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THE ORDER JOURNAL

We have availabie in English about forty Mahadyana sdtras. Yet scholars
have calcuiated that there arg up to six hundred that have survived to this day
in various eastern languages. " The truth is that there is a vast treasure house
of the Dharma which remains locked away untransiated, and unavailabie to
Buddhists in the West. Yet do we make the best even of those that are
available to us? To study the Dharma is to engage in an endiessly fascinating
drama of self and worid transformation, as one brings to life in the minds of
oneself and others, the ageless utterances of the Buddha. Yet it appears that
there is, according to some, a need to ‘revitalise interest in Dharma study'.
While we must beware accepting invalid generalisations, the question has been
raised and the issue needs to be addressed.

what, then, should we be studying? We already have excellent and well
established study materials in the FWBO, yet one wonders whether we need to
beware neglecting primary sources, the sdtras, in favour of commentaries upon
them, an approach which also limits us to those texts upon which we have
commentaries. An important aspect of Sangharakshita's teaching has been his
return to primary sources, and it would be an irony if we were, within a single
generation, to reverse that very trend through an over-emphasis upon his
commentaries, and the aimost total neglect of the sudtras themselves. Addressing
the sdtras has the advantage, amongst others, of maintaining a sense of
adventurous discovery combined with direct contact with the Buddha, a sense
which can otherwise be lost and reptaced by one of dry, academic rehearsal.
This issue is linked to the value of being open to a broader range of sdtras,
rather than just those so far introduced into the FWBO ‘library' - perhaps six
out of the forty mentioned above, so far as the Mah@yadna is concerned. This is
not intended as a counsel of appeasement to a neurotic desire for things new or
different for their own sake, but an acknowledgement that it is natural for
some, who have aiready engaged for some years in Dharma study, to wish to
explore the word of the Buddha.

'Study' in FWBO circles often consists of more or less directed discussion,
based loosely around a text, and sometimes of late with a smattering of
communications techniques employed to ‘facilitate' the discussion. Yet how we
go about Dharma study is of crucial importance. As far back as 1981
Sangharakshita made a clear distinction between discussion groups and study
groups proper, the latter being characterised by the coming together of
individuals in an attempt to understand what is being said objectively in a
particular text, rather than to examine their personal reactions to what they
think (or feel) is being said. We might also consider the utiiisation of one-
to-one tutorials, seminars run along the lines of the common designation of the
term, essay writing, and even correspondence courses (perhaps as an extention of
the informal sharing of ideas that ailready takes place). We also need to ensure
that Sangharakshita's teachings currently available only on tape be transcribed,
edited, and published, particularly as for many peopie this can be a more
appropriate form in which to study them.

One should ailso remember that effective study always requires a degree of
emotional involvement. This is not a reference to the emotional basis of faise
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views, but rather that, on the positive side, we are drawn forward by emotlon,
so that there must be some positive emotional involvement with the material we
are to study. The unfortunate part of this is that emotional engagement does
not ailways follow pre-arranged courses or programmes, so that any structures
that we develop should allow individuals to pursue paths of interest as and
when they are motivated to do so. Above all this would greatly encourage the
practice of proper preparation, both on the part of the study leader and the
other participants.

Study leading is a vital area of activity within the FWBO and the growth of
suitably qualified study leaders an urgent concern.  Yet what are the
appropriate qualifications? An interesting area to discuss in this connection
is the need for intellectual Independence as a prerequisite for the development
of cintamayaprajf8  This is not a suggestion that Sangharakshita's teaching,
which inspires and guides us all, should be usurped or displaced in any respect
by more 'up to date' or popular (or |less radical) ideas, but is an
acknowledgement that for people to be effective thinkers, they need to feel
potent, itself a corollary of feeling a freedom to think. Sangharakshita has
always encouraged independent thought amongst his disciples, and touched
obliquely but significantly upon this area on the FWBO Chairmen's AGM (1988)
when making a distinction between his teaching regarding Going for Refuge (the
very basis of his teaching and of the WBO), and his intellectual understanding
of the Dharma as doctrine, Whereas, as members of the WBO and hence disciptes
of Sangharakshita, we have made a fundamental commitment to his teachings on
the former, he pointed out that the Dharma as doctrine is a subject so vast
that no-one could conceivably have a total grasp of its every facet, and that it
is perfectly feasible that some of his disciples may improve upon his
presentation of the latter.

The enduring popularity and usefulness of Sangharakshita's study seminars
reflects the fact that as his disciples we have recognised his hitherto unique
abilities and experience as a Dharma teacher. In part this has included some
areas of specialist knowledge, such as Pali, and it is increasingly clear that
such specialist knowledge needs to be acquired by members of the WBO. How often
does study within the WBO involve the pooling of views, by a group who have no
particular knowledge of the text under review? Where suitable, members of the
WBO should be encouraged and even supported to acquire such skills as would
help them achieve and communicate a more intimate and personal understanding of
specific texts. This will, to some extent, involve the acquisition by some of
the appropriate linguistic skiils (Sanskrit, Paii, Chinese, and Tibetan) to be
able to approach the varlous recensions of the Tripitaka directly. We should
also support the efforts of those who have the appropriate background and
vision to delineate the points of contact between the Dharma and areas such as
the arts, sciences and philosophy.

Study-needs within the FWBO change according to the level of one's
experience, interest, and temperament. We therefore need to think clearily about
the precise goals of specific study courses and programmes. For example, at the
earliest phase it is appropriate to see study as concerned with helping people
to gain a general grasp of the Dharma, and particularly of the teachings of
Sangharakshita. At a later phase, on the basis of the former, individuals may
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wish to specialise in individual texts or groups of texts which particularly
stimutate their Imagination. This sort of specialisation could be exploited to
the advantage of study programmes at individual centres, as for example a
specialist in the Lotus Sdtra, could be invited to lead study on that text, and
thus alleviate the pressure upon local study leaders.

Furthermore, whlle there may be some lessons regarding discussion to be
drawn from the worid of communication skills, in respect of study proper these
will always be 'the icing on the cake'. No amount of such skills will replace
the irreducible nacessity that the study leader must have something of value to
say about the material under discussion. Nor do such requirements devolve only
upon the leader of a group; it is also necessary that the other participants
have an active, self-motivated Interest which they feal is being substantially
satisfied by any study In which they engage. This ‘substantial satisfaction’
would manifest primarily in three areas - firstly, the application of Dharmic
principtes, explicit or implied in a text, to the lLife of the individual; secondly,
the clarification of sammadifthi, as the latter has been understood by the
tradition at the various phases of its development; and thirdly, the creation of
a link with the historical and archetypal realities represented by the text,
through the agency of the Imaginal facuity.

There are many subsidlary issues which would help produce and support a
mature study environment within the FWBO. For example, we might learn lessons
from the approach adopted in institutions of Higher Education, where various
facilities have been evolved which help the process of and motivation for study.
One thinks of well designed study rooms with adequate provisions of light, air,
writing surfaces, wall boards (for group demonstration), as well as other
teaching aids, and last but not least, tibraries. We should also consider a
fulter utilisation of existing library facilities; increased access to journals
and periodicals that specialise in Buddhlst studies, and are usually unavailable
to the public; the preparation of more specialised study materiais than at
present are available, such as linguistic commentaries upon popular texts (eg.
the Bodhicaryévatéra), in order to give the non-linguist greater access to the
original than a single transiation; the preparation of bibliographies to
facilitate research into specific areas of interest; the publication by the
movement of books that command the attention of the academic community, and
also of translations of Dharma texts, especially where they would otherwise be
unavailable (and the subsequent utilisation of such texts within FWBO study
programmes); and the preparation by members of the WBO of more accurate and
even of more inspired transiations of the Dharma. N

One might also point out the value in encouraging such developments, of The
Order Journal, for the publication of non-fictlon writing pertaining to the
spiritual life in the broadest sense, and providing the WBO with a vehicle for
the written dissemination of ideas without limitations of space.

If these and doubtless other considerations are taken into account then !
am confident that by a twofold process of an intensification or speciatisation
of expertise, and a general broadening of scope, Dharma study in the FWBO will
maintain an ever increasing vitality.

STHIRAMAT I



MEDITATION AND GOING FOR REFUGE
by Dharmachari kKamalasila

Going for Refuge means wholeheartedly committing oneself to one's
development. We can see the principle of Going for Refuge expressing itself in
numerous different ways, eg.in the realm of friendship, in the realm of work, in
the reaim of ethlcs; but in all these realms, the act of Going for Refuge
happens first in our mind. It is a direction, a directive, which comes from the
heart. This is why it is important to see Going for Refuge in the context of
meditation. Meditation is the situation in which, more than anywhere else, we
come into contact with what is in our heart, with what we really think and feel.
wWhen we are sitting and directly experiencing our own mind in that way, and we
make the declision to transform ourseives, to create ourselves anew, we are
Going for Refuge in the deepest and most direct sense of all. In this sense we
can say, as we can with spiritual friendship too, that meditation is Going for
Refuge; Going for Refuge is meditation. Because we Go for Refuge to the
Transcendental principle, and because through spiritual friendship we can
transcend our narrow egoistic point of view, Going for Refuge is spiritual
friendship; and meditation helps to make that transcendence possible.

Just try for a moment to imagine Buddhism without meditation. We'd have
all our teaching, ideals of right llvelihood, archetypal Buddhas and Bodhisattvas,
practical precepts, and metaphysical doctrines; we'd have the notions of <$amaths
and vipasyans, of insight and stream entry, of sunyatd and the trikdya - but
without meditation, there would be no way of making it alt real. Buddhism would
be a bit like Christianity, which says, 'love thy neighbour', and then gives no
method, no practice, no way of overcoming the obstacles to friendship, no way to
develop love and compassion. Without meditation, we would not have such easy
access to ourselves and the way we really are. Meditation holds up, so to
speak, a great mirror in front of us and says, "look! this is what is going on!
Meditation gives us access to awareness, to self-awareness. It develops that
ever-fresh awareness of the progression of our life which we call mindfulness.
When we rise from meditation, even if it has not been what we sometimes call a
'‘good’ meditation, we have renewed, to some extent, the freshness of our
approach to things. It is having access to this openness to things, to this
ever-fresh awareness, that enables us 1o make progress on the path.

Often people feel that unless they are getting into dhydna regularly there
is something wrong. After all, hasn't Sangharakshita said that if you're not
enjoying your meditation, there's something wrong with your meditation? The
important thing here is whether or not we are satisfied with the way we are
working in meditation, because a good meditation is not necessarily a dhy&nic
meditation (even though dhydna is, of course, a desirable result of meditation).
A good meditation is essentially one in which | am satisfied that | have
worked, to the best of my abitity, with whatever has arisen in my mind, and not
just passively accepted my mental states; |'ve been mindful of what has arisen,
and I've worked with that, whatever the conditions, and 1 have tried to cultivate
dhydna to the best of my ability at that time. [f | have at least done that,

.
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then | feel that I've used my meditation time creatively and made some progress.
it is our intention, our underlying purpose and attitude, which is the important
thing. It is more important than what we experience. Each of our attempts to
practice meditation, howeves: bad the conditions are, will bear some fruit,
because the intention, the mental effort we make, is what really counts. The
effort made in unsatisfactory conditions will also make meditation easier at
times when we find ourselves in good conditions, such as on a retreat.

Meditation is an important aspect of Going for Refuge because it takes our
experience deeper. Unless we meditate we are Llikely to remain on the surface
of things. We all want deep communication, for exampie, but to have 'deep'
communication you need ‘deep' people, and to be deep, we need to contact our
depths (and our heights) regularly. These depths and heights are with us right
here, right now, in each moment. As Buddhists we believe that our present
experience is not ultimate, not final. It is relatively superficial. The Buddha
said that this world we live in is a world of becoming, a worid made up of
changing things. Each thing, each thought, each object of sight or sound, each
form that we perceive, is changing into something else, even in the very moment
that we perceive it. In the instant that we perceive something in the present
moment, that present moment has siipped away and a new moment has taken its
place. In the new moment, our perception has changed, we have changed, and the
object has changed, too. In fact this present moment does not even exist,
except in the abstract, because it doesn’t actually have any duration. How long
is the present moment supposed to last? If we say that the present moment
lasts for any period of time at all, let's say a tenth of a second, then within
that tenth of a second itself there has to be a past, present and future, ie. a
bit which has just gone, a bit which is about to come, and, in between them,
another 'present moment'. Yet that present-moment-within-the-present-moment is
just one more present moment nested within the first one! We could go on
nesting moments within moments until the end of time, but each one would still
have a past, present and future, if we say that the present moment has
duration. Time, in fact, is illusory. It is impossible to say at which point the
present moment slips into the past. The past itself does not exist in our
exper ience, because it has gone; and the future moment does not exist, in our
experience, because - well, it hasn't happened yet! So, though we are forced by
our conditioning to describe experience using the idea of time, existence is not
truly like that, time is not like that, reality is not like that.

The Buddha said that this world is in a constant process of becoming, that
its mode of existence is like a mirage, or a magical illusion. If we look at
our experience of the present moment in the way | have described, we may get
some glimpse of the magical nature of things. We perceive our existence in the
ordinary way that we do, because we habituaily ignore the fact of impermanence,
and the relativity of our experience of time. He also said that nirvana, the
state in which one dwetls in the real nature of things, is ‘unbecome, unmade,
uncompounded"”. (Udana VIiI. 1] The more we come to understand and, more
important still, to experience the real nature of things, the more we witl
understand ourselves, the more we will understand others, the more we wili be
transformed, and the more free we will be - free from our conditioning, free
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to be compassionate towards others, free to give ourselves to the world, free to
be effective Dharmacharis and Dharmacharinis.

Any descriptlon of reality is limited. The important point is that there is
a 'real nature of things'. This real nature of things is called dharmats, or
Dharma-ness, Reality. The Way Things Really Are is also how we really are. .lt
isn't as though this dharmatd is separate from us. 1t is in us, am':i we‘ are in
it. We participate in the same reality. There probably comes a time in moa?.t
people's lives when they start, at least in a small way, to btj-come aware' of this
reality. They have a flash of something more than the ordinary experience of
the world; or perhaps it's more that they start to become aware just th?t trfere
is 'something'. Unfortunately people have theistic conditioning and easily jump
to a premature conclusion. They assume that this 'something' must be God, they
join the most acceptable religion, and that's often the last that we hear of
them. Yet what is happening when we start to become aware that there s
‘something'? We are starting to become aware, not only that reality is f?r
greater than the little world we have so far built up, but that that reelity is
in a certain way, and not in any other way. No doubt in the ultimate sense,
reality has no characteristics as such, as it transcends ali description, l':mt in
our present state we experience reality as having certain charec!':enstlcs;
things happen in particular ways and not in others. I'm not just talking ab‘out
observable scientific facts, like gravity. [I'm also talking about the ethical
nature of reality - the reality of our desires and emotions, positive and
negative, and the reality of their consequences. The reality in whlch' ?ur
ignorance leads to craving and hatred, in which our attachment leads to a ﬁx\r?g
of our personality; the reality in which letting go of these states results in
freedom, joy and bliss. This is how things have to be for us; they are never
otherwise. This is how reality is, the way things really are.

This reality is ali-embracing. It consiasts of consciousness: of aware
consciousness and unaware consciousness. it consists of Mind. All is Mind,
Mind-only (cittam&tra), and this mind-only universe functions in partlculer way's,
depending upon conditions. There is reactive mind and creative mind,‘ s.ar'nsértc
mind and nirvanic mind, Ignorant mind and Entightened mind. The possibility of
Enlightenment end the possibility of ignorance is constantly present; in every
moment we have the cholce between moving towards sapséra, or moving towards
nirvdpa. In every moment we can "live in the gap' between what we passively
experience, and our active responses to that experience - between the vipska .we
passively experience and the karma we actively create - between ?ur passive
feelings and our active emotions. We have the choice of‘ reactmg to c.>ur
experience with negative emotions, or responding with positive emotions, like
faith, and joy in the Dharma. This is our reality; the way things really are.
At least, this Is & description of the way things really are, from the
unenlightened point of view. In fact, it is the Buddha's description of the way
things really are, and so it is an important aspect of our Going for Refuge,
because to some extent we oursetves have seen this vision, and in Going for
Refuge to the Buddha's teaching we Go for Refuge to realising fully the nature
of reslity, and to living fully in accordance with reality.

Our visualisation meditation is one way in which we can 'close the gap'
between the way we are now and that living in accordance with reality. There
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we re-enact, or celebrate, this relationship between ourselves as we are now -
that is with a limited vision of reality - and ourselves as we will be — that is
with a total vision of reality. The blue sky symbolises ‘the way things reaily
are' (ie. Reality, or Mind) so that we are sitting, surrounded by Reatity. The
longer we sit in the midsts of this blue radiance the more we can feel its
character. We don't understaend its character, but we can feel it. Reality has
its own special presence or atmosphere, and there is a relationship between this
presence or atmosphere and us. We have Gone for Refuge to the Dharma-ness of
things, so we are open to it, open to being penetrated and transformed by it.
In fact it can transform us because it isn‘t just an idea, it is a living
reality. Reality is alive, just as the Mind is alive, just as we are alive, ana
in the visualisation we imagine that reality responding to our Going for Refuge.

The relationship between ourselves and Reality is a bit like the central
three sections of the Sevenfold Pdja: the Confession of Faults, the Rejoicing in
Merit, and the Entreaty and Supplication. To visualise the infinite blue sky is
to be open to Reality; emotionally and ethically open. At this stage of our own
visualisation we could confess to the Buddhas and Bodhisattvas. Whether we do
so literally, or on the level of feeling, we accept ourseives for who we really
are, and so come that bit closer to reality; or rather, we do so if we aiso
rejoice in our own merits, as confession is incompiete without rejoicing in
merits. Then, in the visualisation practice, there should also be an attitude of
entreaty and supplication, in other words, requesting the Dharma, asking to be
shown Reality, to experience the Enlightened consciousness. In other words, we
show that we want to communicate with Reality, and because we put ourselves in
that position, reality has to respond. We set up the conditions for a response.
Of course, we do all this in our own imagination, in our own mind; but then
everything is mind, everything is imagination. So somewhere there is a point
where there can be a connection between the Enlightened consciousness and our
ordinary consciousness. If we put ourselves in a position of receptivity, then
we are making it most likely that that connection will happen.

Our visuatisation practice is a very important aspect of our Going for

Refuge. It is not only important because it deepens our awareness, and brings
us closer to reality, it is important because it is a connection with our
ordination. Yet why is ordination especially important? Ordination, and

initiation, is important because it represents a peak, a climax in the growth of
that inner aspiration which we call Going for Refuge. We may well surpass it
later, but even if we do it remains a very powerful landmark in our spiritual
career, one which we will never forget, and which carries a particularly potent

charge of inspiration. It carries such a charge due to the nature of the
ordination ceremony, both public and private, for in the ceremony our commitment
is formally recognised. Having our Going for Refuge tangibly recognised,

‘officially' recognised, is very important indeed, and has a very great effect on
our confidence to pursue the rest of our spirituat life. So when we do our
visualisation practice we reconnect with that original thrust of inspiration.

If keeping a connection with our visualisation practice is an important part
of Going for Refuge, so is meditation generally. Nowadays we ail have access to
Vajraloka, ie. to a place where conditions are ideal for meditation, and there is
a community of members of the WBO with a deepening experience of meditation.
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We can attend retreats, or join the community itself for extended periods. Over
the years at Vajraloka we have evolved approaches to meditation which have
revolutionised the meditation practice of hundreds of people. We have isolated
particular difficulties which prevent people from effectively meditating, and we
have stressed particular positive qualities which will help them. For example,
many people seem to suffer from what is popularly known as '‘wilfulness'. This
term has quite a broad range of meaning, but basicaily means that we tend to
force the pace in our practice when we ought to be more receptive to what
actually happens. It means that we do not respond appropriately to the mental
states which are present in our mind, but tend to work mechanically, trying to
force our mind onto the object of meditation without any regard to how we are
feeling. This is the opposite of Going for Refuge in meditation - when we are

meditating wilfully we are not working appropriately. We are not making
progress, and in fact the results of this way of meditating could be fairly
serious. 1 know, for example, that some meditation teachers consider that

wilfulness can even lead to an emotionally alienated awareness.

Wilfulness does seem to be quite common, so it Is good that we have

isolated it as a modern hindrance to meditation. However, I think that when we
emphasise the danger of wilfulness, we have to be a little careful that people
don't start to use the idea as a way of avoiding conflict. I've noticed that to

get out of the habit of wilfulness, people can cultivate a sort of pseudo-
relaxation - an easy-going, free and easy approach to life, which doesn't solve
the problem of wilfulness, but just pushes it under the surface. People insist
on having no hang-ups, no problems, no involvements, no committments, so that
they can be nice and relaxed ail the time. They can then become afraid of
committing themselves to anything that could possibly stretch them, because -
well, because they do tend to get rather wilful, and they've been told that
wilfuiness is a bad thing by their meditation teacher!

The bogey of wilfulness can be called to witness every time some kind of
conflict arises. A conflict arises in our mind, whether at work or in our
meditation, and what we really need to do is to try to resotve it. | don't mean
that we must always confront such things directly (that might not always be
practical) but at the least conflict needs to be acknowledged. In fact growth
and development can be seen in terms of resolving greater and greater degrees
of conflict. In meditation, dhysna is s resolution of emotionai conflict, when
the mind all at once becomes calm and free of the turmoil of the hindrances.
Yet our meditation practice also seems to stimuiate situations which will arouse
conflict. When we start meditation, often everything goes extremely well for
several months, perhaps because we have quite a backlog of emotional confiict
to resoilve - perhaps the very same collection of unresolvable conflicts which
led us to try meditation in the first place. When we try meditation, more and
more of that backlog is resolved, and in the process we enjoy some very clear
and dhysnic meditation. Yet after a while, that ail gets sorted out, we become
much more free than before, and meditation often becomes less easy at this
point. Because of the meditation, our awareness has deepened, and we have
revealed some new areas of emotional conflict of which we were never before
aware! We find that our desires are in conflict with reality in a completely
new way. Part of us wants one thing, another something else; perhaps we find

Meditatlion ?

that we want to be loved, but at the same time we do not want to be friendly
with anyone. Our whole being is riddled with contradictory impulses of this
kind - all the results of our actions in the past. Our actions have not been
consistent, and so have conditioned a lot of inconsistent karma-vipaka,

experienced as a lot of confdicting feelings about things. [ think the Buddha
somewhere compares the human situation to a bail of tangled grasses, difficult
to unravel. However, meditation doesn't attempt to unravel the tangle through

analysis. It works in a more indirect way, a more magicai way.

The spiritual life evolves out of our meditatlon practice. Our meditation
practice changes us, and by doing this it often seems to cause us to enter
situations which we would probably never enter if we didn't meditate. Just
imagine what you might be doing at this moment, If you had not taken up
meditation. I'm sure you have found yourselves In one challenging situation
after another, perhaps it's been one ‘cremation ground' after another. We grow
through conflict - through facing up to the conflicts which already exist in our
minds, conflicts which we realise are impeding our progress, holding back our
development. Revealing and resolving conflict is an important aspect of the
process of development. The main point In all this is that conflict is not to
be avoided. Conflict is part of creative evolution. The current conflict that
we have is exactly what we need to tackle next. it's like one of these hero

myths - the hero, whether Odysseus or Hercules, or whoever, has to make a
success out of one quite impossible dilemma after another; and, in many ways,
life is like that - Llife presents us with one dilemma after another, dilemmas

which cannot be solved on their own level. They require us to resolve them, in
other words to rise to a new level of understanding of ourselves, at which
level the conflict no longer exists.

Yet surely these situations do not arise just at random, as though there
happens to be a certain quantity of difficulties around in the world, and
statistically we are bound to run into one or another sooner or later? In
reality these irresolvable dilemmas arise in direct response to the irresolvable
conflicts latent in our consciousness. You cannot separate external and
internal events. Meditation stimulates the process of growth through exposing
latent conflict. It propels us into an adventure, a quest which involves heroic
difficulties; difficultles which are uniquely appropriate to our spiritual needs.
To get over, or under, or through, these difficulties, requires all our energy.
It requires a lot of dedication and committment. In fact if committment is a
problem, we aren't yet in a position to develop spiritually. If committment is a
problem, we may try to avold committing ourselves by saying, "I can't, because |
do get rather wilful. | really have to be so careful not to force myself.".

Sometimes you can deliberately create a situation in which conflict can

come out in the open and be resolved. In ancient times a yogi like
Padmasambhava would go to the charnel ground, to a fearful place where he wou td
definitely arouse fear of death - perhaps the ultimate emotional conflict.

There are many other ways in which any of us might place oursel\:es in a crucial
situation of this kind, perhaps by starting a Buddhist centre, or by confessing
some fault which we are very afraid to admit. When we have been meditating for
some time, however, we may experience this phenomenon of conflict, and find that
we don't Llike it. We find that we don't want to resolve our existential
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conflicts, because it will mean changing our life, yat again. "All this change
I've made...", we might think, "..and now this! Will the changes never come to an
end? When will | ever be able to settle down?" when we think like that, we
want to settle down and stop developing. We have forgotten that we have
become happier since we started changing our life, and that more changes are
likely to make us still bhappier. in reality we would be happier to have
transcended this new conflict; but if at this point we stop,” and cling on to the
desire to settle down, we can back away, we can back away from meditation. We
can back away from the awareness which most of all reveals the conflict in our
life. We either meditate less, or we meditate in such a way that we cease to
experience ourselves. We might even start meditating wilfully, and start
getting a problem with our meditation, so that we just can't meditate anyway!

I'tl start to draw to a conclusion now, by going back to what | was saying
at the beginning, about conditions which make our meditation practice
satisfactory or unsatisfactory. | was talking then in terms of the physical
clrcumstances in which most of us have to meditate. However, there's something
more than the physical circumstances which we should take into account, and
that is inspiration, or faith. Our meditation practice is especially dependent
upon inspiration, and it's very often that which we miss. It is not so much
that we mind meditating in the atmosphere of a noisy, busy city, but just thet
we are out of touch with our inspiration.

We can look at how insplration arises in the sequence of positive nidénas.
In dependence upon suffering arises faith. In dependence upon faith arises
pramodya or delight, then rapture, then calm, then bliss, then meditative
concentration or samddhl. Faith, or inspiration, 1s confidence in the Buddha,
Dharma, and Sangha, though it is perhaps better put as placing our heart on the
possibility of our development. Essentlially, it is inwardly Going for Refuge to
the Buddha, Dharma and Sangha. On the basis of that inward Going for Refuge,
we start acting outwardly. We start acting skilfully, or at least trying to act
skilfully. Our placing of the heart, our Going for Refuge, flows outwards in an
attempt to practice the precepts. This is how the next nidéna, delight, comes
into being. Delight isn't just pleasure, it is more like freedom from a sense of
guilt. We feel joyful because we are acting skiifully; because if we don't act
skilfully, we will guite naturally feel some sense of guilt. In itself, this
feeling has nothing to do with Christian conditioning, though that does tend to
confuse things quite a lot. It is quite universal - everyone feels a sense of
guilt, what we call 'rational' guilt, if we act in a way that we regret; or at
least, perhaps | should say we do if we are at all sensitive to our feelings.
Guilt of this kind is a positive state of mind. It's an acknowledgment that we
regret what we have done, and that acknowiedgement brings us closer to reality.

