canon, judiciously avoiding all
later hagiographically inclined material. He thus produces an
entirely credible, well-rounded biography of a real, yet most
exceptional figure in whom the qualities of a muystic, a skilful
manager of affairs and a leader of men were harmoniously
blended to a unique degree. From time to time, like any
biographer endeavouring to put together a coherent narrative on
the basis of patchy material, he has to make cerfain assumptions
or inferences, but these are never far-fetched or arbitrary. He 18
fully aware of the scholarly issues inivolved on matters such as
textual reliability, dating, etc. (see for instance his ‘Note on
Chronology’ at the beginning of the book), and outlines them
clearly enough without getting disputatiously involved in them.
This is consistent with his purpose to produce a work of what
the French like to call ‘haute vulgarisation’, i.e. a solid and
reliable, yet readable account written by a specialist for the
benefit of the intelligently interested reader. In this he succeeds
brilliantly, and he has been extremely well served by his
translator, M. O’C. Walshe, who is himself a Buddhist practioner
and a scholar of no mean stature*

*One small quibble: ‘great family’ (p43), a literal translation of
the German ‘Grossfamilie’ is, of course a slip of the pen and
should be rendered as ‘extended family’ in English. And I am
puzzled by the meaning of ‘town attendants’ (p.28) at the end of
a list of trades and crafts but, not having seen the original
German, it is difficult to guess. Perhaps ‘town officials’
(Stadtbeamte)? - Ed. In fact, Stadtbittel.

Amadeo Sole-Leris
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Ihe Art of Happiness - Teachings of Buddhist Psychology.

Mirke Fryba. Translated by Michael H. Kohn. Shambhala,
Boston and Shaftesbury 1989. xvi, 301 pp. US$1595. (Original:

Anleitung zum Gliicklichsein. Verlag Hermann Bauer KG,
Freiburg im Breisgau 1987)

"When you have a cold, get an aspirin. When you have
a4 court case, get a lawyer. When you have a feeling . . .
what then?

Many people find emotions or teelings confusing. In
our civilization they are still regarded as something not
entirely decent. For a long time, we tried to control
emotions and feelings and hide them in order to protect
ourselves from the insensitive and hostile actions of
others. Today’s psychoboom tries to make a profit on
this fact, and there are many recipes for working with
emotions on the market. To ‘have the feeling that . . ’
has become a fashionable expression and is unfortunately
also often used by persons in positions of power to give
emotional emphasis to their desires. Someone who says
T have the feeling that’ (often continuing ‘that you . . .)
g0Cs on to e€xpress speculative points of view about
others that are perhaps laden with fears, hopes, and even
aspersions. In such a case, what is such a ‘feeling’ really
composed of?

There are, however, also people who really feel.
They do not ‘have’ feelings. Rather they experience
through their emotions the qualities of their own state of
mind and can also feei other people’s situations. They
expertence the constant transformation of the world and
of their own attitudes through their feelings. They value
emotions as indicators of well-being. And yet we human
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beings are equipped with more than just feelings. It is
the purpose of this book, in a dialogue with you, the
reader, to discover, develop, and enjoy the inner factors
leading to well-being and happiness. Thus your personal
experiences and reactions as you read are very much
sought after” (pp.xv-xvi).
This quotation from the ‘Introduction’ to The Art of
Happiness aptly illustrates the author’s qualities: a practical
down-to-earth approach, and a relaxed, wide-open manner. Both,
it 1s worth recalling, typical of the Buddha’s own way of
teaching. This 1s not accidental for, below this laid-back surface,
there is a bedrock of sound knowledge of the Buddha’s teaching,
as expounded in the Abhidhamma (special teaching), the third of
the major divisions of the Tipitaka, the Canon of Buddhist
scriptures.

The basic point of The Art of Happiness is staggering in
its simplicity: we all want to be happy, but tend to go about it
the wrong way. This comes as no surprise to anyone familiar
with the Buddha’s teaching, as enunciated originally in the Four
Noble Truths and elaborated in many discourses. The
Abhidhamma, in developing the principles of this teaching,
offers a systematic array of epistemological, ethical and
psychological strategies and techniques that can be used to
achieve the elimination of suffering by pursuing happiness in
the right way.

What Dr Fryba has done in this excellent book is to suggest
a variety of ways in which these strategies and techniques can
be applied in a modern context. This, of course, is far from
being as simple as it sounds. A Czech-born Swiss
Pyschotherapist with vast experience in institutional and private
Practice, and many years of study and practice of Buddhism
(including prolonged periods of residence in India and Sri
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Lanka), he is well able to translate the age-old wisdom of the
Abhidhamma into terms and exercises which are easily
accessibie and helpful to us today, while preserving the
specificity of the teachings.

All too often, when modern Western psychologists resort to
BEastern traditions, the tendency is to ‘explain’ them in terms of
Western paradigms. This, of course, facilitates conceptual
understanding, but tends to annul or minimise their real benefits,
which can only be gained by overcoming established Western
mental habits and categoriecs. We need to restructure our
thinking and, most importanily, our experiencing, and this can
only be done by learning to open up to these - to us - new ways
on their own terms, instead of reducing them to our own.

Dr Fryba avoids the reductionist trap. He rightiy stresses
the practical nature of the Abhidhamma which, for all its
forbiddingly dry and seemingly pedantic manner of presentation
in the old texts, is very much concerned with living results here
and now, 1n true Buddhist fashion.

This accounts for the universal character and contemporary
relevance of its analyses and techniques:

"The Abhidhamma is only indirectly concerned with the
contents of thought and with cultural ideas. Its subject
matter has more to do with ways of experiencing and
psychological laws. For that reason, one can no more
call the Abhidhamma Asian or Buddhist than one can
call the relativity theory of physics or psychoanalysis
Jewish, even though their creators were Jewish” (p.24).

Putting into practice the Abhidhamma spirit, Dr Fryba gets
down to brass tacks straightaway. The bulk of the book is
devoted to the introduction and explanation of some thirty
practical exercises which can be used in one’s everyday life, on
one’'s own, in training groups or in the context of meditation
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exercises. Theoretical information is included only to the extent
necessary for the reader to understand the exercises and to be
able to reflect usefully on the results achieved.

The Art of Happiness can rightly be described as an
exercise manual, providing methodical instruction on what to do
and how, yet it is very far indeed from the cut-and-dried
approach of a standard textbook. Every page bears the imprint
of Dr Fryba’s own living experience in working with people.
The tone is lively, conversational, and the reader is constantly
being directly involved in working out open-ended suggestions
and following up ideas. As the author says right at the
beginning:

"This book is written for intelligent persons, who, though
they may not necessarily possess scientific training,
nevertheless wish to develop their own personal potential
in a practical fashion" (p.xiii).

Being given the means of experiment here and now with
the ancient teachings of Buddhist psychology, readers can see
for themselves their astounding relevance to our most
immediate problems, and are encouraged to nurture and develop
their own capacity for happiness and their independence from
set conditioning. From the Abhidhamma, Dr Fryba selects a
variety of ways and means suitable for all kinds of cases and
situations, including particularly difficult ones. At the same
time, he makes it quite clear that everyone is free to adapt the
proposed strategies to the specifics of their own situation, or to
use them as a springboard for their own carefully considered
initiatives. His avowed purpose is ‘to stimulate the creativity of
the reader, arouse unusual thoughts, and promote personal
growth’ (p.2.). In all this he succeeds excellently well. The Art
of Happiness is one of the most stimulating books I have read
in a long while, and I am sure it will do a lot of good to a lot
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of people.

A word of appreciation is due to the translator, Michael H.
Kohn. T am familiar with the original German text of the book
and, being myself a professional linguist, I am only too well
aware of the difficulties involved. Mr Kohn has overcome
them brilliantly in producing an English rendering which
combines scrupulous accuracy with an easy, idiomatic flow of
language.

Amadeo Sole-Leris

Inanagarbha’s Commentary on the Distinction between the Two
lruths: An Eighth Century Handbook of Madhyamaka
Philosophy. Malcolm David Eckel. (SUNY Series in Buddhist
Studies), State University of New York Press, Albany 1989. 220
pp. Hbk $34.50, pbk $10.95.