However, now our actions are flowing outwards from our Going for Refuge.
They are therefore more positive, more in accordance with ethics. We have
changed some of our attitudes and ways of behaving, and so we have fewer
causes for regret, we no longer feel a sense of guilt. In fact we feel this
sense of delight, pramodys; and on the basis of this delight, only on this basis,
meditation in the sense of dhydna can arise. The sequence is delight, rapture,
calm, bliss. Rapture is the physical ecstasy, the thrill which we experience
when we start to meditate with the whole of ourselves. Bliss is an even
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greater enjoyment, but it is more contained, more whole, more .refined, and in a
way more mental than physical. Calm, prasrabdhi, is the process which links the
two, the wilder more physical prrti, or ecstasy, being absorbed into the more
refined sukha, or bliss. On the basis of this process of ever-deepening
emotional integration comes full concentration, or samadhi. Thus the whole
process of meditative devélopment proceeds on the basis of faith, or
inspiration, the state which arises as a response when we truly see the vaiue
of the Three Jewels. Seeing their value means seeing their real nature -
seeing, clearly, what the Buddha represents for us - seeing that spiritual
development exists as a possibility at any time, in any situation.

In the moment that Going for Refuge arises, life becomes clear, and what we
need to do becomes obvious. It is not an excited, tumuituous, noisy, or
glamorous emotion. We tend to think of Going for Refuge as rather like that,
but it isn't. Rather, it's something which happens quietly within us; because
what we need to do has simply become obvious, in the light of our appreciation
of the value of the Buddha, Dharma, and Sangha. There is a quality of humility,
a quality of down to earth straightforwardness in our faith and inspiration.
Since what we need to do has become obvious, we simply get on with it, and of
course we feel good about that, and of course, on that basis meditation becomes
easier, because we are experiencing much less emotionat conflict. With Going
for Refuge we can transcend a lot of conflict all at once! So faith is certainly
not an ordinary emotion. In fact it's an emotion which partakes of something of
the transcendental. In certain respects, there is an element of insight. In a
provisional way, at least, we've seen the transcendental value of the 3 Jewels.
This is the kind of inspiration which is needed to support our practice.

However, the big problem is 'How?'. How can we produce faith? According to
the niddna chain, faith is dependent upon suffering! So, to have faith, we have
to suffer? Wwell, no, it isn't that we have to suffer. There's no need for us to
suffer any more than we do at the moment! Limited human beings as we are, we
suffer continually! We suffer from getting what we don't want. We suffer from
not getting what we do want, and in between, we suffer from wanting, full stop.
Yet this suffering occurs quite naturally. It is the most natural thing for us,
as unenlightened beings, to experience suffering. Suffering is a given fact in
our existence. We don't have to do any more of it to experience faith.

The nidana of suffering conditions inspiration because it represents the
awareness of suffering, not the mere experience of suffering. Faith and
inspiration can arise only if we are aware that we suffer. Otherwise we would
simply accept it in an animai-like way. So the nidana of suffering stands for
awareness, an awareness, moreover, not just of suffering in'the immediate sense,
but of the whole sapsaric process (illustrated by the 12 cyclic nidanas) which
makes up 'this whote mass of suffering'. This first positive niddna represents
the fact that in our unenlightened state we inevitably act blindly, and that our
deeds affect our state of mind; that we are born in particular states of mind
in accordance with these deluded deeds; that taking birth in a body inevitably
involves experiences of pleasure and pain; that to experience pleasure and pain
is to be confronted with the probtem of craving for pleasure, and aversion to
pain; that if we indulge either of these emotions attachment arises, and that
attachment fixes our personality, so that we become likely to be reborn in
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accordance with our attachments. This huge endless . process of becoming is
certainly an unsettling, frustrating business. Seeing that cyclic existence has
definite limitations is thus impiied by this initiel positive nidéna which we
call, for want of a better term, suffering, or duhkha. The great nidéna of
duhkha is the basis for the arising of the nirvdnic chain of nidlnas, and for
the arising of inspiration for our meditation practice. To gain inspiration,
therefore, we need to develop our awareness of dubkha. We can see that the
elements of the positive niddna of dubkha are firstly awareness, or mindfulness,
and then knowledge, or vision, - at least some initial vision of the overall
significance of the process of samséra  We need to be aware of what is
happening, and also have a modicum of Dharma knowledge to give us a context
from which we can gr'asp the significance of this. So to a great extent the
development of faith depends upon learning the Dharma, because, essentially, the
Dharma is an awareness of the nature of samséra, and the way out of samséra.
Dharma study can give us a perspective on our life which is equivalent to the
first positive nidéna, and the inspiration it can give us.

Yet we have to make that link. How does suffering (awareness of samséra)
condition inspiration (for meditation)? Just think of the Buddha. Why did He
take up the spiritual life? Why did He take up meditation? Why did He Go for
Refuge? You could say, as He did, that He 'did what needed to be done', but I've
never found that particular utterance of the Buddha's very illuminating. why
did it need to be done? The Buddha left home because He wanted to realise
Enlightenment, the nature of existence; but why did He want to do a thing like
that? He bothered, He cared, because He had seen something of the problematic
nature of sampséra. He had come to that ultimate conflict, that ultimate
creative conflict, which has always caused Buddhas to teave home and,
eventually, sit under the Bodhi Tree and gain Enltightenment. He had experienced
worldly power and pleasure, and He had seen a sick man, an old man, a dead man.
He had seen suffering. He had seen the world, the endless, pointiess round.
That is why He did it, that is why He went for Refuge; and that's why we have
Gone, and will Go for Refuge. That's why we Go for Refuge to meditation. We
do it because it needs to be done, our development needs to be done, for the
sake of the world, for the sake of our own influence upon the world.
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MARNJUSRT: ORIGINS, ROLE AND SIGNIFICANCE

PART 2 — MARJVUSRT IN MAHAYANA
LITERATURE>

&

by Dharmachari Anandajyoti

This article is primarily concerned with an examination of Mafijusri as
portrayed within sdtra material. | look firstly at the sorts of roles in which
he is found, and follow this with a discussion of references to his status.
Hopefully this division of the material can throw some tight on how Mafijusri
appears in the Mahadydna. Despite my remarks in the foreword to the first
article | have decided to append a short section dealing with the tradition
linking Mafijusri with the Vaipulya Sdtras, as this came to take an important
place in the overall Mah&ysna perception of Mafijusri.

A. MANWSRI'S ROLE IN MAHAYANA SUTRAS
i) Interlocutor

MafijusrT has a role as interlocutor in many Mah8ysna sidtras, particularly on
questions dealing with wisdom and ultimate truth. He has this function in both
the Saddharmapundgarika Sdtra (hereafter Lotus Sdtra) and the Vimalakirtinirdesa,
both early sdtras.

In the opening of the Lotus Satra, Mafijusril is enumerated first, before
Avalokitedvara, in the assembly of Bodhisattvas. {1] He knows what the Buddha
is about to do, whereas Maitreya does not. The Buddha, deep in samédhi, has
emitted a ray of light which illuminates eighteen thousand Buddha lands along
with their Buddhas. Maitreya asks Mafijusri the significance of this and, being
aware of events in the lives of previous Buddhas, Mafijusri is able to inform
Maitreya that such events always precede the preaching of the sdtra itself. [2)

In the initial chapters of the sdtra, however, it is Sarlputra. the early
discipte of Sékyamuni and the one particularly associated with wisdom, who is
the major interlocutor. Not until Chs.12 & t4 does Mafjusri have this role. He
can be seen, in some respects, as Siriputra's Mahdy&na equivalent here. He is
the Bodhisattva foremost in wisdom. Shriputra's position now shifts. He
becomes the embodiment of wisdom that is limited in scope and depth.

In the Vimalakirtinirdesa Mafjusri's role as interlocutor is much more
prominent. He is the oniy Bodhisattva prepared to enquire of the householder
Bodhisattva Vimalakirti's apparent ill-heaith. (3] Their subsequent dialogue
forms the core of the sdtra. S&riputra becomes something of a target for
ridicule in the Vimalakirtinirdesa, fun being made of his narrow perspective.

The role of being Sakyamuni's interlocutor shades into that of becoming his
chief spokesman. Whereas, for example, in Ch.14 of the Lotus Sdtra Mafjusri is
just the recipient of a teaching of the Buddha, in the Vimalakirtinirdesa he
articulates with eloguence the teachings on sdnyatd (even though Vimalakirti
does have the final 'say'). In works like the Saptasatika Prajfdparamita Sdtra
and the MaAjusribudchaksetragunavydha Sitra (hereafter MBKS) he fully functions
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as S8kymuni's spokesman. This is possible because of his status. Insofar as he
is a Bodhisattva already perfect in wisdom, he can act fully on behalf of his
presiding Buddha.

It s Interesting to note that Mafjusrl does not appear in what is usually
taken to be the earliest Prajf8paramits Satra, the Astas&hasrik& particularly in
view of his later strong assoclation with the Perfection of Wisdom literature,
with N&gérjuna [4] and the Madhyamaka school. In the early part of the
Astasshasrik& however, nQ Bodhisattvas are mentioned. Sskyamuni is attended by
érévakas, Subhuti and S&ripltra being the other speakers.

in the Paficavipéatisshasrikd Prajfispramit Satra (25,000 lines) and the
Satas&hasrik8 PrajffpSramitd Sdtra (100,000 lines), ptaced by Conze in the
second phase (c.100-300 CE) of the development of the Perfection of Wisdom
literature, Mafijusri is still only mentioned in passing. (5] It is not until the
Saptasgat ik& Pra jf&p&ramit& Sdtra (700 ilnes), mentioned above, that Mafijusri has
a speaking role.

ii) Converter of Beings

This role is less prominent. MaMjuérT ls predominantly found discoursing on
the emptiness of phenomena and stressing that (on the ultimate level:
paramarthasatya) no-one saves anyone! Having said that, there are a number of
episodes that testify to Mafijusri's compassionate activity.

In Ch.12 of the Lotus Sdtra (6] Makjusri is recounted as having visited the
underwater palace of S&gara, king of the n#gas. A Bodhisattva present in the
assembly, Prajkikita, asks MaRMjusri how many beings he has converted there.
“The number is beyond dimension; it is incalculable’, he replies, at which point,

“...number less Bodhisattvas, seated on jeweled lotus blossoms, welled up out
of the sea and went to mount Grdhrakita where they rested in mid-air.
These Bodhisattvas had all been converted and conveyed to salvation by
Mafijusri, all had perfected Bodhisattva-conduct, and all were discussing
together the six p&ramit&s." (7]

This eplsode has a further interest insofar as it establishes a connection
between Mafjusri and the ndgas, a connectlon that may have been significant for
the (later) tradition Llinking Mafjusri and the placing of the Perfection of
Wisdom with the n&gas for safe-keeping, to be subsequently retrieved by
N&gar juna.

Another example of Mafjusri's activity as a converter of belngs, that also
strengthens his Llink with the n#&ges, is found in the Ganghavydha Sdtra. (8]
After setting Sudhana off on his wanderings Mafijusri, according to the sdtra,
goes to the large town of DhanyBkara (possibly also the residence of NAagar juna
{91) to teach the Oharma. Millions of n&gas, leaving the ocean, join the
inhabitants of the town to hear him. As a result of his teaching they change
their destinies for those of gods and men, several thousand becoming
irreversible Bodhisattvas. [10]

In the Ratnakdrangavyiha Sdtra (11) there is an account of Mafjusri
converting some of the followers of the Jain teacher Satyaka Nirgranthaputra.
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{12) - Setyeka Is staying at Vals&ll wlth many (60,000) disciples. The bhiksu
Parna attempts to preach the Dharma to them, but is completely without success.
So, using his magical powers, Mafijusrl creates five hundred tirthikas, and,
posing as their teacher and leader, goes with them to Satyaka, where,
prostrating before him and saying they have heard his praises from afar, they
ask to become his pupils. By means of this infiltration into Satyaka's camp
Mafjusri and his disciples are abile to work on gaining the confidence of
Satyaka's followers, until, one day when the time is ripe, MaRjusri explains the
Buddhist to them. So effective are his words that five hundred of them
experience the opening of the Dharma-Eye and eight thousand others generate the
boghicitta. At this point the five hundred disciples created by Mafijusri
prostrate on the ground with a cry of, '‘Namo Budchdya, Namo Buddhdya This
ruse carries the day and the remaining tirthikas follow sult prostrating, also
crying, 'Nemo Buddh&ya™ (13}

Mafijusri's psychic powers as a high-level Bodhisattva thus aid him in his
role as a converter of beings. A further Instance of this is seen in the
Mafijusriparinirvépa Satra, which | will discuss lataer.

The last example of Mafjusri in this role aiso illustrates the tension that
may sometimes exist between the pursuit of skilful means (updyakausalya) by the
Bodhisattva and the following of the precepts (vinaya). In the Mafjusrivikrigita
Sdtra, referred to by de La Vailée Poussin (14], Mafijusrl converts a "light
woman" by means of the taking on the guise of a handsome young man. This
Bodhisattva-activity contrasts with Ch.14 of the Lotus Sdtra, ‘“Comfortabie
Conduct" where the Buddha gives a discourse to Mafijusri on the morality (sTia)
of the Bodhisattva. It is largely a reiteration of the essentials of the bhiksu
vinaya. There is a list of people with whom he (despite the events of Ch.12
[15), the Bodhisattva here is very much male) should not become familiar. He
should keep away from women:

"Not even for Dharma's sake does he become famillar or close. How much the
less for anything else! (16]

There is also a passage which enjoins the Bodhisattva-Mah&sativa not to
approach with familiarity any Nirgranthas! (17]

There is, of course, precedent for Mafjudri's conversion of the prostitute.
Vimalakirti engages in a wide range of 'worlidly' actlvity out of skilful means.
There is also a passage in the Sdradgamasamdchi Sdtra where the aptly named
Bodhisattva M&ragocarsnupalipta (‘Undefiled by M&ra's Sphere') makes love to two
hundred divine maidens who Live in M&ra's palaces by transforming himself into
two hundred equally beautiful gods. Once satisfied they are receptive to
hearing the Dharma. {18]

iiil) Mafijusri as Spiritual Friend

In the Ajatasatrurdja Sdtra Mafijusri is said to be the spiritual friend
(kalyapamitra) of the Bodhisattvas. [19] In another sdtra (20] Ajatasatru is
told he has the great advantage of having Mafijusri as a spiritual friend
Perhaps, though, the most important source for this role is the Gangavydha Sdtra
which has for its theme the arising of bodhicitta and the subsequent quest for
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Enlightenment. It is also a progress from seeing things as they are ordinarily
seen (lokacdh&tu) to seeing things as they are seen by the Bodhisattvas
(dharmach&tu). The sdtra follows the quest of Sudhana, the son of a rich
merchant, who hears Mafijusri teaching at Dhanylkara, as a result of which
bochicitta arises in him. Mafijusri teaches him that the basis of all
Bodhisattvas is the state of samantabhadra ('ali-round benevotence"). He then
sends him to seek for the life of the Bodhisattva by seeking out spiritual
friends who will teach and guide him. Thus MaRjusri is the first of fifty-two
kalySpamitras that Sudhana visits culminating in his meeeting with Maitreya who
takes him into Vairocana's tower, the realm of perfect interpenetrability, the
Oharmadh&tu. Maitreya describes Mafijusri to Sudhana as "the good friend
Mafijusri. (21} He then sends Sudhana back to MaRjusri who relterates the
teaching on samantabhadra. [22]

The emphasis on kalydnamitra pervades the Gangavydha Satra and s
established at the outset by Mafijusri's initial teaching to Sudhana,

“Therefore, O son of good family, If thou wishest to attaln the knowledge
which s possessed by the Alil-Knowing One, be ever assiduous to get
associated with good friends (kalydnamitra)." (23]

MaRjusri's relationship with Sudhana is immediate, practical, ‘down—-to-earth’.
It is interesting that in China, where the Gangavydha Sdtra became very popular,
there was what D.T. Suzuki calls a gradual ‘secularization' of the celestial
Bodhisattvas. They are shown In paintings as Increasingly inhablting the
ordinary world. {24] This would be further encouraged by the identification in
China of Wu T'ai Shan as Mafjusri's principal abode, accounts of visions of him
and of physical encounters there, Mafijusri often taking the form of an old man.
(253

iv) Mafjusri as object of meditation and devotion

Key sdtras here are the Mafijusriparinirvéna Sdtra (hereafter MPS) and the
MBKS. | will leave discussion of the MBKS until later. As for the MPS, it
survives in a third century Chinese translation by Nie Tao-tchen. it is a short
sdtra, less than four pages in Lamotte's translation into French. (261 The title
s misleading insofar as the sdtra is not about MaKjuéri's actual parinirvana,
but one ‘'performed' out of skiiful means. The sdtra, as we shall see, has
connections with the Sdrafgamasam&chi Sdtra.

Towards the end of the MPS the Buddha itemizes the benefits and results of
meditating on, and being devoted to, Mafijusri. Just hearing his name will lead
to many aeons being subtracted from one's stay in sapséra. Those who pay
salutation to him and venerate him will be reborn into the family of the Buddha
and will enjoy Mafjuéri's protection. Meditating on his statue (ripa> and his
teaching will lead to seeing him and obtaining insight. [f one cannot see
Mafijusri, then reciting the SdraAgamassmadhi SGtra and repeating his name will
have the result that he will come to one within seven days. Alternatively, if
one is shackled by one's previous action (pdrvakarma) then he will appear in a
dream; and a little later the sitra says that to those who believe firmly in the
Vaipilya Sitras ("extended siitras') DharmakumAra Mafijusri will appear in dhyvéna,
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whereas to the distracted (vikgiptacitta) he will appear in a dream. Also,
contemplation of Mafijusri's thirty-two major and eighty lesser marks (lakgana)
wilt lead to seeing him.

To understand the significance of these passages it is necessary to see
their wider context. The conclusions will aiso be relevant to the subsequent
discussion of the origins of Mafjusri's cult. The sorts of benefits described
above and the language used are reminiscent of passages in other satras. One
striking exampie from the Pratyutpannasamadhi Satra (27] is:

"If he concentrates on the Tathadgata Amitdyus with undistracted thought for
seven days and nights, then when seven days and nights have elapsed he
shall see the Lord, the Tathdgata Amitdyus. If he does not see the Lord by
day, then in a dream while sleeping the face of the Lord, the Tathagata,
will appear." (28]

In the Saptadatika FrajfBpAramita Sdtra, where Mafijuéri is the interlocutor,
the Buddha telis him that to attain enlightenment quickly one should cuitivate
the "single-minded sam&dhi". This involves concentrating one's mind on a Buddha
and reciting his name single-mindediy. As a result, those who do this "will be
able to see all the Buddohas of the past, present and future right in each
moment" (29)

These sorts of meditations and their results most probably have their roots
in the practice of the recollection of the Buddha (buddhanusmrti), a practice
which goes back to the earliest phase of Buddhism. Buddhaghosa says that it
results in, among other things, the practioner coming, "to feel as If he were
living in the Master's presence" (30] In the Sutta Nip&ta there is a
description of a Brahmin, called PiAgiya, who praises the Buddha saying,

“with constant and careful vigilance it is possible for me to see him as
clearly as with my eyes, in night as well as day". [31]

Indeed the actual practice of the recollection of the Buddha, as based on the
nine Buddhagupas (the qualities of the Buddha enumerated in the Triratna-
vandana), may have been centred on visualization rather than recitation (japa).
(32) There is also some evidence that such forms of the practice were
considered to have far-reaching effects. In his study of buddhdnusmrti in the
Pratyutpanna Sdtra Paul Harrison quotes a non-MahdySna d4gama passage that
describes it as leading to magic powers and also to, “the fruit of the sramapa’,
nirvana. [33]

Within the expanded Buddhalogical context of the Mah&ydna it would be a
natural step to extend buddhdnusmrti to Buddhas and their Buddha-lands, and
thence to Bodhisattvas. As for the geographical context of the Mahayana
sdtras concerned with these practices, Kashmir may be a posibility. There were
important meditation schools based there. [34] This also would have formed a
good spring-board for diffusion to China where, indeed, buddhdnusmrfi practices
became popular quite early. [35]

The meditations on Mafjusrt and their results described In the MPS are
clearly buddhénusmrti-type practices. The link with the Pratyutpanna Sitra
might be particulariy close. As well as the close parallelism of passages
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concerning such practlces, they are in both cases described by the Buddha to the
same Bodhisattva, one Bhadrap&la. Also, the MPN seems to be aware of other
traditions. After describing the meditations on Mafjusrt it reads,

"Thogse who perform this meditatlion are the true meditators; the others are
false meditators." (36]

Might these ‘others' include devotees of the meditaton on Amit8yus in the
Pratyutpanna Sdtra? (371 The Pratyutpanna, transiated into Chinese by Lokakgema
in 179 CE places it among the earliest sdtras introduced into China. The MPN
was not transtated untit over a hundred years later. [38] This suggests it may
be a later work. Also, as we shall see, the MBKS is aware of the competing
merits of Amitabha's Buddha-land.

The foregoing evidence indicates, then, that the sort of claims that the MPS
makes concerning the benefits accruing to those who meditate on Mafijusri are
locatabte within a developing buddhdnusmrt! tradition. it also points to a
picture of competing cults centred on different Buddhas and Bodhisattvas, the
cult of MaRjusri probably post-dating that of Amit&yus/Amitabha.

Note: MaMjuséri's role as an object of meditation expanded greatly within the
tantric tradition in India and Tibet. For instance in the S&dhanam#i& (c. C.7th-
10th CE) there are forty-one sadhanas devoted to him. [39] Closely connected to
the role of object of devotion is one of visionary inspirer. Mafijusrl s
recorded as appearing, often in dreams, to the devotee or meditator. (40]

v) Mafijusri as Protector

This is not a role that ls very prominent in the sdtras. The function of
protector is closely linked to devotion. Protection reciprocates the attention
of devotion. In the MPN, as we have seen, Mafijusrl gives the devotee his
protection in future lives. The role of protector becomes strongly associated
with Mafjusrl, particularly in Tibet, where the triad of Protectors (nathas),
Avalokitedvara, Mafjusrl and Vajrapsni is very common. An early example of this
triad is found in the MaAjusrimdlakalpa (41] where also Yamantaka (42], later to
be identified as a wrathful manifestation of Mafjusri, is portrayed as being at
Mafijusri's service,

B. MARUSRT'S STATUS IN MAHAYANA SOTRAS
i) Bodhisattva of the tenth bhami

MafjusrT is a Bodhisattva of the tenth and final stage (bhdmi) of the
Bodhisattvae Path. As such he joins figures such as Avalokitesvara and Maltreya.
Mafijusri's epithet kumdrabhdta, in its sense of 'being a prince', has as technical
meaning which indicates that its bearer is a tenth stage Bodhisattva. In this
stage the Bodhisattva receives initiation (abhigeka) which consecrates him as
the Crown Prince (kumara) of the King of the Dharma and associates him with the
power of the Buddha. [43)

A tenth stage Bodhisattva is, from the point of view of the unenlightened,
indistinguishable from a Buddha. The FaAcavimsatisahasrika Frajfapsramitd Sdtra
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says,” "The Bodhisattva, the great being, who is found in the tenth stage must be
called, purely and simply, a Tathdgata." (44) He is able to enter the Suragama
Sam&chi ("The Hero's Journey saméch{') which only he and Buddhas are able to
attain, and which enables him to manifest the stages of birth, going forth,
nirvépa and parinirvapa of a ‘Buddha (including leaving relics: sarirdnupradéna)
{45]. He can do this anywhere in the ten regions of space. A tenth stage
Bodhisattva can thus emanate Buddha forms!

In the Sarangamasamédhi Sdtra the Buddha describes the career of a
Tathdgata of the past calied Ndgakulottama:

"The life~span of NAgakulottama was forty thousand years. Having worked
for the weifare of the world with Iits gods and men, he entered
mahdparinirvéna. Since his relics increased copilously, a huge number of
stipas were erected over them, worshipped by all beings" (46)

Nagakulottama, before entering parinirvana, also prophesies the name of a future
Buddha. The sudtra reveals, however, that N&gakulottama is ‘hobody else but
Mafijusri Kumdrabhita'. The parinirvana of NAgakulottama is therefore only
apparent. It is being manifested by Mafijusri for the benefit of the living
beings of that region.

In an earlier section of the same sdtra Mafijusri becomes a Pratyekabuddha
to help beings in a previous time when the Dharma had disappeared. Here we
have an unusual instance of a Pratyekabuddha described as teaching. {471

The MBKS (48], probably an important sdtra in the development of the cult
of Mafjusri, describes how for Mafijusrl, now a tenth stage Bodhisattva, the
bodhicitta arose in the past when he was a universal king (cakravartin) called
Amba. It also describes his vows before the Tath&gata of that time, Thunderous
Voice:

"I shall not cherish the idea of attaining Buddhahood in haste,
But until the end of the future | shall benefit ail iiving beings,
And adorn and purify incalculable, inconceivabie Buddha-lands." [49]

Mafijusri goes on to describe what sort of Buddha-land his will be when he
becomes a Buddha. It is a pure Buddha-land: lacking women and inhabited just by
Bodhisattvas (born dressed in monastic robes!) It will contain no Srévakas or
Pratyekabuddhas. [5S0] As mentioned earlier, one passage shows an awareness of
the competing attractions of Amitabha's pure-land. Mafijusri's is said to be
incomparably more magnificent:

"Supposing a person splits a hair into one hundred parts and, with one part,
takes a droplet of water from a vast ocean. If he compares the droplet of
water to the magnificence of Amitadbha's Buddha-land, and the remaining
water of the vast ocean to the magnificence of Universal Sight's [(Mafijusri's
name when he will become a Buddhal Buddha-iand, the contrast will not
suffice." (S1]

il) Mafijusrl as Buddha

The MBKS contains a passage where Mafjusri is asked why, since he has
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attained the ten stages of a Bodhisattva, he does not attain enlightenment. He
answers,

"Good man, no-one realises enlightenment after he has achleved perfection in
all Buddha-Dharmas. Why? Because if one has achieved perfection in all
Buddha-Dharmas, he need not realise anything more." [52]

and further on he says he does not seek enllightenment because 'MaAjusrl Is no
other than Enlightenment and vice versa." (53]

Mafijusri would seem, then, to be fully enlightened. Yet at no point in the
MBKS is he said to be a Buddha. He could not be said to be one for the reason
that Buddhas arise one at a time. You cannot, by definition, have two Buddhas
arising in any one Buddha-field at the same time. Yet full enlightenment is
that possessed by a Buddha. It seems to me that the MKBS exhibits an
ambivalence concerning the goal of Buddhahood. On the one hand it is seen as
the embodiment of full enilightenment. On the other, its attainment implies the
subsequent entering of parinirvdpa and going beyond the reach of beings, which
could be construed as abandoning them. So, on the one hand, Mafijusri will
become a Buddha with his pure-land, yet on the other hand, he does not seek
enlightenment because he is already enlightened, as a Bodhisattva; and his not
seeking enlightenment is here not just an expression of a shift in the level of
semantic analysis from conventional truth (samvrti-satya) to ultimate truth
(param8rtha-satya) that is a common device in literature dealing with sdnyata.
(In other words MaRjusri is not just saying that there is, ultimately, no 'thing’
to be sought after.) [54) This ambivalence towards Buddhahood seems to be
present in his vow not to attain Buddhahood in haste (quoted above).