[t 1s only in recent years that one or two Western scholars have
started to cxamine Svatanirika Madhyamaka thought, so long
the neglected dimension of Madhyamaka studies. Jianagarbha
wrote very few works, and his Satyadvayavibhanga with its
autocommentary, both translated here, are certainly the most
important. He is clearly a Svatantrika, and he was always
classed as such by Tibetan scholars from the time of the
Svatantrika/Prasangika distinction was first expressed in Tibet,
probably during the eleventh century. Jidnagarbha takes up
several themes familiar from the writings of Bhavaviveka, such
as the distinction between an expressible (saparydya) and
inexpressible ultimate (aparyayaparamartha) and Eckel devotes
some space to showing the significance of the logic tradition of
Dharmakirti in Jidnagarbha’s orientation and formulation.
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Particularly striking in this text is the importance for
Jhanagarbha of reason (nyaya / rigs pa) in determining what is
the ultimate. The ultimate truth in the final sense, he says, ‘is
truth that is consistent with a rational [cognition[ (Eckel’s transl,
p.7%: de ni rigs pa'i rjes su 'gro ba can gyi bden pa ny{d). Thf:
perennial problem of validation of (religious) experience is
solved through subordination in one sense to analytic reason. In
this respect, as elsewhere, we find Svatantrika precedents for
features sometimes associated in particular with the dGe lugs
tradition in Tibet. For Jidnagarbha conventional truth (Eckel’s
‘relative truth’) is ‘only what corresponds to appearances’ (ji ltar
snang ba 'di kno na), ‘whatever appears even to cowherders and
women’ {(p.71). For Candrakirti, of course, and one can presume
Jadnagarbha too, what appears to cowherders and their ilk 1is
seen as inherently existent (Madhyamakavatirabhasya on 6:28).
Since for Candrakirti inherent existence (svabhava) does not
exist even conventionally it follows that Jianagarbha’s
conventional truth is for Candrakirti not true at all, and Tsong
kha pa is surely right in seeing the existence or non-existence of
inherent existence conventionally as one of the characteristic
distinguishing marks (for Tsong kha pa the distinguishing mark)
of Svatantrika from Prasangika Madhyamaka'. Eckel,
incidentally, following David Seyfort Ruegg, suggests that this
text by Jiadnagarbha may contain the clearest and perhaps the
only Svatantrika response to the criticisms of the Svatantrika
position made by Candrakirti. Candrakirti is not mentioned by

l For more on Tsong kha pa. Candrakirti and Jranagarbha concerning
conventional truth, see my ‘Tsong-kha-pa on kun rdzob bden pa’, in Michael
Aris and Aung San Suu Kyi, ed., Tibetan Studies in honour of Hugh
Richardson, Warminster 1980, pp.325-34.
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name, and whether it 1s the Prisangika master who is being
criticised awaits more detailed examination, The case may well
be 1nconclusive.

While 1t 1s clear that Jhdnagarbha is a Svatantrika, it is by
no means clear whether he should be classed as a Sautrantika or
a Yogacara-Svatantrika. He is said to have been the teacher of
Séntaraksita, to whom 15 attributed a Panjika to the
Satyadvayavibhanga from which Eckel includes substantial
selections. As an eighth-century writer, one might expect
Jiidnagarbha to be part of the new move towards a
rapprochement between Madhyamaka and Yogacara. The dGe
lugs tradition, on the other hand, sees him as a
Sautrantika-Svatantrika, and Tsong kha pa argues that the
Panjika is in fact not by the great Yogacara-Svatantrika
Santaraksita. Eckel gives coherent reasons for thinking that
Tsong kha pa has not supplied sufficient grounds for denying
conclusively Sintaraksita’s authorship. More tmportant, Eckel is
keen to stress the problematic nature of attributing to the fluid
doctrinal situation in India distinctions crystallised and clarified
by later Tibetan scholars with the benefit of hindsight and their
own doctrmal concerns. It is not clear whether Jiidnagarbha
should be classed as a Sautrantika or an early
Yogacara-Svatantrika because, during the period of evolution of
what later came to be called ‘Yogacara-Svitantrika’ a fluid
situation, experiments in thought, mean that such clear-cut
categories are not always applicable. Even where clear
emergence of new directions has occurred, not all follow the
NeEW Vogue.

Jnanagarbha’s Satyadvayavibhanga and commentaries are
short texts which have been almost completely ignored by
modern scholars. And yet they are of central importance in
understanding the interpretation and development of
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Madhyamaka thought. These are fascinating and enjoyable texts
on a crucial theme in Madhyamaka philosophy and soteriology.
Through this work it is to be hoped that they will gain their
rightful place in Madhyamaka studies. These pieces are of
importance not only for understanding eighth-century
Madhyamaka but also the Svatantrika-Madhyamaka critique of
Yogacara, supplementing the well-known work of Bhavaviveka
on the same theme. Eckel offers clear accurate translations and
a valuable edition of the Tibetan texts of the
Satyadvayavibhanga and autocommentary. For good measure
he also includes a reproduction of the Derge text. My only
regret here is that he did not include at least the Derge edition
of the Pafijika, since he translates some quite long sections from
the latter, and anyone needing to refer to the Tibetan text of
the Satyadvavavibhanga and Vrtti is also likely to need the
Panijka as well.