In one sdtra, the AAgulim&llya ([55], MaAjusri is actually said to be a
Buddha of the present, though not in our universe. HMe is the Buddha of a
universe named Nityapramudit& ("Alweys Happy") because in it the words 'old age',
'disease’, and 'suffering' are unknown. Only the Mahdydna is practiced there. It
is always pleasant. (56]

Finally, in the Ajatasatrukaukrtyavinodana Sdtra (57}, the Buddha says that
in the past he was a disciple of Mafjusri and that to him he owes the fact that
he (s a Buddha. Also, in the past, innumerable Buddhas were Mafijusri's
disciples; and Buddhas in the future, equally, will be led by his power and
compassion. Furthermore,

"in the same way that, in the world, all children have a father and a
mother, so in the rellgion of the Buddha, Mafijusri is the father and
mother". (58]

Thls is, of course, reminiscent of the figure of Prajfsp&ramit8, who in Ch.12
of the As{slhasrik8 PrajfiapSramit& Sdtra ls said to be the mother of the
Buddhas. In that she embodies the wisdom of $dnyatd that results in
enlightenment, she can be said to give birth to the Tathagatas. Mafijusri, being
so strongly associated with wisdom, could easily take on this function of
spiritual progenitor.

It is but a short step from seeing Mafijusri as in some sense 'lying behind'
all Buddhas to seeing him as a2 primordial Buddha (Adibuddhe), the locus
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classicus for which is the Mafijusri-ndma-samgiti (v. Wayman, 1985, and Davidson,
1981). This, however, takes us into the rote of Mafijusri within the tantras, an
area which lies beyond that of the present discussion.

in the Mahdydna sdtras discussed, then, Mafijusri is clearly “an entirely
Buddhist personage”. As, at the least, a Bodhisattva of the highest level, he is
able to perform a number of important roles. He can be the Buddha's spokesman
and is perfectly equipped to help beings and be their spiritual friend. Insofar
as he is indistinguishable from the TathAgatas, he can be the object of devotion
and meditative recollection.

Yet however important Mafijusri is in the sdtras, there still remains the
question of how important he was ‘'on the ground'. Was there a cult of Mafijusri
as some of the sdtra material might suggest? If so, where were its origins,
and how significant or sizeable was its following? As Paul Williams points out,
Mafijusr{ does not always emerge victorious in the sdtras. In the Vimaladatta-
pariprcchd Sdtra an eight year old girl, whose Buddha-Field will excel
Mafijusri's, defeats him In a discourse on wisdom. (59) Along with the material
from the contextualisation of the devotional and meditational passages on
Mafijusri and the references to Amitdbha In the MBKS this strengthens the
suggestion that the early Mahdydna was not of a piece but centred on
allegiances to certain sdtras, meditative absorptions, and Buddha and Bodhisattva
figures.

Appendix: Mafijusri and the Vaipulya Sdtras

The following discussion may be framed by two ‘sets of data. Firstly, as we
have seen, Mafjusrl does not appear In the Agtasdhasrikd Frajfi&plramit& Sdtra
(8,000 Verse) and has only a passing reference in the Faficavipsatisdhasrikd
(25,000 Verse) and the Satasahasrik& (100,000 Verse). Furthermore, according to
B. Bhattacharyya [60], naither Naglrjuna, Aryadeva, nor Asvaghosa mention him.
Secondly, however, Atisa (c.1042 CE), in the autocommentary to his highly
influential Bodhipathapradipa, refers to Mafijughoga as the inspirer and guru of
Nagar juna. (611 In the same way that Maitreya is seen as Asanga's teacher,
Mafijusri -becomes NAgarjuna's, the former pair becoming associated with the
extensive deeds (ie. Compassion) of the Bodhisattva and the latter two with his
profound wisdom. {62) Not only is Mafijusril NA&g&rjuna's guru, but it is Mafijusrt
that entrusts part of the Satasdhasrikd for safekeeping to the ndgas. (63)

How is it, then, that MaRjusri came to be so associated with sdtras in
which, and with figures by whom, he is hardly mentioned? As with much of the
material in this articie, the work of Etienne Lamotte is particularly valuable.
He approaches the problem from a slightly different direction, however. [(64]
The commentators of the MahByana maintained that the Mah8y&na sdtras were the
authentic word of the Buddha. Yet it was known, argues Lamotte, that they did
not appear in India for some centuries after the Buddha's parinirvdpa. In the
legends accounting for these sdtras being taught by the Buddha and accounting
for the gap before their appearance, Mafijusri came to play a role. In the
Mahaprajfidparamitopadesa, translated and annotated (402-4 CE) by Kumarajivea,
there is reference to a gathering of Bodhisattvas who compiled the Mahayana
sdtras at the same time that the five hundred Arahants gathered to recite the
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HinaySna charma and vinaya (65] Haribhadra (C.9th.), in his Tarkajvila, mentions
Mafjusrl as one of the principal compilors, along with Sementabhadra, Vajrapani
and Maitreya. Bu ston comments that tradition located the gathering on Mount
Vimalasvabh8va, to the south of R&jagrha, where Mahjusri recited the Mah&y&na
Abhicharma, Maitreya the Vinaya, and Vajrapsni the Satras. [66]

Lamotte cites Fa Tsang (643-712 CE) as glving a resumé of the traditional
account for what occurred during the interval between this recitation and their
promulgation. After the Buddha's parinirvana, he says, the 'saints' of the
Mahsy&na hid themselves, and the ‘heretics' contended for power. Because there
was nowhere to put the Mahaysna sdtras, they remained in the palace of the King
of the ndgas untit, six hundred years later, NAg3rjuna entered the néga palace
and learnt them by heart. On his return he was able to prociaim them to the
wor ld.

There are variants to this basic story, though its core - the visit to the
n&ga palace to recover some part of the MahBy#na sdtras, particularly the
Perfection of Wisdom - remalns stable. [ have not, however, been able to make
all the links. I have not found a non-contemporary reference to it being
specifically Mafjusri who took the sitras to the nédgas, though the two sdtra
passages mentioned eariier (under Mafjusri as ‘'Converter of Beings') that
connect him with the ndgas would make such a step easy. Also, the step of
linking MaRjusri and NA&gdrjuna is understandable. 1681 They share connections
with the n#&gas, with the Perfection of Wisdom, as well as geographical links
with the South of India. [69] Perhaps by the time the association was made, the
tradition of MaAjusrT appearing personally in dreams or visions had become
estabtished. MaRjusri could have been NBgArjuna's guru using these means.

Finally, Lamotte points out that there was a tradition that the Mahdysna
sdtras taught by the Buddha, and compiled by the Bodhisattvas, were very large:
at least 100,000 verses (hence the term Vaipulyasdtra, “extended sdtra’). (70]
Of the Perfection of Wisdom sdtras there thus arose, especially in China, the
belief that the 100,000 verse sdtra (the Satas&hasrik® was the oldest and
hence the original sdtra and so the most to be valued. It is not surprizing
that it s this sdtra that Mafjusri is represented as giving to the négas and
as being recovered by NAg4r juna.
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MALLARME AND THE MYSTICISM OF POETRY
by Dharmachari Sasanaratna

The western Buddhist, it seems, is often able to gain inspiration not only
from traditional Dharma teachings, but also from a medium that he may be more
happily disposed towards, that of western literature. Any good writer may be
capabte of communicating an aesthetic awareness of life and perhaps a few
insights.  Above this generai qualification, however, there are few selective
names who stand out with both a rare spiritual depth and the skill to convey it.
Shakespeare, Goethe, Blake, Whitman, Nietzsche, and Rilke are all well respected
in this way by both the critic and the public reader. For years now | have
been fascinated by the works of a less famous figure, the late nineteenth
century French poet, Stéphane Maliarmé. After a recent study of his writings I
now believe that his insight was not only spiritual but transcendental.

Ailthough the name Mallarmé may not be familiar to many English speaking
readers, his influence on European literature cannot be ignored. W.B. Yeats,
Oscar Wilde, André Gide, and Stefan George amongst others, were ail greatly
inspired by him. His devoted disciple and friend, Paul Valéry, in turn was a
major influence on Rilke and other poets. Jean Paul Sartre aiso venerated him
and wrote a iengthy philosophical appraisai of his work.

However, although his impact on the world of literature was to resonate
well into the twentieth century, it would be wrong to see him as a stepping
stone. His role in the history of literature was more like a dazzling beacon
off the main track, enchanting or irritating passers-by with its uncanny light
flashing from some distant depth or vortex. He was a landmark of extremity.
No one, except in certain respects Paul Valéry, was either willing or able to
follow him entirely, though many were to marvel at his strange endeavours.

One reason why Mallarmé should be seldom celebrated by the public is that
he is not easy to come to terms with from the point of view of conventionai
language. In his poetry, not only is the vision and message often sublime but
even more often the medium itself is also sublimated and this can create
problems for the casual or untrained reader. Valéry claimed that Mallarme
“created in France the conception of the difficult author". {1} By way of
introduction to this demanding but highly rewarding poet | would like to share
some knowledge about his life and some observations regarding his poetry.

Mailarmé was a failure. That is, he had a literary ambition that was
impossible to achieve. The Orphic Explanation of the Earth was to be a lengthy
poetic book, perfect in its every word and detail, which would reveal the
essential answers to all the mysteries of the universe. Although saddened and
frustrated by his failure to write such an impossible book, he did write a
number of poems which, though he saw them as preparatory scraps, are unique for
their beauty, mystery, and depth. He also led frequent salons; gatherings of
writers, artists, and composers, many of them now famous, who would listen in
awe to his strange, poetic, and profound utterances. He was also practically,
though unofficially, adopted as the leader of a literary and artistic movement
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which after a while became known as 'Symbolism'. Subsequent movements, the
‘Decadents', and ‘Aesthetes', were also inspired by him.

Stéphane Mallarmé was born In 1842 in Paris where he spent most of his
life, with short stays in London, Tournon, and Avignon. His mother and sister
both died during his childhood. His father also died while he was still young,
and Stéphane himself later lost his own eight year old son. Death became an
obsessive theme for him and he struggled to face the fact of death bravely,
with periodic success. He worked mainly as an English teacher and university
lecturer, and married around 1862. He died in 1898 in his country house in
Valvins on the Seine.

Unlike the other Symbolist poets, Baudelaire, Verlaine, and Rimbaud,
Mallarmé's life was marked by sanity and the absence of moral conflicts. Though
less dramatic than the other three, he was certainly no less revolutionary. He
was very influenced by Baudelaire's poetry. Shaking off the restraints of both
classical and romantic styles, Baudetaire had created an opening in the world of
literature that Mallarmé was keen to explore further. That opening was what
was later to be known as Symbolism.

Symbolism Involves Images, themes, and metaphors that are suggestlive rather
than explicit and whlch, whlist expressing some meaning, also retain some
mystery as a vital ingredient of their power and beauty. The best Symbolists
at least are concerned not so much with the mysteries of the external world, or
even of imaginary worlds, but with the mysteries of human emotions, thoughts
and perceptions. The imagery used, however, is primarily sensual, and an other
worldly setting is occasionally used, as in Mallarmé's L'Apreés-Midi d'un Faune (A
Faun's Afternoon), which begins like this:

Ces nymphes, je les veux perpétuer.

Si clair,
Leur incarnat léger, qu'il voltige dans |'air
Assoupi de someils touffus.

Almai~-je un réve?
Mon doute, amas de nuit ancienne, s'achéve
En maint rameau subtil, qui, demeuré les vrais
Bois mémes, prouve, hélas! que bien seul je m'offrais
Pour triomphe la faute idéale de roses.

| would perpetuate these nymphs.

So clear,
their light carnation, that it drifts on the air
drowsy with tufted slumbers.

So | loved a dream?
My doubt, a mass of ancient night, concludes
in many a subtle branch, which, since the real woods
remain, proves, alas, what [ offered to myself
as triumph was the ideal lack of roses. (2]
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The subject is a reverie within a reverie, and the relevance to the human
emotlons s suggestive rather than explicit. The dream-like atmosphere is at
least as important as the plot or meaning. Debussy's Preiude & l‘aprés-midi d'un
faune was inspired by this poem. In Mallarmé's poems the general atmosphere is
often easier to ascertain than a sequence of events in time. The impact is
more vivid than the plot.

The Symbolist style had appeared occasionally in the works of Edgar Allan
Poe and France's own Gerard de Nerval, and it became a more consistent and
thorough feature in Baudelaire's verse, but it was Mallarmé who made the style
most conscious .and brought it to its climax. The Symbolist poet aims to
communicate the mystery and beauty of human experience direcily without
diverting into morai evaluations. Baudelaire was to communicate his religious
experience intact in this way. The fact that he loved Satan more than God and
lived in fear of them both is merely incidental. (The original 'satanic verses'?)
As with Mallarmé, his prime spiritual goal lay in poetry itself. In the same
way, Mallarmé aimed to enrich our perception and language rather than teach us
how to lead our ilves. Being a calm atheist, however, he was in a better
position to reach a depth of wisdom than was Baudelaire. It is as if Baudelaire
cleared the way with his emotional honesty, enabting Mallarmé to unfold a more
profound spiritual vision.

Mallarmé's own development of Symbolism was the aim and practise of what
he called 'pure poetry’. This involved a condensing of style so that virtually
every word in a poem would be carefully selected for its poetic impact in terms
of imagery, sound, and metaphoric power. In order to do this he was not afraid
to bend or break the rules of conventional syntax or punctuation, a certain
tension of ambiguity adding to the beauty and mystery of the poem. The resuit
is often characterised by a rich and pleasurable concentration akin, perhaps, to
a meditator's experience of adhydna. For example, to describe something as
trivial as a woman's hairstyle, we have this verse from La Chevelure, (The Mass
of Hair):

La chevelure vol d'une flamme & |'extréme
Occident de désirs pour la tout déployer
Se pose (Je dirais mourir un diademe)
Vers le front couronné son ancien foyer

The mass of hair a flame's flight to the extreme
Occident of desires there to unfold all
Settles (call it the dying of a diadem)
Towards the crowned brow its ancient hearth  [3]

Or to celebrate the consciousness of humanity we have these two verses from a
nameless sonnet:

Oui, je sais qu'au lointain de cette nuit, la Terre
Jette d'un grand éclat l'insolite mystére,
Sous les sieécles hideux qui l'obscurcissent moins.
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L'espace & soi pareil qu'il s'accroisse ou se nie
Roule dans cet ennui des feux vils pour témoins
Que s'est astre en féte allumé le génle.

Yes, Earth, | Know, flings far into that night
A great, unwonted mystery of light
Beneath the foul ages that dim it less.

Space like itself increasing or forswearing
Spins In that apathy base fires to witness
The genlua of a festive star is flaring. (4]

At this point it s worth noting that the use of the ‘'symbol In the poetry
of the Symbolists, and especially of Matlarmé, is different from its use by
other previous or contemporary writers. The symbols used by Blake or Nietzsche,
for example, tend to have such specific roles that they can be easily
personified. (Urizen, Luvah, Zarathustra, etc.) They are also mainly allegorical.
The symbolism in Mallarmé's work, on the other hand, tends to be non-allegorical
and is rarely personified or systematised into an interplay of specific roles.
It is instead a free-flowing process whereby any phenomenon, whether mental or
physical, can liberate itself from its conventional identity; a process which is
held to have a truth revealing value in itself.

in Mallarmé's later poems, especially, the poem is no longer just a colourful
narrative of an antecedent spiritual experience, but is now seen as a spiritual
experience in itself. The medium becomes more important than the meaning. The
metaphore ls no longer just a coloured garment to clothe a dualistic meaning,
but gains a central importance of its own accord. The meaning serves the
metaphor rather than vica versa. In Mallarmé's own words:

The pure work Implies the disappearance of the poet as speaker, ylelding
his Initiative to words, which are mobilized by the shock of their
difference; they light up with reciprocal reflections like a virtual stream
of fireworks over jJewels, restoring perceptible breath to the former lyric
impulse, or the ethusiastic personal directing of the sentence. (5]

Paul Valéry, at least, seemed to believe that Mallarmé's poems lived up to this
ideal. He complemented them with a similar metaphor:

The brilliance of these crystalline constructions, so pure, and so perfectly
finished in every part, fascinated me. They have not the transparency of
glass, no doubt; but in that they somehow break habits of mind on their
facets and on their concentrated structure, what is called their obscurity
is only, in reality, their refraction. (6]

On reading his poems one can receive the impression of a poetry consclous of
itself, being no longer content to be dictated to by the ideas of the poet as
separate from the poem.

This shift in emphasis from creativity as expressed in the meaning to
creativity as expressed in the medium has a spiritual significance. The medium
of a work of art conveys or suggests a general state of consciousness, held at
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least momentarily by the artist and potentlally by the audience. Whereas the
meaning conveys or suggests only intellectual understandings.

However, the meanings, Implicit or possible, in Mallarmé's work should not be
neglected either. Throughout the thirty-five years of his long but unprolific
writing career a common theme is recurrent. That is, the paradox of oblivion
and sterility on the one hand, and infinity, purity, and perfection on the other,
often reflecting or inferring one another. Blank pages, death, a clear sky and
the absence of an object all become symbois of either side of the paradox. The
early poem, L'Azur (The Sky), illustrates this ambivalent obsession. The poem
opens with this verse:

De l'éternel azur la sereine ironie

Accabie, belle indolemment comme iles fleurs,
Le polite impuissant qui maudit son génie

A travers un désert stérile de Douleurs.

The tranquil irony of the eternal sky,
Indolently beautiful like flowers,

Crushes the impotent poet, cursing his gift
Across a sterile wilderness of Sorrows.

and finishes:

Il roule par la brume, ancien et traverse
Ta native agonie ainsi qu'un glaive sar;

Ou fuir dans la révolite inutile et perverse?
Je suis hanté L'Azur! L'Azur! L'Azur! L'Azur!

Ancient it rolls through the mists and penetrates

Your native agony like a faithful sword;

Where can | flee in this useless perverse revolt?

I am possessed The Sky! The Sky! The Sky! The Sky! (7]

With such a theme prevailing we soon have a subtlety and complexity of
meaning in addition to a developing subtlety and complexity of style. It is no
wonder then that Mallarmé becomes a 'difficult' poet. Indeed, ambiguity can be
a problem when the options of interpretation become too varied. For example,
this paragraph from the prose poem, Igitur, is not exactly easy to understand:

Certainly a presence of midnight subsists. The hour did not disappear
through a mirror, did not bury itself in curtains, evoking a furnishing by
its vacant sonority. | remember that its gold was going to feign in its
absence a null jewel of reverie, rich and useless survival, except that upon
the marine and stellar complexity of a worked gold the infinite chance of
conjunctions was to be read. (8]

Why should his expression of his philosophical and spiritual ideas be so
oblique? One answer is that to him they were not merely ideas but expressions
of his actual personal experiences, of which the rich and complex symbolism was
an integrail part. At any rate, even if it is not easy to understand Mallarmé,
it is easy to be affected by him. '
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Evidence to suggest strongly that his insights were not merely intellectual
but based on direct experience lles in his letters to his literary friends. This
is a passage from a letter that he wrote to Henri Cazalis in 1867:

These last months have been terrifying. My Thought has thought itself
through and reached a Pure Idea. What the rest of me has suffered during
that long agony, is indescribable. But, fortunately, 1 am quite dead now,
and Eternity Itself is the least pure of all the regions where my Mind can
wander - that Mind which is the abiding hermit of its own purity and
untouched even now by the reflection of Time. Unfortunately, it was my
horrifying sensitivity that brought me to this extremity, and | must veil it
over now with outward indifference. That is the only way to recover my
lost energy. I achieved a supreme synthesis, and now | am slowly
recovering my strength. As you can see, amusement is Impossible. And yet
how infinitely more impossible it was a few months ago when | struggled
with that creature of ancient and evil plumage - God - whom [ fortunately
defeated and threw to earth. But ! had waged that battle on His boney
wing, and in a final burst of agony greater than | should have expected
from Him, He bore me off again among the Shadows; then victoriously,

ecstatically, Infinitely, | floated downward until finally one day | looked
again in my Venetian mirror and saw the person | had been severat months
before - the person | had forgotten. I should add - and you must say

nothing of this - that the price of my victory is so high that 1 still need
to see myself in this mirror in order to think; and that if it were not in
front of me here on the table as | write to you, | would become Nothingness
again. Which means that [ am impersonal now: not the Stéphane you once
knew, but one of the ways the Spiritual Universe has found to see I[tself,
unfold Itself through what used to be me.

(9}

Nelther does this experience seem to be an isolated one. There are
accounts of similar experiences dating throughout the period between 1866 and
1869. It was around this time that his poetry started to intensify itself into
its unique ‘'pure' style. These later poems are often accused of being
impersonal and cold. In a sense they do tend to be Impersonal, but they do not
lack warm emotion. The personality is merely less visible than it is in most
forms of poetry such as that of the Romentics, or of his contemporary
Symbolists. In this way there similarities between Matlarmé and one of his
many artistic friends, Claude Monet, whose paintings rarely depict people, and
when they do the faces tend to be indistinct. The same can be saild for
Mallarmé's poems. Indeed he is as much an 'Ilmpressionist’ as a 'Symbolist’, in
that he often uses simple sensory situations to reveal depths of beauty and
liveliness. The poem, Autre Eventail (Another Fan), is an example of such a
simple sensory experience seeming to breath inexhaustibly its own conscious
life. In the first verse he identifies himself with his daughter's fan:

0 réveuse, pour que je plonge
Au pur délice sans chemin,
Sache, par un subtil mensonage,
Garder mon aile dans ta main.
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Oh dreamer, that { may plunge
Pathless to pure delight,

Learn by a subtle lie

To keep my wing within your hand.

There are then no more first-person pronouns to appear in the remaining four’
stanzas, as if his personality has been dissolved into the experience, or is
irrelevant. In the third stanza, the alr itself becomes personified:

Vertige! voici que frissone
L'aspace comme un grand baiser
Qui, fou de naltre pour personne
Ne peut jaillir ni s'apaiser.

Now feel space shivering
Dlzzy, some great kiss

Which, wild to be born in vain,
Cannot break forth or rest.

In the final stanza the fan, now closed, with the sun setting in the background,
still creates a scene burning with vitality:

Le sceptre des rivages roses
Stagnants sur les soirs d'or, ce l'est,
Ce blanc vol fermé que tu poses
Contre le feu d'un bracelet.

The scepter of pink shores
Stagnant on golden eves is
This white shut flight you pose
Against a bracelet's fire. [10]

In such a poem by Mallarmé, or in a later painting by Monet, sensations

appear to have an inexhaustible vitality of their own. In other poems by
Maliarmé it is his imagination, thought or emotion that can seem to explode into
a self sustaining vitality. It is as if the energy of life is not being

attributed to the ego-personality, but is showing its limitless source to be
present in any aspect of conscious experience. This principle is not unrelated
to the Buddha's advice, "In the seen there will be just the seen, in the heard,
Jjust the heard, ... etc."

Both Mallarmé and Monet also seem to have developed the skill to indlcate
the presence of the ineffable within the defined, or the non-finite within the
finite. A branch or a waterlily painted by Monet when seen from a certain
angle or distance dissolves itself into an unformed fluid energy of light. A
similar effect can be found in Mallarmé's poems, due to, first of all, the
reflective resonance between the words, caused by the marginal ambiguity, and
secondly, due to the sensual connotations of the words themselves. In the three
stanzas just quoted there are several words that suggest a free and fluid
movement (plunge, pathless, wing, flight) and there others that suggest
translucency and brightness {(pure, space, pink, goiden, white, fire). In this way
Maliarmé is pointing us towards an open and unrestricted dimension of
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consclousness, the access to which lies in the mundane world, nirvana being
immanently present in samséra.

Matlarmé's spiritual or mystical disposition is notable for its consistency.
Though separated by a perlod of twenty-six years, his two most profound poems,
Igitur, written In 1869, and Uh Coup de des n‘abolira jamais le hasard, in 1895,
are both concerned with similar themes; eternity, the defiance of the rules of
time, voidness and the ambiguous role of chance. As these two works are also
his least comprehensible, a definite resumé of either is beyond my capability.
However, | shall offer a brief and rough interpretation of the later poem, the
title of which could be translated as 'Dice thrown never will annul Chance'.

The setting is a sunken ship at the bottom of the sea. The captain's
skeletal hand stilt grips the wheel in what could be described as a vain and
stubborn attempt to rescue himself. Chance as contained within time s
powerless to help him, but the principle of chance outside of time can make
anything possible. (This latter kind of chance could be seen to represent the
creative aspect of sdnyatd) The poem ends with the line, "All Thought utters
Dice Thrown." In traditional Buddhist terms, this could be said to mean that it
is our perception (samA® that, in conjunction with the other four skandha,
causes us to be restricted by the changes in events and circumstances around
us. Our limited perception makes us slaves to chance as experienced within
time.

| would like to conclude by looking at another consistent and related theme
of Mallarmé's; one which affects us all in one way or another - death. As he
was an atheist, facing up to the fact of death was not easy. He was to gain
some concillation by seeing that certain creative indlviduals, at least, seemed
to gain some kind of immortality by the brilliant effects of their creative
work. He wrote several beautiful after-death tributes, known as Tombeaux, or
'"Tombs'. These were dedications to Poe, Baudelaire, and Verlaine. For Mailarmé
death is not the destruction of the poet but the means whereby the poet
becomes complete and eternal. For example, the Tombeaux d'Edgar Poe begins
with this verse:

Tel qu'en Lui-méme enfin l'éternité le change,
Le podte suscite avec un gtaive nu

Son siécle épouvanté de n'avoir pas connu

Que la mort triomphalt dans cette voix étrange!

By eternity changed at last into Himself,

The Poet arouses with a naked blade

His century terror-stricken not to have known
Death was triumphant in that strange voice! (11]

A longer poem, entitled Toast Funébre (Funeral Toast), dedicated to the poet
Théophile Gautier, gives us the impression of a funeral being dramatically led
by a magician, who throws all our conceptions into chaos. God, the ‘'Golden
Monster', is dismissed and it is poetry itself that eternalises the poet. Here
is a section that displays Mallarmé's magical use of words:

Le Mattre, par un oeil profond, a, sur ses pas,
Apaisé de l'éden l'inquiete merveille
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Dont le frisson finai, dans sa voilx seule, éveille
Pour la Rose et le Lys ie mystére d'un nom.
Est-il de ce destin rien qul demeure, non?

O vous tous, oubliez une croyance sombre.

Le splendide génie éternel n'a pas d'ombre.
Moi, de votre désir soucieux, je veux voir,

A qui s'évanouit, hier, dans le devoir

Idéal que nous font les jardins de cet astre,
Survivre pour l'honneur du tranquille désastre
Une agitation solenelle par l'air

De paroles, pourpre ivre et grand calice clair,
Que, pluie et diamant, le regard diaphane
Rasté A sur ces fleurs dont nulle ne se fane,
isole parmi l'heure et le rayon du jour!

The Master, with his eyes profound bent low,
appeased, as he went, the troubled marvel of Eden
whose final shudder, In his voice only, wakens
for the Rose and the Lily the mystery of a name.
No! nothing of this destiny remains.

O all of you, forget so drab a creed.

Genius, eternal and glorious, has no shade.

As you desire, | would see, for this one
(yesterday, to the ideal duty gone,

assigned for us by the gardens of this star)
survive for the honor of the tranquil disaster

a solemn agitation of words through the air,
drunken crimson, a chalice large and clear,

that, rain and diamonds, the diaphanous gaze,
fixed on these flowers of which not one decays,
isolates in the hour and the radiance of the day! (21

However, the death of a famous poet is one thing, and the death of an eight
year old boy is another. In 1879 Mailarmé's son died; a boy, of course, who did
not have the chance to reap much of the fruits of life, nor to be very creative.
Mallarmé was heart broken, and in the middle of his poetic career he
momentarily left his extravagant Symbolism to the side and initiated a sober
minimalist style that was later to be used by poets of the twentieth century.
Like Un Coup de des n'abolira jamais le hasard Un Tobeau pour Anatole, his
longest poem, uses typographic spacing. Here is a brief excerpt:

non - je ne
laisserai pas

le néant
pere - - - je
sens le néant
m'envahir
no - | will not
give up

nothingness
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father - - - |
feel nothingness
invade me (131

In 1898 Mallarmé himself died from choking. Here is an account by his
devoted friend and disciple, Paul Valéry, of their last afternoon spent together:

We went Into the country. The ‘'srtificial' poet gathered the simplest
flowers. Our arms were filled with corn-flowers and poppies. The air was
on fire; the splendour absolute; the silence full of intoxication and
communication; death impossible or unimportant; everything amazingly
beautiful, afire and asleep; and the landscape trembied..

In the sun, in the immense arc of the cloudless sky, | dreamed of an
incandescent space where nothing distinct exists, where nothing lasts, but
where nothing ends, as If destruction itself was destroyed before it was
accomplished. 1 lost my perception of the difference between being and
not-being. Sometimes music gives us this impression, which is beyond all
others. Is not poetry, | thought, the supreme pastime of transmuting ideas?

Mallarmé pointed out to me the plain which summer was already beginning to
turn to gold; "Look," he said, "it is the first drum—-beat of autumn on the

earth.”
when autumn came, he was no more. [14]
WWWWWWWOWW
Notes:

1. from On Mallarmé - selected writings of Paul valéry, New Dlrections

2. from Stéphane Mallarmé: selected poems, translated by C.F.Macintyre,
University of California Press

3. translator and source unknown

4. from Mallarmé: Selected FPoems, translated by Keith Bosley, Penguin

S. from Stéphane Mallarmé: Selected Foetry and Frose, New Directions

6. as note 1

7 as note 3

8. as note S

9. ibid.

10. translated by Peter and Mary Ann Caws; see note 5

11. as note 3

12. as note 2

13. as note 5

14, as note |

A TANGLE OF VIEWS
by Dharmachar! Khemaloka

[A few words of introduction; |1 wrote this talk for a recent Men's Event at
Padmailoka. The talk was Intended for male Friends and Mitras, and followed
another by Ratnaguna that outlined the doctrinal formulation of the miccha-
ditthi | was asked to choose examples of some modern micchaditthis,
commonly found in everyday ltife.

| would ask the reader to bear in mind that the following is a transcribed tailk
given to a particular audience and therefore tolerate the repetitious style and
other rhetorical devices. | would also like to record my thanks to Cittapéla for
kindly offering to transcribe the talk for publication, and to Sthiramatl for
publishing it.]

All our views, ideas, opinions, whether right or wrong are, from a Buddhist
perspective, limited in validity, because they are conditioned. We think what we
think because we have been, directly or indlrectly, influenced by a great variety
of social, biological, psychologicai, and spiritual factors that have made each of
us the sort of person that we are. We are all conditioned beings. Our
consclousness, and consequently ail our actlons, are conditioned by many factors
past and present. More significantly, what we think, or rather what we think
we think, is often determined by what we feel, although many of us who are
less integrated than we could be (less in touch with our emotions) are not fully
aware that this is the case. This becomes particularly significant in the case of
what Buddhism calls wrong or false views (miccadit{his) which, Buddhism says,
are based on, conditioned by, negative emotions such as greed, envy, hatred and
so on. In this way the wrong view is really an opinion or attitude, a way of
looking at the world that is fundamental to one's being, and which is later
rationalised (consclously or otherwise) or made to appear rational and objective
by giving this view the appearance of a logically-formulated thesis or doctrine,
determined solely by a sober examinaton of and reflection on things as they
really are,

As such, these wrong views or miccaditthis become very difficuit to deal
with, or even identify, because what we eventually have to tackle is not the
logicalt formulation of the view as it is put forward (because with a little
intellectual vigour it is comparitively easy to make almost any notion appear
logical) but rather the underlying opinions, assumptions, prejudices, cravings,
jealousies and other negative emotions that lie behind it. To counter the false
view, instead of carefully aiming our arrow at a bull's eye, rather we are
lunging at shadows in the gloom. An even better simile for this sort of activity
might be trying to clear a pond that is choked with weeds. Instead of simply
chopping off the tops of the weeds we have to plunge our hand below the
surface of the dirty water to pull up the roots. Strange to say, when we have
pulled up all the roots from the mud and can see what they look like, many of
them surprisingly begin to look the same. We might even be tempted to the
conclusion that all the different weeds have only one big root, and that all their
tendrils are inter-connected and go down very deep indeed. As | thought about



38 A Tangle of Views

this talk, | realised that | was repeatedly coming up against the same sort of
collective attitudes, even though the types of wrong view that 1 was considering
appeared superficially quite different. It was like trying to grope onels way
through a vague, indistinct fog of misunderstandings and assumptions. It was »
rather chilly fog, difficult to define or delineate, but which appeared totally
different, even antithetical, to the underlying spirit of the Dharma. This fog
probably affects us all to a greater or lesser degree. We are born and bred out
of it, conditioned by it, and therefore we have to be aware to what extent it
can affect our spiritual progress, and to do this we have to plunge into it to try
to see of what it consists.

Part of the procéss of transformation, both individual and collective, of
which Buddhism basically consists, is the growing attempt to see things as they
really are, which includes seeing ourselves and other people clearly and, as far
as possible, objectively. By objectively | mean without a vested interest, without
having an axe to grind, without imposing our cravings and other negative
emotions on what we see; and whilst Buddhism admits that true or Absolute
objectivity is more an ideal than a reality, It nevertheless stresses the
Importance of our continually trying to understand reality, that is to say, to try
to attenuate our habitual subjectivity, to try to be less subjective in our view of
the world, to try to separate our negative feelings and negative emotions from a
clear perception of it, at least temporarily, in an attempt to arrive at the
truth. We do this because so many of these clouding subjective emotions, at
this stage at least, are negative rather than positive; negative in the sense that
they are emotions that can ultimately hold us back from growing: emotions such
as fear, guilt, hatred, envy, and so on. [t is very easy to believe what one
wants to believe, rather than really understand what is going on; and so, in the
early stages of our growth we are encouraged to put our dearly-cherished
opinions to one side whilst we look at ourselves and the world, in short, to try
to be objective. We could see this as trying to develop the positive practice of
truthfulness, of trying to see the truth in any idea or situation, and making that
truth part of oneself; or rather to extract what truth there may be from a
mass of opinion, prejudice and wishful thinking that too often surrounds us, and
to express that truth as far as possible in our thoughts, words and deeds.

This practice of seeking the truth can often involve looking at our personal
history as well as the history of the group in which we find ourselves, and
comparing that group with those of other peoples, past and present. Our
collective past and the experience of other human beings can have something to
tetl us. We do not have to start from scratch; we can benefit from the
experience of other individuals and human institutions. The passage of time,
moreover, can be a great "prover", or otherwise, of ideas and philosophies. It
can be useful to see how certain philosophies and ideas have stood the test of
time, and to see the consequences of the ideas for human beings. Individually,
we can examine how far we personally have been influenced in our views and
general outlook by the sort of society in which we grew up, how far our ideas
reaily may be only the ideas of our perents, schoolteachers, friends, political
mentors, or later on, employers and colleagques. Do we reaily think for
ourselves? Or do we passively accept the views of the group in which we find
ourselvas at any particular time?
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In this respect the FWBO has seen much debate on our Christian
conditioning, the extent to which the whole outlook of Western society, to which
most of us belong, has been determined by the Christian religion, with its
theistic beliefs, and its long history of ecclesiastical political activity. This has
inevitably affected many of us as individuals, and probably determines our
personal attitudes in ways of which we are not always fully conscious; but some
people would agree with Henry Ford that, “history is bunk" They cannot see
the relevance of the past and may even wish to destroy all evidence of it,
whether in the form of study, buildings, or cultural and other institutions.
There is even a modern school of thought, or rather a Modernist school of
thought in art, literature, and politics, that says that knowledge of the past is
not relevant to our contemporary needs; that we do not need to know where we
came from, that it cannot help us know who we are, that all reference to the
past should be discarded. In fact reference to the past, is seen as 'old-
fashioned" or anachronistic, having no importance because it is dead and gone,
or rather gone and therefore dead, useless. In fact, this psuedo-materialist view
does not see man as a continuum of human development at all, but only sees
the relevance of here and now, does not take account of the principle of
conditionality. According to this view, contemporary man, as it were, popped up
from nowhere, rather than evolved over long periods and ages. He is a
completely free spirit, he can do what he Llikes, physically and morally. He
creates the future with no reference to the past.

Aspects of this view have permeated many areas of our society. It has
even percolated down to secondary school education where History is now re-
named Environmental Science, and where traditional study of the past has been
largely replaced by “"empathy exercises". | recently met an example of one of
these exercises in a homework given to a 13 year-old. 1t read: "You are an
Irish emigrant, leaving your home at the time of the Great Potato Famine.
How do you feel? Surely this attitude is a little arrogent, egotistical and
deluded. It is as absurd to deny the usefulness of all history as it is equally to
slavishly follow all traditions. It reminds me of the stupid Brahmd in the
Buddhist scriptures who believed that he created the world he inhabited because
he couldn't think of a more likely reason for its existence. At it's worst, this
view denies the validity of Buddhist teaching and of Buddhist scriptures. it can
even undermine the whole basis of Buddhism insofar as it denies the usefulness
for us of the Buddha's own experience. Buddhism is based on the premise that
Siddhartha Gautama achieved Enlightenment through his own efforts and that we
can do the same through the benefit of his experience. If we are not prepared
to believe this, then Buddhism does not have very much to teach us. It would
be ludicrous to call the Buddha's account of this Enlightenment experience ‘'old-
fashioned' or to think that the Four Noble Truths and the Eightfold Path, and
the Precepts had no relevance for us today. It is precisely because the
fundamental nature of human existence, sapsara, is unchanged and unchanging,
that Buddhism has something to say to human beings at any time in their
history. Conditioned existence rolls on forever. It is only entightened individuals
that can transcend this cycle,

Moreover, a lack of healthy respect for truth and historical accuracy can so
easily do harm. It can easily become a bad habit. It may even strike at the
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basis of our common humanity. | remember once seeing a Japanese fiim called
Rashomon where several different and conflicting accounts of a certain event
(the attack on a young couple by a bandit) could not be reconciled by the three
characters who were later discussing it. Eventually, their failure to discover the
truth of the matter almost leads to their mental and psychological collapse.
They repeatediy ask the same question, "What heppened? What actually
happened? They had a human need to know, in this case whether good had
been rewarded and evil punished. Their ignorance of the facts had undermined
their very belief in the value of ethics. (Interestingly, the film was seen as a
metaphor for the position of the Japanese people at the end of World War 1D

Complete or Absolute truth, like complete objectivity, may be, from a
philosophical point of view, impossible to achieve. It is an impossible ideal, but
it is precisely because it is an ideal that it is useful for the aspiring individual.
It is something we should ailways strive for, even though it may be unattainable.
In Buddhism it is the striving that is important. It is this process that creates
true individuals. The opposite view to this is a disregard for truth or factual
accuracy, to exaggerate and distort facts quite freely for one's own vested
interests and then rationalise the process by saying that true objectivity is an
impossibility.

But, as Pllate asked, for reasons of his own, "What is truth?" These days
the commonly held view is that truth is not absolute but relative. By this it is
meant that no single fact can be scientifically proved to be incontravertibly true
beyond all possible doubt whatsoever. Consequently, and thanks to the
predictable failure of science and logic in this respect, no statement about
anything can be said to be true In all possible cases. Therefore, no one
statement, all being equally untrue absolutely, is any better than any other.
They are all equally, relatively true, and by this what is usually meant is that
they are only as true as the person making the statements seems to believe
them to be. If you believe something, well then it's true for you. There is no
necessity for me or anyone else to agree with you because your statement

cannot be proved absolutely. | may be prepared to listen to you but 1| do not
have to betieve you. There are no longer any general truths (that would be a
massive generalisation). we can all live In our small, subjective worlds,

comforted by our subjective truths, and isolated from one another; and we can
all believe what we like about almost anything, because it is Impossible to prove
any of us absolutely wrong.

Before we go any further down this rather muddy path, perhaps we should
make one or two points. It is true that Buddhism also speaks In terms of
relative and absolute truth. Buddhism does indeed posit an absolute standard, in
this case broadly synonymous with the state of mind of an Enlightened Being or
Buddha. From this absolute point of view, what we call reality does indeed, so
we are told, appear relative, that is to say not absolute. For example, it is
deficient in many respects, impermanent, devoid of true being, and ultimately
unsatisfactory, even though this is not always our everyday experience of it.
Therefore all that we know of this world we do not know, metaphysically
speaking, absolutely. Our perception of the world is, therefore, par excellence,
provisional. But Buddhism in no way seeks to deny the provisional usefuiness of
this perception and knowledge. On the contrary, it says that as it is the only
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tool we have, short of our own Enlightenment, we should use what we think we
know as much as possible. This is why Buddhism stresses the practice of the
development of awareness. We move from a state of the unknown to the less
unknown, from the shadows to the penumbra, from the dualistic to the less
dualistlc, from the conditioned to the less conditioned; but this path is gradual
and progressive. The path to the Absolute is via the relative. To deny the
usefulness of the intervening stages, relative though they may be, is simply
absurdly nihilistic, an extreme view we are encouraged to avoid.

This is quite different to the current use of the terms absolute and relative
which succeeds in saying quite simply that we can know nothing. In this
universe all facts are equally true or untrue, all opinlons equally valid or invalid,
irrespective of who holds them. In a politically and socially democratic society,
all personally held views and opinions become equaily valid and of equal weight.
What are the consequences of this idealogy? In this universe ail events become
the same, good becomes the same as bad (they are after ail only relative to
one another and have no real meaning), happy is the same as unhappy,
intelligent the same as stupid, (it all depends on your point of view), up is the
same as down, 'yes' the same as ‘'no'. In fact objectivity, in the sense of a
clear use of perceptive and discriminative intelligence to try to understand the
world around us, becomes something to be discouraged. Discrimination itself
becomes a dirty word. Why make any effort to think if all truth is relative?
This view represents a complete abdication of the human faculty of cognitive
intetlligence. We are discouraged from making choices, from thinking for
ourselves, from taking responsibility for our thoughts and actions (they are-
uitimately all relative and therefore have no value), in short, from behaving in
all the ways that distinguish human beings from dumb animals. It represents
the suicide of true humanity.

Perhaps the most pernicious form that this relativist view takes is in the
fields of history and sociology. For example the prevalent view amongst much
contemporary liberal opinion is that all cultures and civilisations can oniy be
compared with one another in a relative sense, that is to say on their own
terms. There are no longer any general standards that apply to all people and
situations. According to thls view, if we compare say the society of fifth
century BC Athens with that of the Eskimo, we cannot say absolutely that
either one culture is any more developed, more civilised, in short better, than
the other. The Athenians produced poetry and drama, so did the Eskimo, the
Athenians produced statues and artefacts, so did the Eskimo. Because we
cannot give any absolute value or worth to their respective achievements, that
is, a value that could apply to both cultures, they somehow become equivalent,
even of equal value. It all depends on your point of view; everything depends
only on your point of view. It all depends on who you are.

Relativism, in culture as well as everything else, becomes ironically an
absolute value, an absolute universal truth. Ail assessments of art and literature
become completely subjective. Beauty is totally in the eye of the beholider.
who are we to say that the Parthenon is a nobler building than an igloo, or that
Oedipus Rex is a greater dramatic experience than a whale hunt? Objective
comparisons are ruled out. Because-beauty cannot be measured mathematicatily,
absolute beauty cannot exist; nor can creativity, intelligence, and as for genius,
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well that 1s no more than a figment of the romantic imagination. Mozart was
after all just another guy with domestic probiems, Michaelangelo worked off his
sexual hang-ups by making things, whilst Nelson was quite obviously Just another
[emotlonally] ‘blocked' Englishman who could only overcome his public school
repressions by resorting to violence. In the culturaily relative universe there are
no heroes, no great cultures, no golden ages, nor even times of darkness. The
only reason we admire (if indeed we do) Leonardo's Virgin on the Rock and
prefer it to, say, an African witch doctor's mask is simply because we are
ethnocentric. We misguidedly prefer Western art and culture simply because we
are racially Western ourselves. We are guilty of not being "open" to other
cultures, not even open to other aspects of our own culture. Who is to say that
Hamlet is a nobler dramatic experience than QPR versus Manchester United?
After all, all culture is the product of middle class, even bourgeois values.
Culture is a sham and clvilisation a myth foisted on us by the ruling classes.

| could go on but | am sure you get the drift, and | am sure you have met
similar points of view yourselves, indeed you might even agree with this point of
view. Personally 1| think this view is false and | shall attempt to explain why.

This view, like all views, is conditioned, conditioned in this case by the
recent history of Western culture and by a reaction to it. First, it is a
reaction to the great degree of racial and cultural prejudice that existed up
untit the last war In Europe, but especlally In America. Throughout the
eighteenth and nineteenth century (despite the influence of Rousseau) no culture
other than the European post-Hellenic, no religion other than the orthodox
Christian, was given much credence in the West. In England, for example,
Buddhism though known, was only considered to be of anthropological Interest
until the end of the nineteenth century. With the growing discoveries of
exploration and science and the emancipation of many different social classes
and ethnic groups, again especially in America, came a realisation, largely
brought asbout by campaigns by previously underpriviledged groups, that other
traditions and cultures had something to offer; but the eventual result of this
long process of emancipation wes that the practice of ascribing values to
respective cultural traditions was made to appear unethical and even in some
cases, later made illegal. Discrimination of any sort in this field was outlawed.

Second, the process was hastened on by the experlence of two World Wars.
After all, it was said, it was precisely due to national differences, political and
retigious beliefs, and other deeply-felt convictions that these terrible conflicts
had taken place at all. Therefore, the way to avoid future wars would be to
cultivate the opposite extreme, interpreted as not really believing in anything,
which easily slides into the maxim that "everything is true in its own way".

Informed opinion furthermore moved over a period of time from the extreme
of nihilism in this respect to the opposite extreme of eternalism. This process
was mirrored in religious developments of the time. With the death of God and
traditional religion, society was nevertheless left with a "God-shaped hole". In
the same way the doctrine of relativism became the new religion and belief in
this doctrine was absolute - in fact became the new faith. As a consequence
all world religions came to be considered as “one'. Why should the strife
persist between Christian and Jew, Protestant and Catholic? After all, all roads,
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even Buddhism, lead to God. Criticism of other faiths came to be thought
wrong-headed, intolerant, bigoted, in a system where all belief, all faith,
however passionately it might be felt, is simply only a value judgement, a
matter of opinion, a personal point of view.

A recent event that has high-tighted the prevalence as well as the
deficiencies of this contemporary view is of course the Salman Rusdie affair.
Rushdie, a liberal Westernised author, published a fictional work that ridiculed
the historical figure of Mohammed. For this so-called blasphemy, he has been
sentenced to death by Muslims world-wide, and Rushdie has gone into hiding as
a consequence., This had been the cause of soma confusion in the cultural
relativist camp. According to this doctrine, no single religion has a monopoly of
truth and Rushdie is therefore free to write what he likes about Islam. Belief
in freedom of expression, itseif based on the doctrine of cultural relativism, is
sacrosanct, an absolute bellef. But what happens when two relative views
disagree absolutely? What if Musiims wish to kill Rushdie for his alieged
blasphemy? After all, they too have a point of view which must be considered
in this case an absolute belief that blasphemers should be punished by death.
How tolerant is the tolerant society prepared to be? Does religious tolerance
extend to fanatics and murderers? Or should the blasphemy taws be extended
to protect the religious views of a religious minority? In a culturally relativist
society, should freedom of conscience be extended by law to protect the very
people that wish to destroy that same freedom? Cultural and religious
relativism, taken to extremes, has no reply to the extremism and absolutism of
others.

Indeed, the relativist argument can be defeated quite simply on its own
terms. If all views are simply relative then the relativist view itself is also
relative, Therefore, it is no more or less true than its opposite, that all values
are absolute. Thus, following this argument to it's logical conclusion, the view
that fifth century BC Athens was the peak of human civilisation, or that the
Buddha was the greatest spirituai teacher who ever lived, could be absolutely
true. As such, the relativist view ceases to be of practical use.

Nevertheless, the relativist view is embraced by a large proportion of
modern society, whether consciously or not. Why is this? It is because the
relativist view frees us from the responsibility of having to make choices. By
insisting on the relativism of all values, we deny ourselves and others the right
to think and the right to choose for ourselves. In fact, one consequence of this
view is that firmly-held views or beliefs in others are perceived as anti-social
and threatening. - (Perhaps you have met this in the area of vegetarianism for
example). Belief in a system of values is threatening to those who refuse to
commit themselves to any view whatsoever, or who refuse to think for
themselves. These people may pretend that they are in fact more tolerant and
more Lliberal than the committed, but this tolerance is a sham. It is a sham
because the effect of liberal relativism is to rule out any serious debate or
enquiry into the nature of things.  Anyone who wishes to think for himself
should therefore oppose this tendency in the strongest possible terms.

Freedom of thought and enquiry is essential for the developing individual,
whether it be in the sphere of religion, politics, art, literature or anything else.
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This pseudo-tolerance is, like all miccha-difthis, bred of a negative emotion, in
this case the emotion of fear, fear of committing oneself to a particular point
of view, fear of taking responsibility, fear of growing up. Therefore, It follows
that if we are to avold this particutar false view, we should endeavour to
cultivate its opposite, that is to decide what we really think for ourselves, to
commit ourselves, however provisionally, to a particular view, bellef or system of
values, In short, to use the traditional terminology, to Go for Refuge to a
particular teaching, to gradually identify oneself with a particular teaching and
way of life. Perhaps, after sober and deliberate consideration of all the facts
and personal experience, it is no bad thing to nail one's colours to the mast, or
to say, like Martin Luther, "Here | stand; | can no other.' It may be that our
ideas will prove to be wholly false and erroneous (we have always to be open to
that possibility) but even If this happens we can pick up the pleces and start
again. Meenwhile, It Is important that we make a start somewhere. We have
to take the leap, take the risk of believing in something, rather than spending
our lives sitting on the fence. Otherwise, life, our lives, will simply pass us by.

As Buddhists it s absolutely essential that we think for ourselves and
equatly essentlal that we are free to think for ourselves. Anything or any view
that dlscourages this is to be avoided. 1 do not mean by this that we should
adopt an unreasonably argumentative attitude to everything we are taught, and
even less that we should become cynical, but that we should never give up our
personal responsibility for individual thought and reflection. Eventually, in the
spiritual life, as the teachings of the Dharma begin to permeate our thoughts
and feelings, we will face choices that we need to make and we should be as
sure as we reasonably can be that the choices that we make are indeed truly
our own, as we can be sure that we will have to take the consequences of these
choices, positive and negative. There can be no coercion of body, speech and
mind in the truly spiritual life.

In secular life by contrast, coercion does exist, inctuding coercion of
thought. It is always easier to manipulate people who do not think for
themselves than people who do, and it lg for this reason that those who wish to
get their own way at any cost discourage individual thought. Often this (s done
through the surreptitious manipulation of language. An example of this is the
way in which a new word, or a new meaning of an old word, is invented and
then let loose on an unsuspecting world, and through persistent extensive usage
the attempt is made to give the impression that the notion or object that the
word describes does, in fact, exist. Little or no proof is offered for the idea's
existence. The big lie shouted loud enough is often eventually believed.

An example of what | mean can be found in the current use of the word
“gender". The original meaning of the term (which takes it derivation from the
Latin genus) was simply a kind or type or class of thing. It was a quasi-
scientific term. More frequently the term "gender" was used to distinguish
specific grammatical classifications in many languages, some having three
genders; masculine, feminine and neuter. The terms masculine, feminine, etc.
in this context had no strict correspondence to the blological or sexual
classification of the object in question. Although broadly analagous to sex in
the case of human beings (although there are exceptions to this rule), in the
case of inanimate objects the gender they are given bears little or no relation
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to the object described. In French for example a table is of so-called feminine
gender whilst a carpet is masculine. English, the language of the British and
the Americans amongst others, has no gender distinctions of this type other than
those directly related to living beings, (aithough boats are usuaily feminine, not
femate), and it (s in English that the term has been misused to great effect.
The Oxford English Dictionary gives another modern meaning of the term
"gender" as follows: "in feminist use, a euphemism for the sex of a human
being, often intended to emphasise the social and cultural as opposed to the
biological distinctions between the sexes’.

In this way the term "gender" is now commonly used to replace the term
sex in everyday language. The use of this term implies that the sex, le.
biological sexual category of a human being, is seen, by use of the term
"gender", as having no more sgignificance than a grammatical or theorectical
distinction. The Inherent implication is that sexual differences in humans are no
more than a technicality and therefore that these differences shouid not be

.oallowed to make any significant difference to our everyday social behaviour,

Therefore the sexes themselves are only “relative”. The lssue itself is further
complicated by the assumption that sexual difference is thus defined, not by
blological distinctions, but instead by choice of sexual behaviour. The objective
fact of the sex of a person becomes lirrelevant. A biologically mate human
being is no more male than, say, a French carpet. His sex becomes no more
than a figure of speech.

Is this a true representation of the facts? We know that there do seem to
be effective sex differences between the male and female of the species, not
least that the female may conceive and give birth whereas the mate cannot.
Doesn't this fact alone have significant social and other repercussions? The
replacement of the term "sex" with that of the term "gender", or worse
"gender role", seems to be a conscious attempt, through the manipulation of
language, to put forward a particular point of view - In this case the socio-
political notion that biological-cum-sexual differences are no more than the
result of mere social conditioning and should play no part in our social, political
and economic Llife. The difference should make no difference, and therefore
ceases to exist. We should have sexual equality, which in this case means
sexual equivalence. From here it is but a short step to attempt to change and
undermine the entire basis of a particular area of thought and language. Words
that do not agree with this particular unproven thesis are outlawed as "sexist".