There are inevitably going to be some points of criticism In
detail. The Panjika refers to Buddhas and bodhisattvas
remaining ‘as long as there is samsara’ (Ckhor ba ji srid bar du
bzhugs pa): ‘from the perspective of relative truth they remain
lin samsaral (ppl07-8: kun rdzob kyi bden pa la brten nas ni
bzhugs pa). The material added in brackets by the translator is
unnecessary and misleading. Buddhas and bodhisattvas remain,
but they do not remain in Samsara. As KamalaSila makes it
clear in his first Bhavanakrama, the Buddhas - and therefore 1n
the last analysis bodhisattvas - attalin an
apratisthitanirvana which entails that they are in neither
Nirvana nor Samsara. They have a body form, pure land and so
on which results from means such as giving and so forth. Thus
they are not in Nirvana. They are not in Samsara since through
wisdom they have abandoned perversity (viparyasa).
‘Perversity’, Kamala$ila says, ¢ is the root of Samsara’ (Tucci ed,
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§ 8. Samsira in Buddhism is not another name for the world,
but 18 unenlightenment, the realm of cognitive and moral
obscurations. Buddhas and bodhisattvas remain in caring
relationship to the world, but they do not remain in Samsara for
otherwise they would not be enlightened. The point is minor in
itself, but 1t is related to an understanding of what is going on
in Mahayana Buddhology and, in particular, to the oft-stated but
generally misunderstood view that in Mahdyana Buddhism
bodhisativas through compassion turn back from enlightenment.
I Samsdra is misunderstood as the world, then bodhisattvas
remain in Samsdra. If Nirvana is misunderstood as the utterly
transcendent (the supramundane) then bodhisattvas must turn
back from Nirvana to Samsira in order to be compassionate.
Both, however, are misleading and result from a tendency to see
Nirvana and Samsara in (quasi) cosmological terms rather than
as gnosis and ignorance and their concomitant mental states.
How can the Buddha remain in ignorance??

At one point Eckel offers a retranslation of Donald Lopez
Jr's version of a section from ICang skya Rol pa’i rdo rje’s
Grub mtha’. which may as a consequence be rather misleading
for those unfamiliar with dGe lugs thought. ICang skya speaks
of the ‘actual ultimate’ as object, which is emptiness seen in

2 It is sometimes said that the apratisthitanirvana applies only to the status
of bodhisattvas, Note here, however, that Kamalaéila makes it quite clear that
the apratisthitanirvana applies also to Buddhas. In this passage he actually
refers not to bodhisattvas at all, but to the Bhagavat and, according to the
Tibetan version, the Tathagata

3 For further comments on the misleading but common idea that
bodhisattvas in the Mahadyana turn back from enlightenment, see Paul

Williams, Mahayana Buddhism: The doctrinal foundations, London 1989, pp.52-4.
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direct non-dualistic concentrated insight. He also speaks of the
‘actual ultimate’ as subject, which is the non-conceptual
awareness of a saint in concentration focused on emptiness.
‘Thus this [non-conceptual awareness] also is the actual ultimate’
(Eckel, p.112). It should be clear, however, that dGe lugs thought
does not maintain that for Madhyamaka there are two ultimate
realities, one of which is consciousness. This i1s a particularly
sensitive issue in dGe lugs philosophy. Emptiness alone is the
actual ultimate. 1Cang skya’s Tibetan has no world for ‘also’
(and of course the Tibetan has no word for ‘the’); it simply
reads don dam dngos - las a result it is an] actual ultimate. He
gopes on to explain, in a section not translated by Eckel, that
consciousness 1S a conventional truth and not an ultimate truth.
It is clear that consciousness is called an actual ultimate here not
in the sense that it is a real ultimate truth, like emptiness, but
inasmuch as it is being distinguished from ancther consciousness
which is not the ‘actual’ ultimate in the context under discussion.
‘Thus this [non-conceptual awareness] also is the actual ultimate’
makes it look as though there are two types of real ultimate
truths, or two ways of speaking about the ultimate truth®.
Generally the book has few misprints. Something seems to
have gone wrong with the footnote numbering on p.70, where
there are two numbers 8s, the first of which should be 4 and the
second 6. On p.157, I noted some misprints in the Tibetan texts
mthing for mthong and gno for ngo. There are probably others.
Footnote 173, p.149, reads from the Pafjika ™it’ {in the phrase ‘its
Manifestation Body’] is the body of the Tathagata in the form
of the Enjoyment [Body]'. The text commented on has ‘The

4  For the full context, see Donald S. Lopez, Jr, A Study of Svatantrika,
Ithaca, New York 1987, p327. Cf. ppl98-9.
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Conqueror (jina) uses it to accomplish all that the world must
accomplish. It is his Manifestation Body ... Both ‘its’ refer to
the Manifestation Body and not the Enjoyment Body. My
edition of the Cone text reads ‘dii, which must be ‘his’ here. So
read "His’ lin the phrase ‘his manifestation Body’] refers to the

body of the Tathagata in the form of the Enjoyment [BodyT"

The recovering of an important text from obscurity must
always be a cause for rejoicing. Malcolm Eckel has produced a
neat, clear translation and edition. The detailed assessment of
this text in the wider context of Indo-Tibetan thought and

perhaps also religious and mystical writing remains to be done,
For the moment we must express gratitude to Eckel for a work
which makes a very welcome contribution to the textual study
of Buddhism,
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data (names, dates, events, politics, art and economics)
concerning the whole area, mainly covering what used to be
called Eastern Turkestan as well as parts of Afghanistan and
Russian Turkestan., The span of this survey stretches over at
least eleven centuries, from .the Greek incursions of the fourth
century BLCE. 1o the Uighur supremacy of the ninth century CE.

The establishment and development of Indian Buddhism in
Central Asia has interest and importance, not only In its own
right, but aiso tor its influence upon and its transmitiing
function for early Chinese Buddhism. By far the main avenue
for the flow of Buddhist elements into China were the various
trade routes cressing the deserts and high passes of Centrai Asia
The trade routes, or caravan links t¢c be more precise, took
Chinese produce, particuiarly silk, across Central Asia, Persia and
the Middle East to the Mediterranean ports of Antioch,
Alexandria and to Byzantium; from thence onward 1o the rest
of the Roman world. This 1s the celebrated ‘Old Silk Road’
which features in the glossy travel brochures of today, but
which in i{s heyday was often tenuous, always dangerous,
somet;mes iethal. It could be the means of making fortunes for
the successful merchant traveller or it could decimate the
caravan and it frequently caused the deaths of all the travellers.

In the reverse direction, and for a period of four or five
centuries, this same route carried Buddhist monks, teachers and
lay believers through the same dangers and hardships to the
various city states along the several tracks. Otherwise they
went on nto China itself where most found a warm welcome
and enccuragement to translate their texts, to teach, or just to
recite what they knew for others to convert into 2 medium
understandabie to the Chinese.

Before long the Chinese themselves were wending their
way along these same difficult caravan routes, but their
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destination was India, for them the Holy Land of Buddhism.
They set out, not for trade, but to gain first-hand knowledge of
the Buddha's Teaching from the great Indian teaching centres
such as Nilanda, Taxila and clsewhere. Or else they hunted out
copies of Buddhist texts which they regarded as vital to their
own developing Buddhist community. Some of them made the
arduous and life-threatening journey simply to visit the holy
places of the Buddha’s ministry. Perhaps the most famous of
these Chinese pilgrims and one who combined all those
purposes, was Hsuan-tsang, who made a successful return trip in
the middle of the seventh century.

From the point of view of Central Asia itself, Buddhism
was well-established among the various city states which lined
the several routes skirting the Taklamakan desert and around
the Tarim Basin. Here, great centres of Buddhist piety, art and
learning developed at places like Kashgar, Kucha, Khotan and
their environs; so much so that certain Chinese travellers found
it unnecessary to journey further than those centres to find the
texts or the teachers they sought.

One of the most interesting aspects of Central Asian
Buddhism is the fact that the whole area eventually became
multi-cultural. Towards the latter end of its Buddhist history it
acted like a crucible wherein blended to produce, during the
nminth and tenth centuries of our era, strange hybrids of religious
culture and practice.

Dr Puri’s work informs us of all these aspects, particularly
in his Chapters III and VL. Chapter IV deals specifically with
literary activities and here he mentions many of the titles of the
Buddhist texts which were in vogue during the Buddhist period
and he also informs us about the finds which have been made
by the great archaeologists of recent times. Chapter VI
describes the enormous range of Buddhist art which has been
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found among the desert ruins of the area. Among these are
notable fresco paintings, bas relief sculpture and the remnants of
architectural structures like ruined stupas and monastery
buildings. And it is here that the diverse influences can be
detected which brought about the striking fusion of styles.
There are Buddhist motifs and portraits in Persian, Indian and
Chinese style; some presenting a blend of more than one style.