~ We can laugh at this sort of abuse of language but it (s really quite
serious. Not only does this abuse of language often involve some breach of the
speech precepts, but it also represents a conscious attempt on the part of one
sectlon of soclety to impose its views on the others, Lf necessary by force of
law - in this particular case in the name of the feminist cause. It does not
seek to convince through rational argument or debate, but rather chooses the
short cut of coercion. It is therefore an act of violence. When gquestioned, its
supporters will reply blandly that "tanguage always changes” and that it would
be anachronistic folly to resist such change. Underlying this statement is yet
another false view that all change is necessarily progress and by definition
irreversible, and, even more perniciously, that this sort of change is not
somehow man-made but rather drops from the sky. Whereas in fact the sort of



46 A Tangle of Views

changes to the English language 1 have mentloned have been brought about by
the most vigorous lobbying and deliberate manipulation that we have ever seen
outside of Hitler's Germany or Stalin's Russia.

How do we counter this sort of abuse of language? How do the non-violent
resist violence, in this case violence done to truth and objectivity? This is a
perreniat question that we, as Buddhists, have to face.

First, we have to make up our minds to what extent we think that this
thesis on the non-differentiation of the sexes is valld. Are we, or are the
people around us, truly androgynous? Or are we simply unaware of, ‘or unhappy
with the notion of a sexual identity? Are we, for example, fully aware of the
possible sexual cravings and motivations that can fuel so many of our views and
actions. Some degree of self-scrutiny in this area can be very useful.

As far as the vexed qu\estlon of equality of the sexes goes, we are
fortunate in the FWBO in the respect that we can, if we wish, sidestep the
issue alitogether, As yet, we can, if we wish, simply avoid some of the
dictatorial effects of a particular point of view. We can do this, both
individually and collectively, through more practical emphasis on the single-sex
ideal. There are both mixed and single-sex activities available to all in the

FWBO and we can choose which we wish to join. Conflict in the sexual
equality argument seems to be at its worst, in the world at least, in mixed
situations. In a single-sex situation, on the other hand, the accusation of

oppression of one sex by another becomes an absurd fantasy. There need be no
demands for equal rights for the sexes in a men's single-sex community.
Similarly, there need be no accusations of sexual discrimination in a women's
right livelihood buisiness. The entire issue need not arise. This is the love
mode's answer to the power mode.

If we need address the issue at all it might be more useful to see it in
terms of a contest between the biological and spiritual demands of life, between
what Sangharakshita has termed the respective paths of the Lower and the
Higher Evolution. Theoretically at least, the only legitimate demand that the
mixed-sex situation can make on the single-sex ideal is a strictly biological one,
that of reproduction. Reproduction itself is really no more than a biological
habit, for many people a habit that has long outlived its usefulness. It is also a
habit that we, as individuals, can choose to give up if we wish to. Therefore,
to the extent that an individual identifies himself and his life with the
reproductive or biological evolutionary process, rather than that of the Higher
Evolution, sometimes called the spiritual life, to that extent only will the issue
of sexual differentiation, oppression, or rights be of any real personai
significance. The true individual has no need of equal rights based on sex alone.
The biological need have no claim, except subjectively, in a single-sex
environment and issues such as sexist versus non-sexist language dissolve away.
For example | need have no reservations here tonight about addressing you as
"men", because you all are, so far as | know, biologically male. Therefore
because this is a single-sex event | need make few, if any, concessions to
contemporary preoccupations and prejudices; but of course this is not always the
case, by any means.
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Dr. Johnson one day admonished his friend and blographer Boswell with the
following words: "My dear sir," he sald, "free your mind of cant." By cant
Johnson meant Boswell's habitual infatuation and superficlal appreclation of
fashionable notions and views. He was trying to encourage Boswell to think for
himself, even to think creativety, rather than simply swallow other people's ideas
hatf-digested. Boswell was a magpie (which incidentally made him a good
biographer) and he picked up ideas as other people pick up mud on their shoes.
The result was that his mind was a clutter, a confusion of views, that prevented
him from ever really thinking for himself.

Many of us. are, perhaps, in a similar position to Boswell. Few, if any of
us, come to the Dharma with our minds as clean slates. In the late twentieth
century, we have been stuffed with other people's views from the time we were
born, and many of them are wrong views at that. What we have to do, before
we can begin to understand Buddhist teaching is clear out the clutter, clear the
weeds from the pond, to put to one side at least the views and attachments
that may obscure our vision of the truth. Many of our vlews are no more than
habits and like any habit, they can be given up if we really want to do it. AtlL
we have to do is make room, clear out the old to make room for the new.

If we can do this, and at the same time develop sufficiently the positive
emotion that is the basis for right view, then creative, committed and clear
thought will inevitably foilow. In this way, the fog will clear, the weeds will
shrivel up and die, leaving our minds, our consciousness free, receptive and ready
for the moment when it will be lit up, illuminated by a flash, at first just a
glimpse, and the first we hope of many such glimpses, of things as they really
are,
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SCHILLER'S AESTHETIC EDUCATION

by Dharmachari Vipassi

Friedrich Schiller's Aesthetic Education of Man was published in 1795. The
book takes the form of a series of letters and attempts to show how art, beauty
and aesthetic experience are of central importance to our ethical and political
lives. He claimed that aesthetic experience is the key to political freedom
because the latter can only be reliably brought about in a society whose
members have achieved-'wholeness of character’, a possibility that itself depends
upon the sense of totality that is found in aesthetlc experience.

Schiller wrote in the aftermath of the French Revolution, sobered, to put it
mildly, by the events of the Reign of Terror. He had seen the Revolutions, in
America and in France, as the great opportunity for bringing Reason to bear
upon our social institutions. But the book explains how the condition of the
species made such an enterprise impossible; it describes how this condition came
about, and how it is to be overcome. In effect his response to the Terror is
astonishing:

“If man is ever to solve that problem of politics in practice he will have
to approach it through the probtem of the aesthetic, because it is only
through Beauty that man mekes his way to Freedom." [p. 91

what follows is really a series of notes, neither systematic, critical nor
complete. In fact they omit discussion altogether of the dense metaphysical
reflections that begin around letter thirteen. A guide through these pre-
Hegelian ldealist complexities must await another occasion. There is enough to
do, for all that, in commenting on the first dozen letters (which, we are told,
Goethe read at a sitting with great excitement) and on those dealing with the
structure of aesthetic experience.

Schiller is nowadays a relatively neglected thinker, though vastly
influential as far as Romanticism is concerned. He is also an acknowledged
influence in our own day on the work of C.G. Jung and Herbert Marcuse. It is
fascinating to see how close he comes, in his discussion of the 'fragmentation
of the personality', to his contemporary William Blake's more mythological
account of the Four Zoas. It will become obvious, | hope, if it is not so
already, that he is of some interest also to Western Buddhists, since in his
attempt to reconcile Reason and Emotion and to describe the form of an
integrated psyche, he remains a great exemplar of that part of the Western
tradition that Sangharakshita has found it useful to draw on in his location of
the Dharma in a Western context.

| shall begin by offering a brief account of the background to Schiller's text,
indicating the debate towards which it contributed. For the emphasis in the

titie is on the word aesthetic : ‘'On the aesthetic education of man', and
Schiller is intervening in a discussion started by Rousseau and developed by
Kant. Indeed, the earlier parts of the work are thick with the atmosphere of
these two thinkers, and it is to the earlier part of the text that [ shall

direct attention now. The full title is On the Aesthetic Education of Man in a
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serles of Letters, and there ls a quotation from Rousseau's La MNouvelle Heloise
on the title page, which takes us at once to the centre of Schiller's concerns:
si c'est la raison, qui fait l'homme, c'est le sentiment, qui le conduit. (if it is
reason which makes humankind, it is feeling which leads it). Schiller's central
preoccupation is the relation between reason and feeling, or, since he follows
Kant so closely, between duty and inclination, because it is, according to the
philosophy of pure practical reason, reason itself which provides us with the
objective criteria for determining what our duty is. Perhaps it ought to be
said that Kant comes dangerously close to, if he does not actually embrace, the
idea that if it is reason that makes us and feeling which leads us, then feeling
invariably leads us astray, and Kant's moral heroes invariably manifest their
heroism in the struggle against inclination for the sake of duty. | think we
could say that for Schiller this struggle between duty and inclination, so far
from being the path by which human beings are to attain their humanity, is
itself a symptom of the antagonism which has to be overcome if the species as
a whole is to advance, and indeed, if the Kantian prescription were to be
followed, it would simply lead to one form of political oppression : that in
which, as Schiller puts it, the ideal human being suppresses the ‘'empirical'
human baing, and the state annuls individuals. In brief, then, Schiller
identifies the conflict between reason and feeling, duty and inclination, mind
and matter, not as a permanent feature of our human situation, but as a
disunity dependent upon conditions, which it is our task as a species to
overcome: the vices and corruptions of soclal and political life are a function
of this split within us, and they will not be eradicated in advance of the
overcoming and healing of the split itself.

In the first two books of Rousseau's Social Contract we find the famous
distinction between the state of nature and the civil or the legitimate society.
The early parts of the Aesthetic Education are, as | have sald, thick with the
atmosphere of Rousseau, and Rousseau's distinction is relied on heavily by
Schiller. Without looking too closely at the doctrine of nature that underlies
this distinction, let us turn our attention to the terms in which Rousseau
enlarges on it. Essentially Rousseau seeks to establish a contrast between two
general forms of social relation. The state of nature is defined in terms of
social retations that are determined entirely by desire, physical impulse,
instinct and Inclination, (Schiller's 'blind forces'), in which, as a consequence,
the will of the strongest rules. In a civil soclety, on the other hand, social
relations are determined by considerations of reason and Justice. In a civil or
legitimate society the law will have effective sanctlons, and it will establish
rights, or areas of freedom, and corresponding duties, upon which those freedoms
partly depend, conceived as being in the best interests of each of the members.
By these standards, of course, we none of us live in a civil or legitimate
society, but are still more or less in a state of nature. But according to
Rousseau's picture, a stage is reached at which the people have found it too
dangerous to continue to live in such a state and are ready to exchange their
natural freedom for clvil Liberty. But the people at once face an
embarrassment, an impasse. When they decide to enter upon the civil society it
can be said of them that they will the good, but are unable to discern it. They
want what is in the common good, but they do not know what the common good
consists in. They stand in need of education. Their educator, in Rousseau's
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scheme. of things, is the law-giver, who can frame just laws because they can
discern the common good. Unfortunately, such a law-giver is impossible. If
they come from among the people, then, ex hypothesi, they cannot discern the
good: and where else are they to come from?

In his Anthropology from a Pragmatic Point of View Kant offers a succint
formulation of Rousseau's diiemma:

But since (man) needs, for his moral education, good men who must
themselves have been educated for it, and since none of these is free from
(innate or acquired) corruptlon, the problem of moral education for our
species remains unsolved even in principle ...

But Kant has his own proposal. The education of the species is to come not
from an impossible law-giver but from Nature herself acting through history,
teaching human beings the value of concord through the prolonged experience of
antagonism and conflict. Apart from anything else, such antagonism is necessary
also for the development of our human faculties, for, if concord were to be won
too easily we would simply lead an Arcadian shepherd's life: 'Men, good-natured
as the sheep they herd, would hardly reach a higher worth than their beasts'.
Be that as it may, the Kantian prescription puts a high price on the education
of the species: he makes the following prophetic, not to say chilling, comment:

It is only from Providence that man anticipates the education of the human
race, taking the species as a whole ... Only from Providence does he expect
his species to tend to the civil constitution it envisages, which is to be
pased on the principle of freedom but at the same time on the principle of
constraint in accordance with law. That is, he expects it from a wisdom
that is not his, but is yet the Idea of his own reason, an Idea that is
impotent (by his own fault). This education from above is salutary, but
harsh and stern; nature works it out by great hardships, to the extent of
nearly destroying the whole race.

But Kant also made the important point that for Rousseau man is evil only in a
negative way, i.e., man is not evil of his own accord and on purpose, but only
insofar as he is led astray by evil or inept guides. For Rousseau, the people
will the good, but do not discern it. Kant, on the other hand, sees no
difficulty in principle with the thought that human beings can already discern
the good, but prefer to follow the worse:

The moral predisposition. The question here is: whether man is good by

nature or evil by nature .. Man is a being who has the power of practical
reason and is conscious that his choice is free (a person); and in his
consciousness of freedom and in his feeling ... that justice or injustice is

done to him or by him to others, he sees himself as subject to a law of
duty, no matter how obscure his ideas about it may be. This in itself is
the intelligible character of humanity as such, and in so far as he has it
man is good in his inborn predispositions (good by nature). But experience
also shows that there is in man a tendency to actively desire what is
unlawful even though he knows that it is unlawful - that is, a tendency to
evil - which makes itself felt as inevitably and as soon as he begins to
exprcise his freedom, and which can therefore be considered innate. And so
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we must Judge that maen, according to his sensible character, is also evil
(by nature). It is not self-contradictory to do this if we are talking
about the character of the species ; for we can assume that its natural
destiny consists in continual progress towards the better.

Schiller's response to this rather long-term (and optimistic) project is a
sharp one:

And in what kind of relation would we stand to either past or future ages,
if the development of human nature were to make such sacrifice necessary?
we would have been the serfs of mankind; for several millennia we would
have done slaves' work for them, and our mutilated nature would bear
impressed upon it the shameful marks of this servitude. And all this in
order that a future generation might in blissful Indolence attend to the
care of its moral health, and foster the free growth of its humanity! [p.43]

It is at this point that Schiller enters the debate with his passionate proposal
that the education of the species is to be an aesthetic one.

Schiller's argument can be stated very briefly. The transition, which is a
moral necessity, from the naturai state (‘which we may term any political body
whose organisation derives originally from forces and not from laws', p. 13) to
the still hypothetical ideal society, has got to be effected without putting into
jeopardy the very existence of society: physical humanity needs still to be
around 1f moral humanity is to emerge, and so the transition has got to
preserve it:

the Lliving clockwork of the state must be repalred while tt is still
striking, and it is a question of changing the revolving wheel while it
still revolves. (p. 13)

Schiller conctudes that

a support must be looked for which will ensure the continuance of society,
and make it independent of the natural state which is to be abolished.(p.13)

Very well, then, where is this support to be found? It is not to be found
in the natural character of human beings, on the grounds that this tends in

‘part towards selfishness ang violence, 'and aims at the destruction of society

rather than its preservation’. But nor is support to be found in our moral
character (our capacity to act in accordance with that Pure Practical Reason by
which we determine what our Duty is) because this is yet to be achieved and
find expression in the ideal society itself. We cannot, by the same token, look
for action from the state, which only gives expression to our natural character:

For the state as at present constituted has been the cause of the evil,
while the state as Reason conceives it, far from being able to lay the
foundations of this better humanity, would itself have to be founded upon
it. (p. 4%

If neither our natural character nor our moral character is available to carry
society through the transitlonal phase, then where are we to turn? We are to
turn to a third character, which is kin to both the others, and this
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might prepare the way for a transition from the rule of mere force to the
rute of law, and which, without in any way impeding the development of
moral character, might on the contrary serve as a pledge in the sensible
worid of a morality as yet unseen. (p. 15)

Only where such a character is predominant among a people, he thinks, is it safe
to undertske the transformation of a state in accordance with moral principles.
what is the nature of this character? It is in effect a fusion of aspects of
the natural character and the moral character. The setting up of a moral state
requires that we can count on the moral law as an effective force:

if we are to be able to count on man's moral behaviour with as much
certainty as we do on naturai effects it will itself have to be nature, and
he will have to be led by his very impulses to the kind of conduct which is
bound to proceed from a moral character. (p. 17)

To put it another way, the motive force of inclination and duty must produce
‘completely identical results in the world of phenomena'. Si c'est la raison qui
fait I'homme, c'est le sentiment qui le conduit. So feeling has to put its full
weight behind reason. It is only when reason has the full weight of feeling
behind it that it is possible for us to climb out of the state of nature.

It is necessary to pause here, | think, to consider the importance of what
Schiller is saying, since it marks a difference with Kant. Kant argued that
what, as rational beings, we judge to be objectively necessary in conduct is,
from a subjective point of view, i.e,, from the point of view of the will, only
contingent, because we can be diverted by the sway of contrary inclinations. It
is only in a wholly rational being that what is judged objectively necessary is
also subjectively necessary, because, said Kant, in a wholly rational being the
will is the power to do only that which reason requires. Given the presence
of contrary inclinations, given indeed, it almost looks, the presence of
inclinations at all, we are not wholly reiiable as moral beings. it looks very
much as though Kant regards inclination as an aspect of our humanity that has
to be curbed if reason is to rule. In some natures this no doubt works, but in
others the odds are stacked pretty heavily against reason winning the contest,
which is part of Schiller's point. In order for it to be safe to effect the
transition from the state of nature to the just society, duty and inclination
must flow in the same direction. That is not, however, the way things stand at
present. Human beings are one-sided in one of two ways: they are at odds with
themselves either when feeling predominates over principles, or when principles
destroy feelings:

One can .. imagine two different ways in which man existing in time can
coincide with man as idea and in consequence just as many ways in which
the state can assert itself in individuals: either by the ideal man

- suppressing empirical man and the state annulling individuals; or else by
the individual himself becoming the state, and man in time being ennobled
to the stature of man as ldea. (p. 19>

And Schiller comments:

It is true that from a one-sided moral point of view this difference
disappears. For reason is satisfied as long as her law obtains
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unconditlonally. But In the complete anthropological view, where content
counts no less than form, and living feeling too has a voice, the difference
becomes all the more relevant. Reason does indeed demand unity: but nature
demands multlplicity; and both these kinds of law make their claims upon
man. The law of reason is imprinted upon him by an incorruptible
consclousness; the law of nature by an ineradicable feeling. Hence it will
always argue a stilt defective education Lf the moral character is able to
assert itself only by sacrificing the natural. And a political constitution
would still be very imperfect if it is able to achieve unity only by
suppressing varlety. The state should not only respect the objective and
generic character in 1ts Individual subjects: it should also honour their
subjective and specific character. (p. 19) ‘

This last remark seems to be a shaft directed agalnst Rousseau, for whom there
seems to be no speciat difficulty about the idea that private interest should be
entirely submerged in the embrace of the General Will.

But let us return to the two ways in which human beings may be at odds
with themselves. The two one-sided condltions are that in which feeling
predominates over principle (or reason), and that where principle destroys
feeling. People are either 'savages' or 'barbarians'! But, and here we get a
hint about what that third character is going to be, by contrast ‘the man of
culture' (der gebildete Mensch is not weil transiated here: | think the idea of a
‘developed’' person brings us closer to the German) makes a friend of nature, and
honours her freedom while curbing only her caprice. In other words, "wholeness
of character must ... be present in any people capable, and worthy, of exchanging
a state of compulsion for a state of freedom.” (p. 23)

So Schiller has offered us the ldea that beauty precedes freedom. He has
referred to our ‘natural character' and to our 'moral character'. Neither of
these can be relied upon to sustain physical humanity in the transition from a
state of nature or compulbsion to a state of freedom. Recourse must be had to a
third character. The nature of this third character is now being revealed: it is
the character of a human being who is at one with themself, in whom it is
neither the case that feeling predominates over principle nor that principle
destroys feeling, one in whom, in consequence, it is possible in principle for
inclination and duty to come to produce identical results in the world of
phenomena.

Schiller now moves to the question whether this character is already
present in his own society. Needless to say, the answer is no, and he offers a
stark enough description of that society, a description which is firmly anchored
in a philosophical view about human nature. On the credit side he thinks

- that the authority of received opinion has declined

- that arbitrary rule s unmasked, though stiil armed with power

- that people are beginning to demand their rights, even seizing by force
what has been wrongfully denied them

- the fabric of the natural state ls tottering

- its rotting foundations are giving way
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- there is a physical possibility of setting law upon the throne, of
making true freedom the basis of political association

But no:

Vain hope! The moral possibility is lacking, and a moment so prodigal of
opportunity finds a generation unprepared to receive it. (p. 25)

The plcture that he now paints is founded upon what he has Just described
as the two ways in which human beings can be at odds with themselves. They
are now presented as the 'two extremes of human depravity', on the one hand a
return to the savage state and, on the other, complete lethargy.

Not surprisingly, it is the lower orders who are savage and the bourgeoisie
who are lethargic. 'Among the lower and more numerous classes' we have

crude, lawless instincts, unleashed with the loosening of the bonds of civil
order, hastening with ungovernable fury to their animal satisfactions. (p.25)

He remarks at this point that an unjust state is better than no state at
all, that the rule of law is better than its breakdown, even if those laws are
sectional and exploitative. But let us come to what Schiller calls ‘the
cultivated classes’, whose depravity is tethargy or enervation. Presumably they
correspond to the case where principie destroys feeling. But Schiller offers a
more subtle picture than that perhaps suggests. It is a not unfamitiar
anatomising of the middle-class and its discreet charm. Before coming to it |1
want to stress the point made about lethargy as a form of depravity. Remember
that earlier Schiller has talked of the two motive forces of inclination and
reason. The energy of the savage is unrestrained, but it predominates over
reason. The state of lethargy among the so-called cultivated classes is a
function of the antagonistic relation between the motive forces of inclination
and reason as Schiller is about to present it. The point about energy is of
the very first importance, and it has, | believe, been neglected almost entirely
by Western philosophers, with the exception of Schiller and Nietzsche and, in
our own time, Simone Weil. It emerges that the whole character is a vigorous
character: the absence of vigour is an objection. The energy of our natural
impulses are not to be emasculated but redirected. This makes Schiller a
worthy forerunner of Nietzsche, who diagnosed the ilts of Western society
precisely as the emasculating, enervating outcome of internal division and self-
violence. It is worth noting here that Nietzsche's admiration for Goethe is
couched in terms that Schiller would have spproved. Goethe strove to overcome
in himself the separation of reason and feeling, sensuality and will. So, for
Schiller, the whole character will be vigorous because it will be a character in
which reason and inclination are no longer antagonistic, and in which reason
will have the fuli force of impulse behind it. Energy of character, he will tell
us, is the '‘mainspring of all that is great and excellent in man'. But let us
return to the cultivated classes.

Here we have a case where the vices of reason are mixed with the vices of
nature in a combination that leaves rocm for the virtues of neither. Instead of
reason we have rationalisation justifying the worst aspects of nature, its
ruthless acquisitive egoism. Where nature ought to be allowed to prevail and
be accepted we have 'sham propriety’, instead of natural sympathy we have 'proud
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self-sufficlency’, Instead of autonomous Judgment we have subjection to slavish
opinion. This confused complexity of internal division issues in a kind of
exhaustion: the cultlvatedd classes are ... worn out. So the upshot is that the
present age does not manifest the wholeness of character upon which further
advance depends, but the opposite.

We know that beauty is somehow involved in the cure. But first Schitler
offers us a brilliant account of the causes in his sixth letter, where he sees
the fragmentation of the personality as the consequence of the division of
labour brought about by the complexity of social organisation. He does not,
however, see this fragmentation as permanent: civilisational progress must wait
upon its overcoming:

"with us, one might almost be tempted to assert, the various faculties
appear as separate In practice es they are distinguished by the
psychologists in theory, and we see not merely individuais, but whole
classes of men, developing but one part of their potentlalities, while of
the rest, as in stunted growths, only vestigial traces remain." (p. 33)

The Inner unity of human nature, which, he belleved, was stilli to be found
among the Greeks, was severed 'through the rigorous seperation of ranks and
occupations, the divisions between the sciences, the necessary consequences of
the increasingly complex machinery of the state'(p 33): '

“and with this conf‘lnfng\ of our actlvity to a particular sphere we have
given ourselves a master within who not infrequently ends by suppressing
the rest of our potentlalities.” (p 33, my italics)

This ls a nice touch because [t hints that the master-slave relation is
reflected in the organisation even of our inner lives. Schiller now offers a
poignant image of the enslaved and fragmented individual, caught up in the
ghastly machinery of the state:

"it was scarcely to be expected that the simple organisation of the early
republics should have survived the simpticity of eerly manners and
conditions: but instead of rising to a higher form of organic existence
(government) degenerated into a crude and clumsy mechanism ...

an Ingenlous clockwork, In which, out of the piecing together of
innumerable but lifeless parts, a mechanical kind of collective Iife ensued.
State and Church, laws and customs, were now torn asunder; enjoyment was
divorced from labour, the means from the end, the effort from the reward.
Everlastingly chained to a single little fragment of the whole, man himself
develops into nothing but a fragment; everlastingly in his ear the
monotonous sound of the wheel that he turns, he never develops the harmony
of his being and instead of putting the stamp of humanity upon his own
nature he becomes nothing more than the imprint of his occupation or of his
specialised knowledge. But even that meagre, fragmentary participation, by
which individual members of the state are still linked to the whole, does
not depend upon forms which they spontaneously prescribe for themselves
(for how could one entrust to their freedom of action a mechanism so
intricate and so fearful of light and enlightenment?); it is dictated to
them with meticulous exactitude by means of a formutary which inhibits all



56 Schiller's Aesthetic Education

freedom of thought. The dead letter takes the place of living
understanding and a good memory is a safer guide than imagination and
feeling." (p. 35)

And so on, until Schiller affirms that it must be open to us "to restore by
means of a higher art the totality of our nature which the arts themselves have

destroyed"

How then is the restoration of totality to be achieved? We cannot took to
the state since as presently constituted it has been the cause of the evil, and
the state as reason conceives it, 'far from being able to lay the foundations of
this better humanity, would itseif have to be founded upon .it'. Rhetorically, we
have reached the Rousseauian impasse, though we know that the cavalry, in the
unlikely form of Beauty, is about to gallop over the harizon. But first Schiller
draws a conclusion about which my first thought Is that it is unduly
pessimistic and my second that it is only Jjust unduly pessimistic:

"{f therefore the principles that | have lald down are correct, and if
experience confirms my portrayal of the present age, we must continue to
regard every attempt at political reform as untimely, and every hope based
upon it as chimerical, as long as the split within man is not healed, and
his nature so restored to wholeness that it can of itself become the
artificer of the state and guarantee the reality of this political creation
of reason." (p 45)

On the Schillerian view, then, corruption and violence is a permanent
feature of political life in one form or another, since it is no more than an
expression of the gap, within the species as a whole, between moral values and
self interest: if it is suppressed it witl manifest itself in another way. If
you toss out nature with a pitchfork, it will return in one form or another.
Corruption and violence do not recede in advance of the split within us being
healed and overcome.