Despite an enormous wealth of data of all kinds, for which
the general reader must be grateful to the author, this reviewer
was rather disappointed not to find some presentation or
discussion concerning the actual form of Buddhist practice and
studies characteristic of the several centres. Certainly we are
told that a certain centre was Hinaydna or Mahayana, but what
kind of Mahdyana for example? And why, for instance, did
certain places gain a reputation for particular types of Buddhist
teaching: the Sarvastivada in Kuchid and the Mahayana in
Khotan? We are given the eye-witness reportage of famous
Chinese pilgrims such as Fa-hsien and Hsian-tsang at various
places but there is no description or elaboration of what actually
took place in the primary monasteries, such as we have for
Nalanda. Nor have we any indication of how the general
populace practised or adhered to Buddhist ideals. Perhaps the
accessible material is so far silent on these matters; even 1f that
i1s the case, it would have been helpful to have been told so.
This is especially noticeable in Chapter III ‘Buddhism and
Buddhist Savants of Central Asia’. Certainly we are presented
with an impressive roll-call of Buddhist teachers and translators
who originated from Central Asia and who eventually went to
China. But this is not what one was led to expect from the
title. The ‘Buddhism . . . of Central Asia’ seems to be
conspicuous by its absence.

Unfortunately, this otherwise useful and admirable work
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contains numerous typographical blemishes and certain errors of
fact. Firstly, and in addition to such mistakes, this reviewer
thinks that the map opposite p17 leaves a lot to be desired. It is
little more than a sketch and those unfamiliar with the
geography wiil find it difficult to distinguish between some of
the rivers and the trade routes, since both are depicted by
unbroken lines. The subject deserves a map with more clarity
of topographical detail.

Two errors of fact need correction. At p.174 the
Mahasanghika school is referred to as belonging to the
Mahdyana. It has been known for some years, and established
by such scholars as Bareau, that the Mahasanghikas were one of
the sc-cailed eighteen schools of the Hinayana, despite their
nighly developed docirires. Much more serious are the
creoncous componenic of the important Mahavina practice
formula, the six Paramivis, At pi98 nél five of these are listed
bur only two of the five are cor-zct. The full Hor of six should

oL

=t

36 dana, si0, Kodnid, virys, dhving and prajandg: a set of 3ix
wgy g ;"‘ TR ﬁ;‘! (T o % "'t"};’- > il L gt T * ;
waich 18 airested thiough she Prajndpiramitd sfteas and oiber
Mahayana texss.

I-F_» £ w;'-"‘f‘, - -"',- . g3 ' 12 B N e a i RR o RYNLTET A, ’

Lhe printing 15_52._-?5; are 50 numerdts as 0 sugges: littls or
a0 competent prool-reading. Thnese error ;
frequency that (he readsr Degins 1o have doubts about the
rendering of names and words that ke is unfamilar with,
because of the mis<speiling of those which he does know A
tew samples now follow to indicate how some of them actuaily
misintorn: as well as misrepresent.

p.148, ni82: Noernie’ for Hoernle (ar error compounded by

£, * “~ 4 .. P . A . 2 . - n
the ract that this quthor is nisted in the Bibliography under his
first name, Rudolph).

. ¢ ; . - o p - - e . — - a - y;

p-110: “Suranganasitra’ for Stramgamasamadhisitra (not
listed at all in the Index).
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p.130: “Yogikarabhimi’ for Yogacarabhiimi. Also, . ..
enough for salutatiocn’ - presumably intended for ‘. .. enough
for salvation’.

pl75 nl ‘... A von le Cog for A von le Coq (also at p179,
nll).

. pl82: “Uighur® and ‘Uigur’ within three lines of texi.

p.295: The place-name ‘Pjendzikent’, while at p.296:
‘Pendzhikent’ and then ‘Pendzikent . .. which 15 11?7 And no
entry at all in the Index.

p.312: The amusing rendering of ‘Music Guimet’ for the
prestigious French establishment Musée Guimet.

This 1s but a selection, there are numbers of others which it
would be too tedious to inflict upon the reader. It does add up,
however, io the need for a thorough revision of the text, not
the substaitce, but the basic accuracy of the wording and speiling.

Notwithstanding its many discrepancies and some
disappointing lack of address to substantive matters, Buddhism
in Central Asia is packed with data about Central Asia and its
importani centres and native teachers. As a convenient
handbook for the general reader it must be highly rated.

Ervic Cheetham

Ed.. Most literature in this field appears in German and Russian,
followed by French. In English, apart from travelogues, ancient
and modern, surveys of the regional art and archacology, almost
the only availaible and relevant materials on the subject
comprise Kshanika Saha, Buddhism in Central Asia (Calcutta
1970), B. A. Litvinsky, ‘Central Asia’, and Lore Sander, ‘Buddhist
Literature in Central Asia’ (both in Encyclopaedia of
Buddhism V, 1 (Colombo 1976). See also C. S. Upasak, History
of Buddhism in Afghanistan, Sarnath 1990.
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IThe Method of Zen. FEugen Herrigel. Routledge/Arkana,
London 1988. 102 pp., pbk, £3.95.

Though hardly more than an extended monograph, Eugen
Herrigel’'s (d. 1955) Zen in the Art of Archery has exerted an
influence quite disproportionate to its size and IS now regarded
as something of a classic in its field. Hence, a reprint of this
companion volume, The Method of Zen, compiled posthumously
from unpublished notes and mss wil] be welcomed by many. As
a German professor who visited Japan and taught philosophy at
the University of Tokyo in the 20’s and 30’s, the source of
Herrigel’s abiding enthusiasm is evident in his work: like his
well-known peer, Karlfried Durckheim, Herrigel possessed a rare
empathy which enabled him to absorb and assimilate the spirit
of Zen, neither indulging his European prejudices nor becoming
a pitiable imitator, but as one who knew the power of vocal
silence - that the truth of Zen cannot enter in where a ‘for’ or
‘against’ still operates as resistance against ‘what is’ - in the
deepest and most intrinsic sense.

| Herrigel’s- opening note is of interest, relating to the
circumstances of his first encounter with a Japanese Zen
Buddhist - in a restaurant on the seventeenth floor of a Tokyo
hotel during an earthquake. While most of the guests present
panicked, Herrigel’s Buddhist colleague simply joined his palms
together and withdrew into an unassailable inner centre
resuming the thread of his conversation once the fearful tremors’
and rumblings had ceased. Herrigel describes the compelling
effect this exerted upon him, overcoming his urge to panic or
take flight, inducing calmness. It was this manifestation of ‘Zen
cool’ that finally clinched Herrigel's decision to find a roshi and
take the path of Zen.

The German title of this work, Der Zen Weg, means ‘the
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path of Zen’ or ‘to be on the way of Zen’, hinting that the path
to the goal and the goal itselt are intrinsically related. Despite
the English title, The Method of Zen, Herrigel’s work makes
clear that any idea of methodically setting out to edit a better
version of ourselves - as if we could stand behind ourselves and
push - would be doomed to failure. No, Zen 1s a question of
allowing ourselves to be ‘worked upon’ by attuning ourselves to
a new centre, or rather, according with the one true centre
which is always there. beyond the centripetal dictates of the ego
which forever throw us off balance while claiming to be the
only master in the house.
"The more a human being feels himself to be a self, tries
to intensify this self and reach never attainable
perfection, the more drastically he steps out of the centre
of being, which is no longer his own centre, and thus the
further he removes himself from it ..." (p.8).
"For the Zen Buddhist everything that exists, apart from
man - animals, plants, stones, earth, air, fire, water - lives
undemandingly from the centre of being, without having
left it or being able to leave it. If man, having strayed
from this centre, is to know security and innocence of
existence as they live it, because ultimately they live
without purpose, there is no alternative for him but a
radical reversal. He must go back along the way whose
thousand fears and tribulations have shown it to be the
way of error, must slough off everything that promised
to bring him to himself, renounce the seductive magic of
a life lived on his own resources, and return home to the
‘house of truth’ which he wantonly left in order to chase
phantoms when he was scarcely fledged. He must not
‘become as a little child’, but like forest and rock, like
flower and fruit, like wind and storm" (ibid.).
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- tateful comments for an epoch wherein man has set himself
against nature and the very elements to such an extent that the
very survival of his habitat is now in question. In Herrigel’s
time, this was less evident than it is today but still, in the face
of dire warnings, we rub our hands and say, ‘What to do? -
tailing to comprehend that this fate is bui a mirror-image of
our own alienation from the greater life within us. The beauty
of Herrigel's little book is that it is nothing more than a series
of obiter dicta relating 1o the Zen-life; no academic pretensiorns,
NG sectarian plumage, just the personal testimony of one who
moved within the orbit of those who knew what it meant ia be
‘o the way of Zen’, until he found its resonance permeating his
own life, beyond the claims of ‘mine’ and ‘thine’, ‘self’ and ‘other’.