Now let us turn to the remedy. Where can we find and ‘open up living
springs which, whatever the political corruption, would remain clear and pure'?
Well, the instrument is the Arts and Beauty. Although Schiller offers a pretty
dense discussion of aesthetic experience and its relation to the nature of
personhood, | shall offer here no more than a schematic, impressionistic account.

what beauty must be able to do is to counter the two opposite deviations
from harmony and unite nature and reason. It should be noted that Schiller is
not offering the effete thought that ‘a developed feeling for beauty refines
morals'. Energy of character, at whose expense aesthetic culture is commonly
purchased, is, remember, ‘the mainspring of all that is great and excellent in
man'. This is reminiscent of the Nietzschean criticism of décadent morality, of
a system of moral values founded unconsciously upon the onesidedness (not in
favour of nature!) diagnosed by Schiller. Of course Nietzsche tended to see the
virtues of the décadent morality as simply the expression of that dismaying
disunity, the final exhaustion, but there is no reason to see that as the whole
story, to see all the values of the slaves, for example, as a function of their
condition.
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Schiller makes a distinctlon between melting beauty and energising beauty,
and, as you can guess, when wrongly applled they reinforce the pathology, but
when applied judiciously they calm the savage breast and buck up the
neuraesthenic aesthete. (Cf Plato's view of music in the Republic):

"Energising beauty can no more preserve man from a certain residue of
savagery and hardness than meiting beauty can protect him from a certain
degree of effeminacy and enaervation. For since the effect of the former is
to brace his nature, both physical and moral, and to increase its elasticity
and power of prompt reaction, it can happen all too easily that the
increased resistance of temperament and character will bring about a
decrease in sensitivity to impressions; that our gentler humanity, too, will
suffer the kind of repression which ought only to be directed at our brute
nature, and our brute nature profit from an increase of strength which
should only be available to our free person ... And because the effect of
melting beauty is to relax our nature, physical and moral, it happens no
less easily that energy of feeling is stifled along with violence of
appetite, and that character too shares the loss of power which should only
overtake passion." (p. 113)

People are either tensed or relaxed ; those who are tensed need 'melting
beauty' and those who are relaxed need 'energising beauty'. A person is tense
when they are under the compulsion of thought or the compulsion of feellng:

“Exclusive domination by either of his two basic drives is for him a state
of constraint and violence, and freedom lies only in the co-operation of
both his natures. The men onesidedly dominated by feeling, or the
sensuously tensed man, wilt be released and set free by means of form; the
man onesidedly dominated by law, or the spiritually tensed man, will be
relaxed and set free by means of matter. In order to be adequate to this
twofold task, melting beauty will therefore reveal herself under two
different guises. First as tranquil form, she will assuage the violence of
life, and pave the way which leads from sensatlon to thought. Secondly, as
living image, she will arm abstract form with sensuous power, lead concept
back to intuition, and law back to feeling.” (p. 119)

Before concluding 1 shall refer now to Schiller's comments on aesthetic
experience, again abstracted from the dense and necessary argumentation upon
which it is founded. The context is one in which Schiller is resolving an
antinomy: on the one hand there is the claim that beauty produces neither
knowledge nor character, and on the other that it is the most frultful of all in
respect of these:

“In the aesthetic state, then, man is nought, if we are thinking of any
particular result rather than of the totality of his powers .. Hence we
must allow that those people are entirely right who declare beauty, and the
mood it induces in us, to be completely indifferent and unfruitful as
regards either knowledge or character. They are entirely right; for beauty
produces no particular result whatsoever, neither for the understanding nor
for the will. It accomplishes no particular purpose, neither inteltectual
nor moral; it discovers no individual truth, helps us to perform no
individual duty, and is, in short, as unfitted to provide a firm basis for
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character as to eniighten the understanding. By means of aesthetlc culture,
therefore, the personal worth of a man, or his dignity, inasmuch as this can
depend solely upon himself, remains completely indeterminate: and nothing
more is achieved by it than that he is henceforth enabled by the grace of
Nature to make of himself what he will - that the freedom to be what he
ought to be is completely restored to him" (p. 145- 147)

On the other hand,

“One cannot .. say that those people are wrong either who declare the
aesthetic state to be the most fruitful of all in respect of knowledge and
morality. They are entirely right; for a disposition .of the psyche which
contains within it the whole of human nature, must necessarily contain
within it in potentia every individual manifestation of it too .. It takes
under its protection no single one of man's faculties to the exclusion of
the others, it favours each and all of them without distinction." (p. 151)

The aesthetic state, then, represents, as it were, a suspension of
practicalactivity, in which, however, the nature of the springs of action are
revealed more clearly to the agent: it is a state in which a person is granted a
sense of their own totality - in potentia: for the totality ‘of thelr nature to
express itself in reality is quite another thing and so is the direction in
which that totality might press. For Schiller is quite right to say that there
are no automatic consequences for action, and this is one of the limitations of
his case.

A point | should want to make myself, at this stage, turns on a distinction
between reflection and the contemplative aspect of aesthetic experience, and,
more comprehensively, of meditation. The very concept of the human being as a
totality depends upon a contrast and so seems to me to derive, not from
reflection upon ordinary practical experience but from reflection upon something
like aesthetic or meditational experience. It is in the context of the latter
that we discover the sense of a contrast by reference to which our earlier one-
sidedness becomes apparent. The point is that in aesthetic experience,
according to Schiller, we become aware of aspects of ourselves that reveal a
completeness we might not otherwise know existed. Needless to say, this is
more systematically available in the practice of meditation, and the experience
of returning from meditation. Without these kinds of interlude, allowing us the
sense of a contrast, the one-sidedness, the fragmentation, that Schiller refers
to, is not aware of itself (except perhaps in the form of what we could call a
prerefiective dukkha. The onesidedness has its own characteristic feel,
perhaps, but the person in whom, say, 'principle destroys feeling' is not aware
of this condition through simple reflection upon their experience, since the
form that their reflection takes participates in the very one-sidedness that is
at issue. ©On the other hand, such a person can dwell upon that aura of
prereflective dukkha that unpleasantly envelops their experience, and this is
already to take a step towards meditation.) But the person who reflects upon
their experience without the benefit of that sense of a contrast that comes
with aesthetic experience, will examine themselves and find the natural state of
things: not satisfactory, perhaps, but at least the way things are, and have to
be. They will refer to their own experience as the touchstone for judging the
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plausibility of claims about experience. (This is why Kierkegaard wanted to
insist that communication in this area is necessarily indirect, and has to take
an artistic form). In other words, the form of reflection upon a person's
internal states and the behaviour to which they are seamlessly connected, simply
reduplicates the condition observed. From the point of view of reflection, then,
the person dominated by thought (say), in whom a certain range of feelings is
repressed, will reflect upon themselves with that same one-sidedness and
reinforce their own condition. This is the pedagogically significant fact which
explains the necessity for the stranqe responses of discerning teachers: they do

things that will activate what needs to rise to the surface. And art can do
this too.

Nevertheless, although we may be moved by Schiller's talk of 'living springs,
which whatever the political corruption, would remain clear and pure’, we shail
probably share the general scepticism about his claim that 'it is only through
Beauty that man makes his way to Freedom'. Art and aesthetic experience seem a
frail foundation for the overcoming of the fragmentation of the personality and
the development of a just society. But maybe it is enough to acknowledge that
Schiller has glimpsed a Royal Road and discovered a point of entry.

In this connection, here is a strange remark from Nietzsche's Human, All Too
Human:

"Living without art and wine. Works of art are like wine: it is
better if one has need of neither, keeps to water and, through one's
own inner fire and sweetness of soul, again and again transforms
the water into wine on one's own account."

(trans. Hollingdate, CUP, 1986, p. 237

WWWWWWwww

Note: this artlcle is based on a tatk originally given to the Indian Institute of
Education, Pune, in 1985.

References are to the Wilkinson and Willoughby edition, Oxford, 1967



THE VAJURASATTVA MANTRA:
NOTES ON A CORRECTED SANSKRIT TEXT

by Dharmachari Sthiramati

Introduction

Aprit 1990 saw the publication of the fifth edition of The fwbo PUJA BOOK,
and readers may have noticed that this new edition now includes a full
apparatus of diacritical markings for the passages of Sanskrit and Pall.
Preceding editions had been less felicitously endowed with these signs, and in
order to comply with Sangharakshita's request that this situation be remedied,
in January 1989 Windhorse Publications asked me to correct the spelling and
diacritical marking of all such passages, ready for the new edition.

In reading the relevant passages it was quite clear that many of them had
become corrupted in the course of the typesetting of previous editions, the main
mistakes occuring by the omission of diacritical markings and the misplacing of
breaks between words. Of all the passages contained in the boock the most
difficult to correct, because the most severely corrupted, was the Vajrasattva
Mantra. The text had been included, with translation, since the first edition,
but without a single diacritical mark, and atso, | concluded, with several
misplaced word breaks. Independently of these observations (though undoubtedly
affected by them) | also noted that the translation did not accurately reflect
the Sanskrit text which it accompanied. The task of correction therefore
involved a compiex process of adding the correct diacritical marks to the words
as hitherto printed, of adjusting the text so as to be a credible passage of
Sanskeit, and, both informing and informed by the preceding, developing a closer
translation of the new Sanskrit text. The following notes are an account of the
details of this process, and are offered on the one hand to explain the
necessity for making changes to what had become an established piece of FWBO
liturgy, and on the other to help non-Sanskritists to a greater appreciation of
the connotations of the language of the mantra - though this is not to assume
that the literal meaning of the text takes any precedence over the tradition of
exegesis of the mantra current within the wBO.

Perhaps it is necessary at this point to explain to readers not familiar
with Sanskrit, that diacritical markings are an essential component of the
spetting of Sanskrit terms when the Roman alphabet is used. This usage
reflects the fact that whereas the Sanskrit alphabet is made up of a total of
48 letters, the Roman alphabet has only 26, and if one is to represent the
former by the means of the latter, one has to adapt it appropriately. The
adaptation now universal for the transliteration of Sanskrit is the addition of
diacritical markings to the letters of the Roman alphabet in order to make up
their number to the required level. By way of example, in Sanskrit a total of 4
'n' sounds are distinguished and represented by separate letters, thus: ,
and . The Roman letters are adapted as follows: n A A and n. Because of the
necessity of using what, in the Roman alphabet, are apparently super fluous marks
of this kind, the non-Sanskritist can easily fall into the error of seeing them
as more ornamental than functional, and hence ignoring them altogether. The
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fact remains that they are essentlal to the correct spelling of Sanskrit (and
Pall) words. It follows that a plece of Sanskrit written in the Roman alphabet
without its correct diacritical marks (as in the case of the old Vajrasattva
mantra) is quite simply misspelt (even to the point of changing the meaning),
and that to supply diacritical markings for such a text necessarily involves an
understanding of what words are being used, which in its turn is dependent upon
an understanding of what the text appears to be saying. Furthermore, because
Sanskrit is an inflected language, and grammatical relationships between words
are indicated by variations in their spelling, one inevitably has to consider the
way that words are being used, and all this, in turn, requiring an attempt to
read the text as a coherent statement of some kind. If the words appear to
form a coherent, grammatical statement, that is if they are more than just a
list of arbitrary terms, then one is immediately, and perhaps lirretrievably,
engaged in an act of translation.

Sources

Before looking at the text itself, | shall Indicate the sources upon which |
have drawn in making this revision. Alltold | have located 21 versions of the
mantra, and have used 19 of them in preparing the revision. (I am indebted to
Dharmacharis Aloka, Anandajyoti, and Dharmapriya, for their help in locating a
number of these.) These include the two versions which have been published in
previous FWBO PQja& Books - both largely the same, although the earlier version
was more accurate. The majority are romanised texts provided by the
author/editor of the book in which they are found. The exceptions include a
reproduction of a woodblock print in the RaNjan& script, reproduced in Brian
Beresford's MahAydna Purification (p.97). There are also two versions which
consist of a translation alone, with no accompanying Sanskrit text. Throughout
the rest of this article, whenever | refer to the ‘text' of the mantra, | mean
the Sanskrit text (whatever script it may be in).

The following are my sources:

1. FWBO Pij& Book - 1st edition, Friends of the Western Buddhist Order 1973

2. FWBO PJj& Book - 4th edition, Windhorse Publicatlons 1984
Rafijan8 woodblock print, Mah&ydna Purification, Library of Tibetan Works and
Archives 1980, p.97

4, Lama Govinda's text, with transiation,. published in Der Kreise, as Die
Einhundertsilben~Dhlranl des Vajrasattva
(Provisional English translation provided by Dharmachari Dharmapriya).

S. Jeffrey Hopkins, Tantric Practice in Nying-ma, Rider and Company 1982, p.146
(includes transiation)

4. Brian Beresford, Mahdysna Purification, Llibrary of Tibetan Works and
Archives 1980, p.108 (includes translation)

7. Martin Willson, Rites and Prayers: an FPMT Manual, Wisdom Publications 1985,
p.48 (no line breaks indicated)

8. Martin Willson, editor and translator of Lama Yeshe's Heruka Vajrasattva:
S&dhana and Ritual Feast (Tsog), Wisdom Publications 1984 (partial version
of this mantra)

9. Losang Chogyi Nyima, MaAjusri SAdhana, Mafijusri Institute 1983, p.2S (no
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line breaks indicated)

10. Geshe Rabten, Preliminary Practices of Tibetan Buddhism, Wisdom Publications
1982 (not available for full consultation)

11. Tulku Thondup, Innermost Essence of Preliminary Practice, p.11 (publication
details unknown)

12. Tuiku Thondup, Tibetan text, (as above), p113-4

13. Michael Hookham, transiation of Tharpe Delam p.5-6 (publication details
unknown)

14. Namkhai Norbu, practice manual, p.60 (publication details unknown)

15. Tibetan text, in Vajrasattva manual, compiled and published by Dharmachar i
Aloka . .

16. David Snellgrove, Indo-Tibetan Buddhism Serindia 1987, p.138 - English
translation of partial version of this mantra; no text provided.

17. Stephan Beyer's translation (no text), The Buddhist Experience, p.141

18. Stephan Beyer's text, The Cult of T&r4, University of California Press 1978,
p.144 (includes translation)

19. Kathleen Macdonald, How to Meditate, Wisdom Publications 1984, p.182-6
(includes transiation)

[The two versions that | have not consulted are to be found in J. Hopkins's book
on the K&lacakra Tantra, and Kalu Rimpoche's book, The Gem Ornament. Also of
interest, for grammatical, structural and lexical parallels to the ‘'Hundred
Syllable' mantra, are two mantras quoted by Snellgrove, on pages 142 and 219 of
Indo-Tibetan Buddhism]

a. Five of these sources provide a text accompanied by translations. (Two of
them are our own.) These are: 1, 2, 4, 5, 6, and 18. Numbers 16 and 17 are
transiations only. Text 19 is accompanied by a traditional gloss, rather
than a translation.

. 1,2, 6,9 10, 14, and 19 do not give diacritical markings.

¢. Those versions which follow more or less what | have called the traditionai
Tibetan interpretation are: 1, 2, 6, 9, 10, 11, 12, 13, 14, 15, and 19.

d. The eight versions which do not follow this interpretation completely are:
3, 4,5,7,8, 16, 17, and 18.

With the exception of '3‘, which is the Rafijana woodblock print, these last
examples are all instances in which the editor has clearly tried to reconcile
the text with the tradition. The editors concerned are Lama Govinda 4),
Jeffrey Hopkins (5), David Sneligrove (16), Stephan Beyer (17 and 18), and Martin
Willson (7 and 8); though the latter does not commit himself to a translation.
The woodblock print is of interest because it is the sole primary source that |
have been able to consult, and being in an Indian script, we might tentatively
assume that it has not passed through a Tibetan recension and thereby suffered
possible phonetic distortion.

Groundrules and intention

General considerations at the back of my mind all through this
investigation have been: .
|. That the literal meaning of the words of the mantra are not primary, and
that its correct translation is of only secondary importance to the
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practitioner.

2. That a mantra need not be a coherent grammatical statement - it could just
be a string of words with no internal gremmatical structure. Against this,
we must acknowledge that this mentra does seem to offer a coherent
grammatical statement, and that this is acknowledged in the long
established tradition of exposition.

3. That the original text of the mantra (if there ever was such a thing) may
well not have conformed to the rules of Classical Paninian grammar, though
we cannot ignore the fact that with minimal adjustment, this text appears
to do so.

4. Similarly, the 'original' may not have utllised Classical Sanskrit vocabulary
or syntax,

S. Tradltional interpretatlons cannot be dismissed tightly.

6. Tibetan commentators did not necessarily have an accurate grasp (if any) of
Sanskrit vocabulary, syntax or grammar upon which to draw in making their
interpretations.

7. Sanskrit mantras were not, on principle, translated into the Tibetan
language (as distinct from the Tibetan script), but frequently suffered
phonetic distortions as a result. Where these distorted verbal recensions
were reduced to writing, a distorted text is.to some degree inevitable.

Primarily | have been concerned to provide a reliable Sanskrit text for the
maentra for the new Puja Book, but as this inevitably involves understanding and
hence translating it, | have also felt that some comment has been required upon
the transtation of the mantra too. With these principles in mind, | would like
to go on and discuss individually all points at which | have suggested an
alternative translation to that published in the old P3jad Book. There are two
bases upon which | have made such recommendations - 1. accepting our text, but
preferring an alternative translation; 2. changing our text, and thereby
necessitating a new translation. [ will make clear at each stage which of these
two has governed any suggested change.

| think that there is an established Tibetan tradition which interprets the
mantra In such a way as to necessitate a particular interpretation of word-
breaks and spelling. [ will deal with the details of this later on, but
generally it appears to involve the incorrect breaking of words and/or lines
(perhaps to facilitate chanting), and occaslonally the misconstrual of words
(manupalaya, tvena/tena, and such being the three terms | have in mind; supogyah
may be a fourth). The majority of texts which appear in traditional Tibetan
publications use this text without comment. Significant variations from this
begin to appear whenever the editor tries to make sense of the text of the
mantra as a piece of Sanskrit language (see above). In other words there are
clearly two approaches - one, which Ignores grammatical and lexical
considerations and offers a traditional (Tibetan?) interpretation; the other,
which tries to integrate the traditional interpretation with the tinguistic form
of the mantra. The latter has been my own concern.

Overall, | would suggest that my revisions do not really affect the meaning
of the mantra, as understood within the tradition. However, there are a few
instances in which the changes | suggest involve a 'structural' change to the
mantra (and its translation), and hence will affect slightly the manner in which
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It is chanted. For this reason, it is upon these latter that 1 shall concentrate
in the following notes, although | will acknowledge and attempt to justify
briefly ail the other changes | have suggested.

| will add dlacritical markings and adjust word breaks wlthout comment
where such changes are clearly non-contentious, and unless such changes have
any bearing upon the meaning of the text. Dictionaries 1 have referred to are
those of M.Monier-Williams, A.A.Macdonell, V.S.Apte (Sanskrit/English, and
English/Sanskrlt), F.Edgerton, and the Pali Text Society Pali Dictionary. In
order to facilitate discussion | have numbered the lines as reproduced in the
last (ie. 4th) editlon_of The FWBO Pija Book from 1 to 16, and have used these
numbers for reference. '

THE MANTRA (old style)
OM VAJURASATTVA SAMAYA

1

2 MANUPALAYA

3 VAJRASATTVA TVENOPATISHTA
4 DROHO ME BHAVA

S SUTOSYO ME BHAVA

6 SUPOSYO ME BHAVA

7 ANURAKTO ME BHAVA

8 SARVA SIDDHIM ME PREYCHA
9 SARVA KARMA SUCHA ME
10 CHITTAM SREYAH KURU HUM
" HA HA HA HA HOH

12 BHAGAVAN SARVA TATHAGATA
13 VAJRAMA ME MUNCA

14 VAJR] BHAVA

19 MAHASAMAYASATTVA

16 AH HUM PHAT

Inevitably such a task as this involves the use of grammatical terminology
which may be opaque to the average reader. | can see no way of avoiding this,
but hope that, despite such difficulties, the following will be of use and
interest to as many as possible.

Notes on a new Sanskrit text and transtation:

lines 1-2 OM VAJRASATTVA SAMAYA

MANUPALAYA
These two Llines need to be considered together. They involve the first
structural change from the traditional interpretation of the mantra that | have
suggested. If the text was written in an indian script, eg. devanagari, then
they would appear like this - vajrasattvasamayamanupalaya. The problem here is
to establish the position of the word breaks. The texts following the

traditiona! Tibetan interpretation always give manupalays, as above.

My argument for changing this to samayam anupélaya is partly grammatical and
partly lexical, If we accept our present translation then manupalaya is
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Interpreted as a Vocative nomlnal compound meaning 'O defender (p&la) of men
(manw)!' - the Vocative case (as will be frequently seen) functioning as a direct
exclamatory address to the person named. However | have not been able to
identify any Sanskrit noun or adjective, palaya. There is, of course, pila and
palaka, but not a palaya or phlaya. Given the absence of diacritics in our text
(and in others), | wondered whether the -ya ending might be the Dative of péla,
le. p&l8ys, but this only raises further difficulties of interpretation, because
it would mean 'to/for the defender of man' and would not make sense on its own.

These difficulties are solved very simply if one moves the word break one
letter forwards, to give -samayam anupdlaya. We can then read samayam (‘bond')
as an Accusative object to the verb anup&laya - the 2nd person singular
Imperative of anup&layatl, This would be completely consistent with 9 other
lines of the mantra, ali of which use 2nd person singular Imperative verbs, in
exhortation to Vajrasattva. This reading is adopted by several editors - 4, S,
4, 7, 17 and 18. The woodblock print however retains manupslaya, but clearly
indicates that the only & comes before the L In other words, although it puts
the word break before the m the spelling of the word suggests that it is
really dealing with the verb (anup&lays rather than a Dative nominal compound
(which would have to read manu-péléya).

AnupAlayati means, 'to guard, protect, take care of, be the guardian of, maintain,
observe, keep (a promise, etc.) adhere to'. I would suggest that ‘preserve’
appropriately captures the connotations of guarding and adherence represented
here. Hence, interpreted this way, the phrase reads, "Preserve the bond!"

The other significant word break in this line would be between vajrasattva and
samayam. If there is one here, then vajrasattva becomes a Vocative, but if not,
then we have a compound 'bond of vajrasattva'. The difference in question here
is between, "Vajrasattva! Preserve the bond!" or ‘'Preserve the bond of
Vajrasattva!’. Originally | chose the latter alternative, in conformity with our
present translation, and on purely grammatical terms | can see little reason for
choosing one against the other. Editors 4, S, 6, 7, 8, 13, 14, 17, 18, and 19
divide vajrasattva from samaya - 9, 11, 12, and 1S are ambiguous as to their
interpretation here. The woodblock (3) suggests a compound, because it runs the
words together, and the usual practice is to observe a line break after
Vocatives., The translations provided by 4, 5, 4, 17, and 18 all take vajrasattva
as a Vocatlve. Upon consideration | have come to prefer this reading myself,
largely in view of the formal structure of the mantra as a whole. [ shall
return to this at the end of the article, by which point my reasons will be
more evident,

Revised version om vajrasattva ssmayam anup#laya

tine 3 VAJRASATTVA TVENOPAT ISHTA

Again we need to consider word bresks here. Our present translation suggests
that the first word of the sentence is vajrasattvatvena, ie. from the neuter
abstract noun formed by adding the suffix -tvam to a noun ('Vajrasattvahood/-
ness' ~ see below). Some editors experience difficulty here, and try to suggest
that there is a personal pronoun, tvena - 'by you' (4,5,611,13,17,18) or tena -
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‘by him' (7,8,9,12,14,19), which has coalesced with the verb upatigtha The
latter, tena, is meaningless in this context, and the former not a recognised
form of the pronoun tvam, 'you' (even in Buddhist Hybrid Sanskrit). Therefore
our layout needs to join the suffix, tvena back onto the stem, vajrasattva.

Two versions allow for our reading in their text - 3 and 15. Of the
translations, neither 4, 5, 6, or 18 satisfactorily relate the text they present
to the meaning they derive from it.

"ajrasattva, through your support..." (&)

"Vajrasattva, reside [in mel." (S)

“vajrasattva, may | be upheld by you." (&)

“Diamond Being/Vajrasattva, Let them be firm!" (18)

| think that vajrasattvatvena clearly is the Instrumental singular of the
abstract noun derived from the name, vajrasattva, but | do not think 'with thy
Vajrasattvahood' is the best rendering. Literally, 'with Vajrasattva-ness' would
be a legitimate interpretation of such an abstract, but the Sanskrit idiom is
that the Instrumental singular of such abstract nouns is used to signify in
what quality or capacity someone acts. The most appropriate English idiom for
the translation of this usage is 'as..'. In other words, in this case, to do
something 'with Vajrasattva-ness’, means to do it ‘as Vajrasattva'. | think the
best translation of this line should be, "As Vajrasattva, stand before me."

The remainder of the line is the Imperative verb, upatigtha - from the verb
upa-stha. (Note that the final -a coalesces with the initial wu- of the
following word, forming an -o-, by the rules of sandhi.) This verb has a range
of connotation that is very difficult to convey with a single English term: '~ to
stand near, place one's self before/near, be present; to approach; to become
friendly with; to approach for intercourse; to attend, support; to worship; to
attain (divinity); to make one's appearance, reveal oneself, arise, be imminent
etc.'. Given the significance of the latter meanings in the context of
visualisation practice, it is very tempting to reject our present translation for
something rather more evocative: "As Vajrasattva, approach!'; "As Vajrasattva,
manifest!; "As Vajrasattva, reveal thyself!" Maybe this is too ‘Faustian’',
though? According to Apte, the prime meanings are, 'to stand near, to approach’.

Revised version vajrasattvatvenopatigiha

line 4 DRDHO ME BHAVA

There is little difficulty here, as with the next 4 lines. drghah means ‘firm';
me the abbreviated form of the Dative of the first person pronoun aham ('to/for
me'); bhava another 2nd person singular imperative, this time of the verb
bhavati - ‘to be'. Hence 'Be firm for me' is entirely acceptabie.

The most interesting textual variant appears in the woodblock (3), where we
consistently have bhdva - but Edgerton notes that forms of this verb appear in
Buddhist Sanskrit, derived from a verbal stem using a long & ie. bhavati, in
which case this would be consistent.

Snellgrove (16) gives "Be firm in me!;, but assuming he has the same text as we
do, this is not an acceptable trenclation of me. Govinda (4) gives drttho, of
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which | cannot make sense. He also, along with Hopkins (5), interprets bhava
rather lidlosyncratically - "let me become steadfast” and 'Make me firm.'
respectively. Beyer (17 and 18) gives, 'Be steadfast for me,.."

Revised version drgho me bhava

line S SUTOSYQ ME BHAVA

| have changed 'glad' to 'greatly pleased' as [ think the latter reflects the
term su-tosyah more accurately, and also sounds more euphonious to my ear. The
term is derived from the verbal root tus - to become calm, be satisfied or
pteased with someone, to be gratified, with the prefix su-, 'well, very'.

Beyer (17 and 18) has, '"be satisfied.[for mel" Assuming Snellgrove's
transtation (16) to be derived from the same or similar Sanskrit text as ours,
we should note that he gives '‘Be stable (n me!, for this line -~ emphasising the
notlon of 'calmness' in the verbal root. Govinda (4) and Hopkins (5) interpret
bhava as though [t were kuru and make me the Accusative object of the sentence
~ hence '"Make me content" and "Make me satisfied" If the quality concerned
were demanded for the speaker, then the adjective denoting it should be in the
Accusative, le. we shouid have something llke sutogyam mém kuru. As it is, the
adjective sutosyah is Nominative and refers to the person addressed by the verb.

Revised version sutogyo me bhava

line 6 SUPOSYO ME BHAVA

posyah means ‘abundant, plentiful, inexhaustible, weil-fed, thriving, copious,
nourishing, causing wealth or prosperity', not, so far as I can ascertain,
'‘pleased'. A posya-putra is 'an adopted son'.