Herrigel knew how to ‘listen’ to his Japanese mentors, not
just with his ears but from the heart (hein / kokoro), with the
rara and his whole being. Hence, although brief, this little
book probably zays more about Zen Just because it doesn’t try
tc say 1t all. Herrigel’s thoughss touch on a variety of topics
(the work is divided under twenty-four sub-headings) - remarks
on classical Zen training, the role of the koan, reflections on
how Zen appears to Western eyes, how the Master sees whether
the pupil has satori, remarks on Japanese acting, man’s fall and
fuifilment, etc. - the author always orbiting a central point,
leading us to an appreciation of its presence in our own lives,
sure measure of Herrigel’s receptivity towards his teachers.
Since the introduction of Zen transmission lines to our native
shores, much has been made of the ethnic problems encountered
with the task of adapting Zen to Western needs and, while there
Is something to such arguments (not that Japanese roshis have
ever suggested that we ought to live like Orientals), Herrigel’s
book is singularly free of them beciuse he concentrates upon
the ‘one living fact’ which is always there, before and after such
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uestions have been posed. |
) "Mysterious, unfathomable, and unutterable as the mystic

experience itself is, the road that leads to it should npt
be. It is meant to be accessible to anyone of good will,
if only in stretches, as measured out to h}m t?y f:ate.
Thus there is a practicalness about Zen which inspires
confidence" (‘Zen as it appears to western eyes), p.11).‘
Quite appropriately, Herrigel’s reflecFions on Zen llnpt or
point, rather than explain - thus compelling us to participate.
However, perhaps a bit more precision and substance_ coEld h.av§
been given to the discussion (pp.59-60 of Tozan Ryokars (Iz;r.it
cent.) verses on the ‘five ranks (go-i)}. Only two of the ‘five

ranks’ are mentioned, almost parenthetica]ly, before Herrigel’s
comments are cut short. The Zen tradipon has produce;:q a
considerably large body of commentarial hteratur(j: on ic fl.VC
ranks? - and, once committed to a discussion of this tOPlC which
is really the Zen appropriation of Kegon. (Hua-yen) ideas - a
certain amount of follow-through is required to make proper
sense of it. Of course, the problem here was that a whole book
could have been devoted to this theme - the complex
inter-related meaning of the go-i verses. Hence, the net reSQIt
of such brief discussion is that Herrigel merely succeeds In
whetting our appetite without coming up with the goods. This

1  Wu-wei hsien—chueh, by Ts'ao-san Pen—chi (ZZ 16, 2), which incorporates

Tung-shan’s Wu-wei sing. Cf. the English transl. of Ts'ao—tung sources in Lu

K'van Yu, Chan and Zen Teachingg I1. London 1987, pp.127-80.
2 Alfonso Verdu, Dialectical Aspects in Buddhist Thought, Center for East

Asian Studies, University of Kansas, 1974, which provides a very readable

' 1— and
account of the go-i verses and commentarial sources by Hui-hung

Yuan-hsien etc.
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book was compiled after the author’s death, and it may well
have been his intention to revise his Ms or otherwise add to it,
so why cavil about this shortcoming? Taken as a whole, there
Is a fresh and uncluttered directness about Herrigel’s work
which reminds us that Zen does not make its call to the
‘temporal man’ alone or concern itself with the accidents of time
and place, but encourages us to see our temporal activities
grounded in a timeless ‘presence’. Those not called to the task
need not undertake it; those who know its value will not resent
paying the price.

Richard Hunn
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Guidelines for Contributors

ye welcome contributions to this journal, particularly in the
field of early mainstream Buddhism and especially Buddhism in
central Asia except that, since they are adequately covered 1in

other journals, Tibetan studies per se should be avoided.

1. Since this journal is produced by offset-litho, which neces-
sitates the retyping of contributions after submission (and edit-
ing), it would be appreciated if contributions are typed double-
spaced. For the same reason, proofs are not available for check-
ing by contributors, but a copy of the final typescript can be

supplied 1if specifically requested.

2, Only titles of published books and technical terms need
be italicised (or underlined), with the exception of those words
which have become part of the English language, e.g. Dharma,

dharmas, kamma/karma, Nirvana, sutra/sutta. efc.

3. Copyright will automatically be vested in this journal, unless

a contributor stipulates otherwise.

4, Items not accepted for publication will not be returned unless

an SAE or international postal coupons are enclosed.

5. Contributors of articles will be entitled to twenty-five

offprints.

PLEASE SEND ALL CONTRIBUTIONS TO THE EDITORIAL ADDRESS GIVEN ON

THE INSIDE PRONT COVER.
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The address of the Institut de recherche bouddhique Linh-So'n is
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F- 94340 Joinville-le-Pont,
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