Beyer (17 and 18) has, “.be nourished for me!. Sneligrove (16) gives 'Be ali-
pervasive of me!% Govinda (4), "let my desires be insignificant’, Hopkins (5),
'Fulfil me.', Beresford (4), "May you be happy with me.” This last version
parallels our own, atthough | can find no explanation for this translation of
posyah, other than the implication that one who is well-fed, must also be happy.

The word is derived from the root pus which seems to be centralily connected
with the ldea of nurturing, nourishing and caring, and so a literal translation

might be, 'Be nourishing for me.'! | would translate it, 'Deeply nourish me."
Revised version supogyo me bhava
line 7 ANURAKTO ME BHAVA

Again | have suggested an alternative translation of the text as we have it.
'Passionately', as suggested by Sangharakshita in his seminar on the mantra,
would be a better transiation of terms cognate with the root rafij - 'to be red,
to be enamoured or impassioned'. | would suggest, "Love me passionately.’

Revised version anurakto me bhava
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line 8 SARVA SIDDHIM ME PREYCHA

The only correction to the text here (apart from joining the words sarva and
siddhi) is in the verb, which, to be a correctly formed |mperative, should be
spelt prayacchs. This was the form given in the first edition of the PGja Book,
and is affirmed by 3,4,5,6,7,8,9,11,12,13,14,15,18 and 19.

Our current transiation of the line could be questioned however; sarvasidahip is

singular, and, furthermore, siddhi means 'success, attainment, magical power'
rather than ‘'perfection'. This rich range of connotation suggests that the term
itself should not be translated, and the Line rendered along the lines of
“Grant/accord me the sidahi in all (things)' All the translations take the tine

to mean, roughly, "Grant me all siddhis" - though the Sanskrit is undoubtedly
not ptural.

Revised version sarvasiddhim me prayaccha

lines 9-10 SARVA KARMA SUCHA ME

CHITTAM SREYAH KURU HUM

Here we come to the second point at which | suggest a structural change to the
text of the mantra. Once more it is a matter of establishing the correct word
breaks. All texts which appear to follow what | call the Tibetan tradition take
these as two lines, and regard the first (9) as comprised of four word elements
- sarva-karma-sucha-me. 1 find this difficuit to accept on a number of counts.
Firstly, this gives us a sentence with no verb. This is possible in Sanskrit,
but, being without a verbal adjective, this would have to be a copula statem?nt
saying, “All action is 'sucha' for me" (assuming me to be the Dative/Genitive
abbreviation of aham). The word order would then be irregular, as the predicate
usuaily precedes the subject in such instances, and we are also faced with the
problem of the meaning of sucha.

One suggestion is that there is a Sanskrit term suca/sucha, meaning ‘pure'. |
have done my best to find it but have drawn a blank. | suspect that this
derives from a confusion with the Pali term suci which has that meaning. The
Sanskrit equivalent term is éuci, ie. with a palatal, rather than dental 's'. |
have found no text of the mantra which gives this word as $uci, including
significantly, the woodblock, in which the distinction between palatal and dental
's's is clear. Furthermore, we would still have to explain how an '-{' stem
adjective appears here as an '-a' stem adjective. Certainly, there seems little
justification for giving this word a verbal function, as does our current
translation.

A solution adopted by Stephan Beyer (17 and 18), and by Martin Witlson (7 and
8), is to take these lines together, but construe the first three word elements
as a compound, thus: sarva-karma-sdca. Willson does not transiate, but Beyer
takes the latter term, sdca, to mean ‘indicator' - from the adjective of the same
spelling, meaning 'pointing out'.  Thus he takes the whole passage to read,
"Indicator of all karma: make glorious my mind HOM The woodblock print
distinguishes between long and short 'u', and clearly reads suca. | don't find
this solution convincing.
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All thls difficulty can be swept away if we merely transpose the word break by
one letter (in the Indlan script a consonant and a following vowel are denoted
by a single sign) - from karma suca to karmasu ca - and regard these two lines
in our text (9-10) as being one. We can then read karmasu as the Locative
plural of karman - meaning 'ln all actions'; ca is the simple connective ‘and',
which when joining sentences always follows the first word of the subsequent
sentence - here sarvakarmasu; me is the Dative or Genitive of aham ('of or for
me'), and in that it precedes cittam (Accusative singular of 'mind/heart') it is
naturally read as a Genitive which governs it, so giving as the object of the
sentence, 'my mind'; sreyah s technically the comparative degree of &ri, hence
our current translation as 'better', but which seems rather weak - it does have
an idiomatic usage 'more/most superior, excellent, distinguished'; kuru is the
2nd person singular Imperative of kg, 'to do/make’.

Taken in this latter way we have a simple and perfectly natural Sanskrit
sentence (sarvakarmasu ca me cittap Sreyah kuru), which reads ‘and in all
actions make my mind more/most excellent". This seems far preferable to trying
to force a meaning out of the alternative reading with ail its probiems.

How s this passage treated by the other editors? The woodblock gives sarva-
karmasucame - which allows for this interpretation. Beresford's transtation (&)
is more of a paraphrase - 'make all my actions good" Both Hopkins and Lama
Govinda (4 and S5) adopt the same analysis as the one | suggest here in their
text and in thelr translation, as does Snellgrove, too (16):

“"Also, make my mind virtuous In all actions." (Hopkins)
"and in all (my) action make my mind more talented" (Govinda)
“In all my actlons make for felicity of thought!" (Snellgrove)

Finally, several texts give ¢riyam/ériyam rather than $éreyah - 3,5,6,9,11,15;
ériyam/ériyam i3 the Accusative of $&ri Also, 13 gives sriyah 14 gives sSreyam

Hopkins (5) translates ériyam as 'virtuous', while Beresford (6) takes it as
"most glorlous’.

Revised version: sarvakarmasu ca me cittam dreyah kuru ham
tine 11 HA HA HA HA HOH

Revised version ha ha ha ha hoh

tines 12 and 13 BHAGAVAN SARVA TATHAGATA

VAJRAMA ME MUNCA

This is another Instance in which [ belleve two lines need to be considered
together. The core of the issue, as | see it, is how to construe the compound
sarvatathdgata. In our present translation ('Blessed all ye Buddhas!' ) it is
taken as the plural subject of a nominal sentence, predicated by the adjective
bhagavan. This does not seem likely to me for several reasons.

Firstly, bhagavan is the Vocative singular form, just as sarvatathdgata would be
under this interpretation. Hence the sentence would be referring to a single
Tathdgata who is blessed. Furthermore, being in the Vocative case rather than
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the Nominative, makes It an address, 'O blessed Tathdgata!, rather than a
statement. Finally, the relationship between tathagata and sarva has to be
reconstrued. In the classical language the rules governing the analysis of
compound words are complex and strictly applied. The translation ‘"all
Tathdgatas" takes this to be a Karmadhdraya compound, formed from a noun
qualified by a preceding adjective. In the Classical language this was
forbidden, such a combination being reserved for the Bahuvrihi type of compound
(clearly inapplicable here). This applied to sarva, as also other adjectives,
although in later Sanskrit prose works this rule was occasionally excepted for
sarva and some other adjectives, eg. anya, 'other'. Even if we argue that this
is an instance of just such an exception, we would still need to explain why the
compound as a whole is singular. The plural form would be sarvatath&gat&h, but
no text, including the woodblock print, fails to spell it sarvatathdgata. If one
insists on taking these two words as a compound, then one is forced to
interpret 1t as a Tatpuruga compound, meaning something like, “Tath&gata
of/to/amongst all (beings?)".

The simplest solution to this difficulty, one which sweeps all these problems
away, (Occam once more?) is to see sarvatathdgata as the front part of a longer
compound that includes the word vajra from the next line. Once sarvatathagata
is subordinated to a larger compound term the restriction wupon the
adjectival/nominal juxtaposition as a Karmadhdraya no longer applies (and the
lack of indication of number irrelevant), and the new compound can be read as
another Vocative singular term addressing Vajrasattva, and meaning 'O Vajra of
all the Tathlgatas! This might either be qualified by bhagavan, or simply be a
paratiel but discrete exclamation.

This general interpretation, ie. sarvatathagatavajra, is explicitly adopted in the
text by 4,5,6,7,17 and 18, and is reflected in the translations of Hopkins,
Willson, Beyer and Lama Govinda. Govinda prefers to see bhagavan as qualifying
sarvatath&gatavajra rather than as a separate Vocative - 'Erhabener aller
Tathdgata Diamant" (‘Sublime diamond of all the Tathdgatas' - translation
courtesy of Dharmapriya).

Once we have adopted this interpretation we are left with the phrase mé& me
mufica. This is a simple prohibitive Imperative statement, meaning ‘Do not
abandon me!’, and is clearly requested of the object of the Vocative address. In
other words, taking sarva-tathdgata-vajra as a single compound term reduces
these two lines to another simple, natural, syntactically correct sentence.

| can find no basis for the present translation, "0 Vajra-like Ones'| nor does it
seem appropriate to translate the verb, 'Liberate me" ~muica is the 2nd person
singular Imperative of the verb muc, which can indeed mean 'to let go, set free,
liberate', but given the prohibitive function of the particle ma, this is hardly
appropriate, because then the sentence would be saying, 'Do not liberate me!'.
However, this verb is slso widely used in meanings such as ‘send away, despatch,
quit, leave, abandon, desert, give up, lay aside, relinquish, give away, etc.' -
hence my suggested translation of 'Do not abandon me!" The same interpretation
is adopted by Lama Govinda, Hopkins, Beyer, Macdonatld and Wiltson.

The restoration of this term also reveals a symmetry in the mantra previously
obscured - The first line (restored version) is a request that Vajrasattva
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preserve/maintain the bond or pledge that exists between the yidam and the
practitioner (reinforced by the second line), while this line, coming virtually at
the end, repeats this sentiment by demanding that meditator be not abandoned.

Revised version: bhagavan sarvatathigatavajra m& me mufica

line 14 VAR BHAVA

Texts vary between giving vajra and vajri/vajri; 1,2,4,5,7,11,12,13,14,15 and 18
all give the latter. Assuming the latter to be correct, then this line is
another Injunction made to Vajrasattva, in this case to 'Be a vajrin' vajri is
the Nominative singular of the noun vajrin which means ‘'possessor/holder/bearer
of the vajra‘'. | do not understand how our present translation, “..truly Vajric',
is derived from this term.

Revised version vajrt bhave

line 15 MAHASAMAYASATTVA

Govinda and Beresford construe this compound in such a way as to make mahs
qualify samaya, le. 'great bond/pledge/vow'. Hopkins circumvents this plece of
analysis by translating literally - "great bond being" Our present translation
is questionable both because it takes mah& to qualify sattvs, which latter it
also translates as though it were satvan (the Vedic term for ‘hero'), which is a
common scribal error for sattva. The more natural reading is "0 Being of the
great bond" - once more, an exclamatory address in the Vocative singular case.

Revised version mahAsamayasattva
line 16 AH HUM PHAT
Revised version 8h hdm phat

Thug far, my revigion of the text would be as foltows:

| om vajrasattva samayam anupdlaya

2 vajrasattvatvenopatistha

3  drdho me bhava

4 sutogsyo me bhava

5 suposyo me bhava

[} anurakto me bhava

7 sarvasiddhim me prayaccha

8 sarvakarmasu ca me cittam éreyah kuru ham
9 ha ha ha ha hoh

10 bhagavan sarvatathAgatavajra m& me mufica
11 vajri bhava

12 mah&samayasattva

13 ah hdm phat
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Traditionally, the basic form of the mantra ends with the AH. (This is the
form given in 4,7,11,12,14,17 and 18.) The HOM and the PHAT are added under
specific circumstances, according to the intention of the practitioner; the HOM
when the mantra is recited for the benefit of someone dead, and the PHAT when
the mantra is recited to subdue demons. The revised version that 1 have
presented above contains exactly 100 syllables, excluding the HOM and the PHAT.

-

Concluding observations

Now that | have been through the whole of the mantra in detail, | would
like to return to the very first line, and take up once more the question of the
interpretation of vajrasattva samayam | stated at the beginning that for
formal structural reasons - perhaps | should better say for reasons of harmony

and balance in the formal structure of the mantra - | prefer to read vajra-
sattva as a Vocative, giving the translation of the whole line as, “Vajrasattva,
Preserve the bond!". The first consideration that has led me to this conclusion

is that, unless we accept this as a direct address to Vajrasattva, then at no
point In the entire mantra is he addressed directly by that name. [t seems
appropriate that the mantra should begin with the name of the figure to whom
the mantra (itself a series of requests to him) is addressed.

Apart from this, with the text as | have revised lt, we can see that the
mantra consists of roughly a dozen lines, each containing an injunction
addressed directly to Vajrasattva, in the form of a verb in the Imperative mood.
This has a pleasing consistency of form, and | would have thought was an
integrat part of the original '100 syllable’ mantra. 1f we take the name in the
first line to be a Vocative preceded by a seed-syllable, then we can see that
this is mirrored by the concluding line of the mantra, where we have similarly a
Vocative (mah&samayasattva) followed by a seed-syllable. In other words, the
mantra closes as it has begun - with a direct call to the Bodhisattva, by name.
If this consideration is valid, then it might in turn suggest the layout of the
mantra be adjusted to reflect this symmetry. The result would be as follows:

1 omp vajrasattva samayam anupalaya (syllable - name - request)
2 vajrasattvatvenopatigtha [request]

3 drgho me bhava (request]

4 sutogyo me bhava [request]

S5 suposyo me bhava [request]

6 anurakto me bhava {request]

7 sarvasiddhip me prayaccha (request]

8 sarvakarmasu ca me cittam $reyah kuru ham [request]

9 ha ha ha ha hoh [laughter]

0 bhagavan sarvatathdgatavajra ma me mufica [epithets - request]
i

vajri bhava mahdsamayasattva &h (hdm phat) [request - epithet - syllable)

Each line is a grammatically complete and correct statement, containing an

imperative verb, asking Vajrasattva for some specific boon. It both begins by
addressing him by name and concludes with two of his epithets - 'Vajra of all
the Tathagatas' and ‘'Being of the great bond' - the whole enclosed by the

syllables op and &h My translation of this text is as follows:
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1 OM Vajrasattva! Preserve the bond!

2 As Vajrasattva, stand before me.

3 Be firm for me.

4 Be greatly pleased for me.

S Deeply nourish me.

6 Love me passionately.

7 Grant me siddhi in all things,

8 And in all actlons make my mind most excellent. HOM

9 Ha Ha Ha Ha Hoh
10 Blessed One! Vajra of all the Tath#gatas! Do not abandon me.
11 Be the Vajra-bearer, Being of the great bond! AH (HUM PHAT)
Several of the lines are considerably longer than the version in the PGj&
Book because | have joined two that were shorter in the old version. There
remains the question of whether these longer lines should be broken, so as to
facilitate chanting. Though | suspect that some of the earlier corruptions that
1 have indicated may have entered the text as a resuit of such line breaks in
time past, it seemed appropriate to minimise the disruption caused by revision,
and to preserve the layout of the oider version, Insofar as it does not break up
compound words or distort the meaning It follows that the only change
suggested here that might effect the chanting of the mantra according to our
present tune appears in line 10 of this revised version (as printed here), where
| have reconstituted a word which runs across the old tine break,

! am uncomfortably aware that to be methodologicatly proper | should
consult more primary sources. Time and facilities have not allowed such an
approach, although it is some consolation to note that Lama Govinda's text was
apparently based upon his reading of the S&dhanamii& | would be especially
interested to trace the history of the mantra - as Snellgrove's version shows,
there are recenslons that finish with the first HIM and the laughter (ie. at
line 9). As it is, these notes are based almost entirely upon secondary sources,
and a more ambitious study of such materials must be saved for the future.

WWwWww



COLERIDGE: IMAGINATION AND REVOLUT ION

by Dharmachari Ananda

when presented with a task - any task - my immediate impulse ls to engage
my attention in something totally unconnected with it. It doesn't matt.er onk
bit how fascinating the given task might be- or how necessary its fulfilment;
the impulse to do something totally at odds with it is often all but
irresistable. In the present case, that is, the research for this paper, my
first impulse was to-read a good science fiction novel. .Actually | was in a
second-hand bookshop in Birmingham when | came across a book by one of my
favourite authors - Colin Witson - who incidentally is more widely known for
his ‘outsider' books pubtished in the fifties and sixties than for science
fiction. The book was called The Philosopher's Stone, and 1 plunged into it, to
the abandonment of all other thoughts, and as far as | can remember - without
the slightest trace of guilt.

This little digression is not without point, because it illustrates an
intriguing aspect of the mind which | shall have cause to return to later on
That is, that this self-induigent propensity to wander into apparently brackish
and lifeless backwaters can often turn up gems which later become indispensable
to the main current of one's thesis. Which indeed proved to be the case with
The Philosopher's Stone

Cotin Wilson speaks, at one point in the book, of “that curious core of
happiness - the mind's delight in truth at all costs, even if the truth is
destructive” It was that particular phrase core of happiness which sparked off
in me a train of thought - or perhaps rather a train of feeling - which gave
shape to the whole project. Because it's not an association that one would
immediately naturally make - happiness as being delight in truth. It's much
more usual to connect happiness with the avoidance of truth at all costs!

In order to make sense of the title I've given this talk I must introduce at
this point two more key words: REALITY and POETRY. So that we now havc'a four
key ideas: IMAGINATION, REVOLUTION, REALITY and POETRY. | also want- if you
will be indulgent for a moment - to arrange these four words into a
geometrical pattern: that is, at the four visible apices of a diamond, or, more
correctly, as it is in two dimensions, a rhombus, as follows:

REALITY

IMAGINAT ION REVOLUTION

POETRY
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Now, before plunging In to attempting to define these four somewhat
abstract concepts, | want very brlefly to talk about language. Any writer |
think, will tell you that lanquage is very far from being a simple equation
between a sound or a shape on paper and a concept. Language for a start,
changes all the time. It will not be tied down for a moment. [t has a life of
its own which defies limitation into categories or mental models. It plays with
the world. In spite of our use of it to abstract 'meaning’ from the world,
language actually subverts all attempts to make sense of things. It insists on
'undermining' or overturning any structure which man may set up and which may
have lost its appropriateness to a particular situation - whether that structure
is a mental concept, the State, a religious tradition, or one's own individual
habits and pre-conceptions - and very often this subversion will reveal or
release a deeper, more effective, more fruitful one. Language, when used with
sufficient sensitivity, obliges us to look at first beginnings, at what it is we
are part of, what we share with other cultures, at the continuities within us,
at what is dead and what is alive in the forms we surround ourselves with.
Lenguage obliges us not to tolerate those anachronistic, superficial, power-
preserving or merely irrelevant elements in our social structures, institutions
and ideologies.

So going back to our diamond with its four key concepts, | would like to
treat these ideas as dynamic forces which are always changing their impact
according to the context in which we experience them, rather than as inviolate
dictionary-shaped objects which can only have a few pre-fabricated meanings. It
could also be observed that, as every culture has its own distinctive set of
associations - or accumulated resonances - inseparable from every word in its
language, arriving at a consensus of understanding of terms which have been in
constant use within that culture for centuries is no mean task, and let him
beware who undertakes it lightly!

So firstly, Imagination. Chambers Dictionary defines imagination as "The
faculty of forming images in the mind. The artist's creative power."

The literary critic Wilson Knight calls imagination "the sovereign faculty" :
in his important essay Poetry and Magic he quotes Coleridge's Biographia
Literaria, referring to

"that synthetic and magical power to-which | would exclusively
appropriate the name of Imagination". (1]
Coleridge himself continues:
“Imagination is the soul that is everywhere, and in each;
and forms all into one graceful and intelligent whole". (2]

Later in the same essay, Knight comments: [in the creative imagination] "there is
a reality being apprehended as surely as in ordinary sense-perception." And
Coleridge continues:

"l have known some who have been rationally educated, as it is styled; they
were marked by a microscopic acuteness; but when they iooked at great
things, all became blank and they saw nothing... and uniformly put the
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negation of a power for the possession of a power - and cailed the want of
imagination judgement, and the never being moved to rapture, philosophy!" (3]

So already we have unearthed some valuable clues to the nature of

imagination. It works with images. it is a source of creative power. [t is
synthetic: bringing things that were previously unrelated into a harmonious
whole. It is 'the soul that is everywhere’, transcending space and time, and

also a faculty which 'apprehends reality'. (Note that Wilson Knight is careful
to say ‘apprehends’ and not ‘comprehends’). Coleridge places imagination at tr.\e
pinnacle of man's faculties: the very weight that the word carries in English is
largely due to him:

“Imagination is the living power and prime agent of all human perception...
and as a repetition in the finite mind of the eternal act of creation in the
infinite..."

To understand anything fully, it has first to come alive in the mind. This
canhappen onlyby means of the imagination. You re-create the object to be
understood in the mind, so that you literally embody it: the mind becomes
suffused with the thing it is contemplating, and is altered in the process.

Secondly we come to Revolution. The dictionary, once again, gives us: "A
complete change, turning upside down, a fundamental reconstruction - es;.:eciully
through use of force” lmplicit in this definition are conflict and violence.
The conflict may be between social classes, ideologies, systems of government,
ethnic or racial groups, or traditions. Revolution is a flood, in the course of
which many certainties are overwhelmed. In Yeats's beautiful lines:

"the blood-dimmed tide is loosed, and everywhere
the ceremony of innocence is drowned."

Revolutions usually come about as a result of a sense of injustice felt by a
mass of people over a long period of time. The American radical activist Mario
Savio:

"There's a time when the operation of the machine becomes so odious, makes
you so sick at heart, that you can't take part in it.. and you've got to
put your bodies upon the gears and upon the wheels and make it stop."

It is possible to regard the process of history as a continual diatectic of
opposed power systems, one always being in the ascendent. William Blake had a
very clear picture of this process, which he conceived largely as a product of a
certain mode of consciousness:

"Single vision saw things at their lowest mechanical ievei, which [Blake]
cailed Ulro. Double vision saw the two sides or contraries in a situation.
But the clash of opposites, however essential, could not by itself bring
development about. Ulro is thus the sphere of consciousness of all persons
who accept uncritically a divided world." (4]

In the reatm of Ulro, - nations, idealogies, or individual minds - there can be
no resolution, no evolution onto a higher level, no true peace: only at best a
stalemate or temporary subjugation of one element by another.
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So revolution In this sense s very much a double-edged weapon. It is a
means whereby oppressed peoples can throw off the yoke of their oppf“essors -
but its a dangerously unstable means. The trouble is there is always someone
who thinks he knows exactly what medicine the people need, like the American
publisher of Time Magazine, Henry Luce, who said:

"l want good editors with independent minds. | like to see independent
thinking. If it's going the wrong way I'll straighten them out fast enough".

So we come on to poetry. How does poetry enter into this diatectic of
ideology and imagination? | can best address this question by asking another:
what are the aims of poetry in our culture and age? There are those of course
who categorically deny that poetry can have aims or propound opinions:

"Any work of art that can be understood is a work of journalism."
(Tristan Tzara).

"Art evokes the mystery without which the world would not exist."
(Rene Magritte)

"The most beautiful works of art are those which express the pure fantasies
of the artist." Delacroix).

Perhaps 1t should be recalled here that these are voices raised in reaction to
the utilitarianism and materialism so widely prevalent in Europe inthe early
part of this century. However, it does seem that we have in our present ethos
gone to the opposite pole of merginalising poetry, placing it outside the pate
where it can have no creative contribution to our everyday lives. The great
Chilean socialist poet Pablo Neruda however, insisted that poetry has a critical
and central role to play in dealing with the conflicts and problems arising in
the course of everyday life.

"We have to demand of the poet that he take his place in the street and in
the fight, as well as in the light and in the darkness... poetry is
rebellion. The poet was not offended when he was called subversive. Life
transcends all structures..." (5]

The Ulster poet Seamus Heaney speaks of

"poetry as divination, as revelation of the self to the self, as restoration
of the culture to itself, poems as elements of continuity..." (6]

Poetry in this sense must have different functions in different epochs of
civilisation and in different social conditions.

To summarize, in our own time five very broad distinctions of purpose may

be identified:

1 To give a sense of identity and purpose - as individuals as well as nations
or civilizations.

2 To widen the horizons of our lives - enable us to fully inhabit the world
of the imagination.

3 To reconnect us to myths and symbols, which are the driving forces behind
the evolution of civilization.

4 To establish an intimacy with the objects of this world.
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S To restore a sense of the miraculous - enabling us (not just the mystics)
to see 'heaven in a wild flower'.

l've left the most intractable - not to say inscrutable - of our four points of
the diamond till last, although we've already touched on it in discussing the
other three.

Reality: that which is the case; 'things as they are'; but aiso, the sense
of something beyond things - beyond the mundane; the sense of mystery; the idea
that life is not just a long, tedious succession of objects and delusions,

followed by absolute nothingness; the sense indeed that we are part of
something much greater, far more significant, than our separate egos, our tittle
isolated individual worlds. Without this intuition, this conviction, we are

bound to lead self-serving unfulfilled lives; we are bound to end up either as
crass materialists or embittered sentimentalists, depending on our temperament!-
because we're not allowing what is present in the depths to emerge and be
known.

| think at this point | ought to invoke the presence of our tutelary poet
who is, of course, Samuel Taylor Coleridge.

Coleridge was born in 1772 in the small village of Ottery St Mary in Devon.
It is interesting to note in passing that he was born within three years of
Beethoven, Wordsworth, Chatterton, Louis the Sixteenth, Jane Austin, Turner,
Constable, Robert Southey and Sir Walter Scott! He was born the youngest of
fourteen children, His father John, a lovable, learned, and absentminded
clergyman, was the vicar of the parish church in Ottery, and a master at the
Grammar Schooi. He died when Samuel was only nine.

After his father's death he was sent to school at Christ's Hospital in
London. There he made the most of the facilities for study that were available
to him: free libraries, tutors, a large circle of stimulating friends, and the
added stimulation to his already fertile imagination of being in the metropotis,
surrounded by institutions of learning and the arts.

In 1791 just before his twentieth birthday, he went up to Cambridge, to
Jesus College. Despite setting himself a strict scheduie of study in
mathematics and classics, his vast imagination slowly began to erode this
regimen, and his room nightly became transformed into a meeting place of his
conversation-ioving friends. He befriended the many radicals of the day ana
avidly absorbed their pamphlets through the long nights in his rooms.

In 1794 he met Robert Southey, a Bristol poet, and went on a walking tour
with him through Wales and the Wye Valley. it was on this trip that his
radical plan for a 'new age' community in America - ‘pantisocracy' - had its
birth. Coleridge's friend Thomas Poole succinctly sums up the aims of this
project:

“The produce of their industry is to be laid up in common for the use of
all, and a good iibrary of books is to be collected, and their leisure hours
spent in study, liberal discussions, and the education of their children®.

The project eventually collapsed, mainly due to Southey's pulling out of the
scheme because of pressure from his influentiat family for him to take up the
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career of Law. In 1795 Coleridge married Sarah Fricker, a Bristol girl, and took
her to live with him at Clevedon - then a very sleepy and unspectacular seaside
town in Somerset.

it's pertinent here to pause and recall what was happening outside England
during these crucial vyears. They were of course dominated by the French
Revolution. In 1792 the Revolutionary Commune was established in Paris. Louis
XVl attempted to flee the city, and was assassinated the foilowing January.

In 1793 the Jacobins overthrew the Girondin party, and France deciared war,
Jean Marat was murdered, and Christianity officially ‘abolished’. In England, the
Prime Minister William Pitt suspended Habeas Corpus. Thomas Paine's Rights of
Man was published and despite being banned, immediately became a best seller:
over 1k million copies were sold in all.

In April 1794 the revolutionary Danton was executed by the followers of
Robespierre, thus beginning the Reign of Terror. In July, Robespierre himself
was executed by the moderates. To allay fears of similar conspiracies at home,
Pitt introduced the Treasonable Practices and Seditious Meetings Bills, which
paved the way for the trials of many reformist writers.

All this had a huge effect on English writers. Some felt they should be
agitating for reform all the more because their colleagues were being
persecuted; others queried the efficacy of political action at all. Most of the
Romantics were shaken by the Intensity of hatred and fear the Revolution had
stirred up, not just in France but throughout Europe. The questions of
individual freedom, freedom of speech, class, equality, Royaity, the owning of
property and land, and the questlion of franchise, were hotly debated in sitting
rooms, taverns, assembly halls and coffee houses throughout the tland. One of
the incidental effects of the repressive legislation introduced by Pitt at this
time was to close down many of the coffee houses, as they were known to be the
seedbeds of many of the small associations which advocated revolit.

Coleridge, with his irrepressible energy and social nature was inevitably in
the thick of all this. B8ut, after the failure of the revolution, his nature was
such that he responded by turning inwards, turning to long periods of self-
analysis and rigorous self questioning, in order to throw light on his own

tumuituous feelings and inner processes.

Throughout the winter of 1795-6, Coleridge continued to work in Bristol
though constantly ‘"eaten up" by anxieties. His deep disappointment with the
consequences of the revolution in France had led him to turn away, aibeit
temporarily, from journalism, lecturing, and public controversy. Charles Lamb,

in a letter to Coleridge in October 1796 wrote:

"I grieve from my very soul to observe you in your plans for tife, veering
about from this hope to the other, and settling nowhere... lies the fault,
as | fear it does.,, in your own mind? You seem to be taking up splendid
schemes of fortune, only to lay them down again..."

At the end of the year Coleridge moved with his wife to a tiny, cramped
stone cottage in Nether Stowey, in the northern edge of the Quantocks. His
friend Tom Poole had obtained for Coleridge the cottage next toor to his own.
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Here Coleridge set himself wholeheartedly to the task before him of supporting
his young wife and family, studying poetry, science, philosophy and psychology,
and struggling to come to terms with the divisions and wild-swings of mood
proceeding from his temperament.

Richard Holmes, in his fine study, writes:

"The move to Stowey was a deliberate rejection ot any conventional career
in literature or journalism.. He was seeking a form of self-sufficiency
which would allow him time for inward growth and philosophical reflection,
in tune with the natural seasons.. It was indeed close to the monastic
idea of a 'retreat': combining hard physical labour with profound spiritual
seif-examination." (7]

From 1797 to 1799 Coleridge threw himself into creative activity. He
published his Poems and Lyrical Ballads, had a son; went on a walking tour of
Germany, lectures on Poetry, undertook regular reviewing for the Morning
Chronical, published his own critical newspaper The Watchman, took up gardening,
domestic chores, and even taught himself to dance!

in Jly 1800 he moved to Keswick, with his wife. It was a period of
unhappiness and deepening conflict within him. He was married to a girt whom,
he was slowly realizing, he did not love; He was penniless and had a growing
family to support. He was in increasing pain from gout and rheumatism brougnt
on by the cold and damp. And, worst of all, it must have seemed, he was falling
in love with another woman - Sara Hutchinson - the sister of Mary who
wordsworth was soon to marry! Added to ell this, he was undergoing a major
crisis of confidence in himself as a poet - indeed, in the very possibitity of
original creativity.

why was atl this tumult suddenly happening at this point in his life?
Hoimes writes:

“The truth seems to be that ail his life Coleridge longed to submit to
figures of authority, while at the same time he secretly resented many
aspects of their domination.. yet he could rarely resolve the underiying
conflict in his life; he longed to assert himself and give free reign to his
enormous, anarchic talents; but at the same time he needed to submit, be
petted and approved of; throughout his life and his writing he fluctuated
wildly between these two extremes. In his letters... there is overwheiming
evidence of his passionate desire for intimacy and acceptance. Seif-
dramatising and self-mocking by turns, he was like some briiliant overgrown
child, performing ceaseless exhausting parlour-games for his elders... he
danced and jumped on his own shadow, sitting scholarship examinations,
writing for poetry prizes, dabbling in university politics, running up

disastrous debts, flirting with drink, whores, and suicide... and all the
time seemed to know that the performance was hotlow, a dazziing demand for
attention, sympathy, recognition. Yet, in the process something
extraordinary and real did happen... it released the language of his

imagination, at first in his letters, then graduatly in his poetry."

All these conflicts came to a head in the autumn of 1803, and Coleridge
resolved to leave the North, with its damp, chill unpredictable weather, its
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associations and obligatlons: in fact he decided to leave England altogether for
a period. At the invitation of John Stoddart, the newly appointed King's
Advocate, he made for Malta - one of the few places In Europe accessible to
Britons as a result of the War with France.

The journey was a disaster: he became ill with chronic constipation and
became convinced he was about to die. Somehow he made arrangements to get
back to England and eventually arrived home by slow degrees in 1806, "a
shattered man". He spent the next ten years aiternating between a state of
impotent depression - at times paralytic with seif-distrust - and a state of
manic productivity. He set up and edited yet another newspaper - The Friend,
which ran for 28 issues, despite disastrously bad management and virtuatly no
marketing. He lectured again in Bristol and London on Shakespeare, Milton,
education, and the drama in general. He tried more reviewing, and some
miscellaneous journalism. And he began dictating his famous autobiographical,
critical and philosophical prose work, the Biographica Literaria,

All through these worsening years, Coleridge had turned to laudanum for
relief from guiit, anxiety and physical pain. In desperation in 1816 he went
back to London and sought help from the physician James Giiman, who lived and
practised at Highgate. "I/t was assumed" says Holmes, "he would stay for only a
few months, until he got rid of the addiction, but in the end he stayed for the
remaining eighteen years of his life"

At this polnt I'd like to break off my forlorn attempt at second-hand
biography and look at a fragment of Coteridge's poetry, in the light of the four
ideas we began by considering: that is, Imagination, Revolution, Poetry and
Reality. The text |'d Like to look at occurs near the end of his most famous
poem, The Rime of The Ancient Mariner. The Mariner has returned to his own
land, after his nightmarish experiences, and is compelled to tell his tale to
certain individuals he meets:

"Since then, at an uncertain hour
That agony returns:

And til my ghastly tale is told
This heart within me burns.

| pags like night from land to land,
| have strange power of speech.
That moment that his face | see

| know the man that must hear me:
To him my tale | teach." (8]

There is something ailtogether uncanny and extraordinary in Coleridge's choice of
language in the particular poem which few commentators have seen fit to
recognise. Professor Wilson Knight, and more recently Richard Holmes, are among
the very few to have noticed its unique poetic and particularly its spiritual
quality (as distinct from the conventional religious aspect of the imagery). My
own feeling is that it represents an attempt by Coleridge to present a
visionary experience while at the same time being afraid to present it as such,
because it is his own experience, and a terrifyingly radical one for his day.
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I'd like briefly to consider this short passage in terms of Coieridge’s own
personal day to day experience, particularly in those few years from 1795 to
1804. Without too much distortion one could perhaps list them as follows:

-  Self doubt: particularly in the matter of poetic inspiration and radical
social change.

- Physical pain, repeated itlness, lethargy.

- Nightmares and hallucinations.

- Growing interest in the occult, the unconscious, ghosts and invisible beings.

- Importance to him of close friendships and intimate communication.

- His lecturing on poets, the drama, and the function of poetry..

| hope it won't séem too far fetched to link these preoccupations with the
passage quoted, in view of Coleridge's choice of language at this point, which
would seem to indicate a particular resonance with his own inner life: it
suggests to me that this figure of the Mariner is a model for Coleridge himself
at a point of crisis in his own life, and a model which had been implicit, if
buried, in his life perhaps ever since his first chiidhood attempt to run away
from home at the age of eight. The poetic vision itseif had been 'uncertain' ail
his tife, coming fitfully, incompletely, unpredictably, conveying its truth
ambiguously in symbols and paradoxes.

For several years Coleridge had been suffering ailmost constant physical
pain from gout and stomach problems. It has been said that this was as much
the conseqenece of guilt and self-division as it was the result of physical
conditions. The biographer Jackson Bate writes:

"The demand - most of it self-demand - to live up to the burden of
expectation was something he had been living with since hls boyhood days at
Ottery. Everything in him - if only becsuse of the sheer monotony, the

fatigue of constant pressure at one point and for one kind of thing - had
long since begun to rebel against it. Of course, he tried fitfully to live
up to it, and promised, and set goais for himself, and said things were
aimost finished. But the inner recoil was too strong.. it seemed as though
"moral obligation is to me so very strong a stimulant that in 9 cases out
of ten it acts as a Narcotic; the Blow that should rouse, stuns me". (9]

The phrases 'strange power of speech' and 'must hear' are to my mind
extremely significant. Coleridge haa developed - to a great extent as a result
of his explorations in German mysticism and philosophy - a theory of the poet
as mediator of a higher truth; poetry was thus the means of carrying the naked
reality of existence, which un-mediated wouid remain totaily inaccessible by

ordinary consciousness - onto a level of manifestation where it can be
perceived by the human mind as beauty and value: and SO this strange power of
speech - ie, poetry - conveys a richer reality to those who are psychologically

ready to hear it. Coleridge's ideal of the poet is

"lone whol brings the whole soul of man into activity, with the
subordination of its faculties to each other according to their relative
worth and aignity.”

And the resuit of this activity of the poet is
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"an Intensification of the state of being; a heightened activity and an
expansion of the conditlons of reality: a greater and more complex sense of
truth... ideally the poet gives us all that: and the clear implication is,
that he turns us from limited social beings into visionary, spiritual ones."

Finally the word ‘teach' (in the verse quoted) is used, 1| feel quite
significantly: the poem is a teaching, or gift of knowledge, brought from
another world - in the case of the Mariner, it is literally from another world:
the worid of primordial Nature, the world of supernatural beings, which are
themselves, in the poem, images or emblems of the values of a higher, not yet
reslized or achieved, world - a world more attuned to absolute reatity.

Richard Holmes, In his 1982 study of Coleridge, expresses this idea as
follows:

"For Colerldge, the relationship between mind and nature is, at its deepest,
a mystcal one which could only be exressed in imaginative or symbolic
terms. There is a transcendent or divine element within nature which finds
a llving response within the heart of every man, whatever his formal belief
or unbelief. Mind and nature answer each other, and in that continuous
living interchange, usually below the threshold of consciousness, is born
what Coleridge cails 'joy'. In the poet or artist, and pre-eminently in men
like Shakespeare and Wordsworth, that interchange is made conscious and
creative. But all men share in it. To lose such a consciousness, after
having once experienced it.. was a crisis of spiritual significance in
which the very 'ground of being' was challenged."

So in this tiny fragment of one poem, we are presented with an entire reaim of
philosophy - a kind of inner cosmology - embedded in a few images. The poet is
seen as a kind of shaman, an outcast, a magician or witch, who is likened to
Night itself, possessing all the ancient qualities of night: dark, unpredictable,
dangerous, disdainful of what mere sight can reveal, mysterious, other woridly:
imbued with a kind of speech which deals in image, symbol, 'transforming
archetype', (to borrow Jung's lanquage), for the purpose of conveying to ordinary
men and women the values of a hidden, richer, magic-laden and self-transcending
wor id.

We've dwelt much on the power and the function of the Imagination. But
what of that other apex of the diamond, revolution? How can these opposed and
apparently irreconcilable concepts meet, without compromising their essential
nature?

We do indeed tend to think of these two ideas as being fundamentally
opposed: we say someone lives in the world of imagination, or he lives in the
real, tangible world; we say someone is a dreamer, or a practical person; we say
someone is an artist or a man of action. Our entire culture, inherited from
Aristotle and Christianity, divided human experience into mind and body - Heaven
and Earth, sacred and profane; our very language is interwoven throughout with
this duatlistic bias. Yet there are many examples of poets who were also true
revolutionaries. Perhaps Donne expressed the relation between poet and nation
most cogently in his famous lines from Devotions:
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No man 1s an isiand, entire of itself; every man is a plece of the
Continent, a part of the main.
Any man's death diminuishes me, because | am involved in Mankind..."

Many poets before and since Donne have felt this deep 'involvement' with
mankind: Milton, Blake, Shakespeare, Hardy, Yeats, Wilfred Owen, Shelley, Osip
Mandelstam, Pasternak, Clare, Pablo Neruda. Earlier we noticed that it is a
function of the imagination as conceived by Coleridge to see all things as
intimately related, as part of an indivisible whole. In some way we are all
brothers, we are all part of one root, and therefore any kind of injustice or
exploitation of one individual, class or nation by another amounts to a crime
against our own nature - and therefore a diminuishment of the reality of our
existence. This is why poetry - good poetry - is inherently subversive of any
established orthodoxy which may seek to represent the interests of a power-
holding elite: because such an orthodoxy sets man against man, in envy or fear
or ill-will, rather than asserting his unity and wholeness.

Herbert Read, in his Poetry and Anarchism, writes:

“The doctrinaire civilizations which have been forced on the world -
capitalist, Fascist, or Marxist - by their very structure and principles
exclude those values in which, and for which, the poet lives". [10]

This, one might think, is & somewhat radical and idiosyncratic view of the role
of the poet; one might argue that the worid has got to be governed, and that
some system, no matter how imperfect, has to be devised to achieve this. The
poet who snipes at established systems from the sidelines, without himseltf
contributing anything concrete to replace them with, is simply being perverse
and hypercritical. Values that cannot be embodied in a workable political
system are at best a luxury, and at worst an impediment to the running of the
social machinery, and shouid be dispensed with.

But to dispense with values for the sake of convenience or practicality is
to dehumanize society, to deny the deepest levels of our experience, deny even
our nature itself. The poet is simply not able to dispense with that which
makes him what he is, for the sake of a quiet life. The poet (as poet) lives in
order to bring his particular imaginative vision into existence within society.
If he doesn't do this, or attempt to do it, his expression will be sterile,
lacking reality or passion, and his life will be miserable. And so some kind of
revolution has to come about as a result of this vision being present in the
world. A vision without a revolution is like a sun without light: it's absurd
enough to be aimost a paradox!

The history of the world, however, has tended to show that revolutions are
complex events, and are rarely without probtems which as often as not make the
remedy worse than the originai disease. One could say that the history of man
is the history of revolution, and the history of revolution is the history of
dis-illusion: not a single part of the globe is free from the marks of some
bloodshed, dispossession, torture, exptoitation; revoiution leaves in its wake a
reduction of the complex subtieties of human experience to the icy-polarities of
‘ves' and 'no'; 'for' and ‘'against'; reduction of the rainbow hues of the
individual mind to a uniform grey unit of labour; the annihitation of the
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middle-ground of 'unproductive' discourse; the marginalisation of everything not
possessing the easy definition of a block of concrete or the simple
quantification of a coal-heap; Coleridge's close experience of the French
Revolution had made him extremely sensible of all this: along with many other
English writers of the period it marked everything he subsequently produced. In
particular it imbued him with a fervent conviction that 'no external political
machinery could transform the inward nature of man' and threw into deep doubt
the prevailing rationalist ides that "all, or the greater part of, the happiness
or misery, virtue or vice of mankind, depends upon forms of government".

After 1797 and the move from Bristol to Stowey, Coleridge lives a life of
Increasingly questioning hils prevailing convictions, turning away from
addressing the problems which occupied his contemporaries, and focusing upon his
own temperement and mental constitutlon. He spesks of 'bearing witness to
truths painfully unearthed”. This image reminds one of the role of the poet as
a delver into the unconscious - both individual and racial - to discover and
bring into the light of day new orders of knowledge. He says

"the more the poet becomes critically conscious of his powers, the more he
has a duty to society to show how every thing has a Life of its own, &
that we are all one Life". [11]

Yet it is just at this turning point in his life, just when his youthful vision
is beginning to reformulate itself in a mature, all-round, well-assimilated
philosophy, that Coleridge is assailed by new adversarles: iliness, anxiety about
money, anguish about the fallure of his marriage, self-doubt, disillusion with
poetry itself as a path to truth. He begins to take refuge from all this
conflict not in philosophy, but in taudanum. The public and private sides of his
personality, never completely at ease together, are mow increasingly at odds:

"In later life, there is almost an impression of physical discontinuity
between these two sides. The public Coleridge seems to strike onlookers as
large,... slow, geniai, expansive, - a sort of aimiable performing bear. He
took clouds of snuff, dominated every drawing room he shuffled into, and
talked ceaselessly. But the private man always seemed to retaina smatii,
agile, child-like and secretive presence. He moved anxiously between rooms,
houses, towns; he poundedover hilitops, leapt into coaches, and... hurled
himself into the sea for fun. He dosed himself surreptitiously behind doors
and bedcurtains with brandy and leudanum; nipped out to chemists's shops
and pot-houses; and scribbled endlessly in his notebooks far into the
night...." [12)

in these Images we can glimpse a man in retreat from irreconcilable
conflict. There seems to be no way out: livelihood, marriage, his friendship
with Wordsworth, his belief in his own powers - all seem lost. Yet one can
perhaps see now that all these situations, far from being a cause of his
tempestuous mental states, actually arise out of them. They are part and parcel
of his nature as a poet: the vision of unity and wholeness cannot arise with
the force and clarity needed without the mind first being rent asunder and then
becalmed In an alien world - as his own ancient Mariner was for not respecting
the secret powers of of the air and sea. And in suffering that spiritual death
and transfiguration, he was able to come into a knowledge of himself and the
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nature of the worid which otherwise would have been inaccessible to him. He
was abie to dive deeper and bring back greater treasures of the ocean for
mankind's welfare.

This process of being disabled and disorienated in order to discover wisdom
and thus bring about healing in the body politic in uncannily paralleled in the
journey of the North American Indian shaman through the underworld of the
ancestors and the unconscious. In The Wounded Healer, Joan Halifax describes
the terrifying journeys through the realms of the dead envisaged by some
shamanic tribes:

“The opening of yision for the shaman unfolds in a .renllzation resulting
from a crisis of death and rebirth, a transformation of the profane
individual into one who is sacred. For many neophytes, this realization
awakens when animal-tutors and spirits of the Other world appear. They
come as emissaries of mythical beings, of gods and ancestors. And the
candidate is doomed if he or she does not accept the instructions received
in the dream from these presences of the Other Worid.

On the journey to the Land of Death, the shaman and soul must brave icy

winds, burning forasts, stormy rivers, and bloody streams... In the Land of
the Dead, spirits of disease haunt the shaman, and the souls of
transgressors reveal their terrifying fate with violent gestures. The

shaman then confronts the Lord of the Underworld, who howis and bellows
like a maddened bull. Thorough trickery and gifts, the shaman appeases this
swesome presence. Finally, the shamnan returns from the Underworid on the
wings of the wild gander - in considerably more style than when he or she
embarked on the journey. After undergoing all these trials the shaman is
at tast able to rescue the souls of others.

The Shaman also provides ... a language, by means of which unexpressed and
otherwise inexpressibie psychic states can be immediately expressed. And it
is the transition to this verbal expressions - at the same time making it
possible to undergo, in an ordered and intelligible form, a real experience
that would otherwise be chaotic and inexpressibie." {13]

| can't help but make a strong and consistent connection here with Coleridge's
own journey to the underworid portrayed in his Ancient Mariner, the deep self-
questionings he underwent during that journey, and his return to society after a
long period of isolation in order to teach his tale of spiritual sickness and
healing to those who can hear it.

Also, the American poet John Berryman in an interview has said something
very similar:
"The Artist is extremely lucky who is presented with the worst possible

ordeal which doesn't actually kill him; At that point - he's in business.”

This approach is possibly contentious: perhaps this path only applies to certain
kinds of personality with both a highly developed intuitional faculty - and
great determination!

| would also like to mention at this point the poet Peter Redgrove, who has
written extensively about this kind of ‘'underworid' approach to creativity:
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notably in his book The Black Goddess and the Sixth Sense. Speaking of the
weather-sensitivity of Coleridge which afflicted him for most of his adult life,
Redgrove writes:

"It was an essential element in his poetic sensitivity... it would manifest
itself either in poetry or in rheumatism after close contact with nature...
When repressed, his dark or animai senses showed themselves as illness, and
when the repression was overcome by working it through in poetry, illness
was replaced by insight and the convalescent condition, which he regarded
as a state of genius." (14])

In a letter of 1811, Coleridge writes:

"Whatever | keep out of my mind - or rather keep down in a state of
under-consclousness, is sure to act meanwhile with its whole power on my
body..." [15]

How much of this unconscious repression of his state of 'genius' was due to
temperament, and how much to the rational and morally censorious climate of his
day might form the basis for yet another fruitful discussion. But the point |
want to emphasise (s the abandonment of control which is necessary to the
arising of Inspiration: the dissolving of the conscious will's grasp of the
situation - represented in Coleridge's case by illness - and the recognition of
the 'dark' power of Nature.

After these wild excurslons Into the worlds of myth and metaphysics, it's
time to return to the light of day and try to draw some of these threads to a
conclusion.

I've been concerned to show that there is an intimate relationship between
poetry and social action, and that the key to this relation is through the
creative imagination. ['ve tried to examine the nature of the imagination in
the light of Coleridge's philosophy, and tried to relate this to myths as
embodied in the Ancient Mariner and the symbolic journey of the poet-shaman.
I've tried also to look at what revolution means when viewed against the
backdrop of this so-called 'romantic' perspective.

There are of course problems. The most obvious being perhaps that if
poetry really (s a revolutionary tool, and as there Is such a lot of it around,
how come the world s still in such an unredeemed state? I[f poetry is really a
heallng force, why ls there still so much in our worid manifestly unhealed?

The problem is that the poet (in England at any rate) has over the last
three or four centuries gradually become a figure of learning and intellectual
sophistication rather than a healer or teacher: a travesty of the true poet as
he is envisaged by Coleridge, and embodied in the figure of the Mariner. in
today's bloodless academics we see no more than a shadow of the poet as
presented in, say, the great figure of the harper in the Anglo-Saxon Chronictes,
or Merlin, the ancient shaman-poet of the border countries, or the Weish bards
who first sang the legends of the Mabinogeon., We have reaily - to our great
shame - lost the idea of the poet as one who enters the underworld and
releases its life-restoring forces for the benefit and welfare of the community,
and replaced it with a concept so diluted as to be virtually antithetical to the



88 Imagination and Revolutlion

original idea: that is, the poet as mere commentator, as game-player, as stand-
in for the man of true vision. And the consequence of this is that we're on the
brink of losing the concept of poetry as a vehicle for healing and hence for
transformation: a means of making whole and restoring the essential myths of

the tribe.

If poetry is ever going to become important and relevant to us again, if} it
is going to be taken seriously by the mass of people as a means of restoring
the vision of society as a vital, thriving, community of mutually tinked souls,
it has got to take up that role again; it has got to wear openly the mantle of
the bard, the harper, the song-maker, and the shaman.

And that is the éoi.nt at which the real revolution wili take place: for as
the shaman suffers and is reborn, so is society reborn, insofar as he is the
magical embodiment of it: when the poet - and the poet is all of us -
undertakes the dangerous journey into the Realm of the Ancestors, and most
importantly, returns "with glittering eye" to tetl his taie to those who are able
to listen.

[RTATRIATATR TV FTY

TES:
'f G. Wilson Knignt, 'Poetry & Magic', in Necessary Powers: essays in Nineteenth
and Twentieth Century literature. Routledge and Kegan Paul, 1971, p.17
Coleridge, Biographia Literaria, Xilil. Dent, Everyman edition 1975, p.167
Coleridge, Letters, ed. Kathleen Raine, The Grey Walls Press, 1950.
Jack Lindsay, William Blake. Constable, 1978 p.126
Pablo Neruda Memoirs, Penguin, 1978.
Seamus Heaney Preoccupations Faber, 1980 p.60
Richard Holmes Coleridge, Early Visions Hodder & Stoughton, 1989
Coleridge, 'The Rime of the Ancient Mariner', in Coleridge, Selected Foems,
ed. Kathleen Raine.
9. walter Jackson Bate, Coleridge, Weidenfield and Nicholson 1968, p.127.
10. Herbert Read, Foetry and Anarchism, Freedom Press, 1948 p.13
11, Jackson Bate, op. cit.
12. Richard Holmes, op. cit. (footnote, p.20)
13. Joan Halifax Shaman: The Wounded Healer Thames & Huason, 1982
14. Peter Redgrove, The Black Goddess and the Sixth Sense, Bloomsbury 1987
pp. 84 - 88
15. Maurice Carpenter: The Indifferent Horseman: The divine comedy of
S.T. Coleridge, Eiec Books, 1954.
16. Allan Grant, A Preface to Coleridge, Longman, 1972

T R

SUBMISS IONS

The Order Journal ls published as a vehiclte for non-fiction writing by and
for members of the Western Buddhist Order. Contributors are encouraged to
consider writing upon any subject relevant to the broader cultural, intellectual,
and spiritual life of the Western Buddhist Order. Essays, talks, lectures,
reviews, translations, are all appropriate. The Order Journal is edited, and so
submission does not guarantee publication. Any material which a member of the
Order wishes to be seen by the whole WBO should be sent to Shabda. Please
send material in at any time.

By preference, materiail sent in should bs 'on disc', le. on a 3" fioppy disc,
formatted for use in an Amstrad PCW, but 3%" discs can also be processed. Discs
will be returned. Transcription of material from manuscript is not possible
except by special arrangement with the Editor.

Text layout for submissions:

/talics: Italicisation should be used for all technical terms, including all
Pali, Sanskrit, and Tibetan words. when using the latter, piease adopt a
consistent usage of transcription, and if a phonetic transcription is used, then
please include, In parentheses, the full Tibetan spelling for words when they
appear for the first time. Pleass Include proper diacritical markings for Pali
and Sanskrit terms. Italics are aiso to be used for all names of articles,
books, texts, etc..

Quotations: All quotations should be enclosed in quotation marks (not single
invertead commas), and where embedded in running text italicised. Where a long
quotation is used, then the whole should ba indented. All quotations should be
referenced to a source.

Notes: Please use end-notes to give details of references, etc.. Note numbers
in the text to be enclosed in square brackets.

References: When quoting or refering to a book or article always include the
source of the reference. The bibliographical information needed to trace a
publication in a library is:

i. author

ii. title of work

tii. pltace of publication

iv. date of publication

Always take these details from the title page of the book, and not from the
dust jacket or spine as these may contain abbreviations or inaccuracies. Also
state which edition has been used, as pagination often changes between editions.
Detaiis of the publisher are secondary to this information. Please present
references to publications as follows:

Sangharakshita, A Survey of Buddhism, 4th ed. Bangalore 1976, p.250

Underlining: Please avoid underlining where possible, and use another means
of emphasis.



