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PREFACE

It is well known that Indian principles and practices of yoga have
greatly influenced the spiritual outlook of China and Japan. Of
particular interest and the Chinese charm and Japanese Zen, which
bear a clear and marked impact of Indian Dhyana techniques
included in Ashtanga Yoga. Prof. Dr. S.K. Ramachandra Rao has
kindly prepared this volume to highlight the borrowers of the Dhyana
and Zen of near far east from Indian sources. The Academy is

grateful to him for this service.

The Academy is deeply beholden to the gracious blessings of
Jagadguru His Holiness Sri Sri Sri Bharathi Theerta Mahaswamiji, of
Sringeri Sharada Peetham, chief patron of the Academy and to the
keen interest of Shri V.R. Gowrishankar Administrator of the Sringeri

Sharada Peetham and chairman of the Academy.

We also acknowledge the generous Financial Assistance from the
Ministry of Human Resource Development, Department of Education,
Govt. of India, New Delhi and Dept. of Education, Govt. of

Karnataka, Bangalore.

The Academy also thanks the officers of the Omkar Offset Printers

who have produced this volume neatly and expeditiously.

Henpelove DAIVAJNA K.N. SOMAYAJI
Sri Parthiva Nama Samvat
Niakars Banlksi CHIEF EDITOR AND DIRECTOR

Date : 14 January 2006 KALPATHARU RESEARCH ACADEMY
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INTRODUCTION

The present volume deals with the essential ideas of Dhyana
and how they are responsible for the development of Zen in
China and Japan. Buddha attached great importance to Dhyana
(Pali jhana) and wherever Buddhism spread. It became an
important detail of spiritual practice. This aspect of Buddhism
makes it thoroughly an upanishadic practice (illustrated by
nidhidyasana). The involvements of Dhyana and Zen are
discussed in this volume.

I am grateful to Sri Daivajna K.N. Somayaji Director and Chief
Editor of Kalpatharu Research Academy for including this book
(which is in the nature of a compilation) in the Bharatiya-
Samskriti-Sarvasva-Kosha series of the Academy’s publications.

My gratitude is due to the Jagadguru His Holiness Sri Sri Sri
Bharathi Theerta Mahaswamiji of Sri Sringeri Sharada Peetham
and the chief patron of the Academy, the Administrator of
the  Peetham Sri V.R. Gowrishankar the Chairman of the
Academy.

Also I am indebted to my young friend and student Sri Shankar
who went through the proofs this book carefully and helped

me in various ways while this book was being produced.

[ am thankful to my friends at Omkar Offset printers.

S.K. RAMACHANDRA RAO
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H.H. Sri Sri BHARATI THEERTA MAHASWAMIJI

HUMBLE DEDICATION TO OUR CHIEF PATRON
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1 Dhyana and Zen

PART ONE
DHYANA AND ZEN

INTRODUCTION

The methods of meditation suggested by the Buddha (like those
in Sravaka -Yana, Mahayana, Vajrayana, Chinese ch’an, Japanese zen,
and Tibetan Maha-mudra) are meant, not to gain supernatural powers
or to tranquillize the mind, but to transform the transactional human
being, full of limitations and stresses, into an enlightened being, peaceful
and Joyful. The Buddha emphasized the potential in every individual for
such a transformation. He had achieved this transformation in his own
life, and out of concern and compassion for others he told the world
about this transformation. The figure of the Buddha represents not only
perfect enlightenment (sambodhi, prajia) but also selfless compassion

(karuna). The two constitute an inseparable pair (yuganaddha, yab-yum).

There is in the background of all methods of meditation an inquiry
into normal human nature, the way of the world that is habitual. This
inquiry and analysis are preliminary to transformation that is planned.
In the body-mind nexus, it is mind (chitta) that plays the lveading role.
In all transactions, thoughts (manas) generate, determine and direct
behaviour. They are responsible for our misery, tension, confusion and
restlessness. Meditational methods are primarily interested in transforming

the thoughts.
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It is not correct to say that it is in the very nature of mind (chitta)
to have thoughts (manas). Thoughts are in response to stimulations from
within and from without. Bodily sensations, sensory apprisals, memories
and urges, feelings and emotions (like love, fear, anger and anxiety)
cause thoughts to emerge and jostle about. Likewise objects and events
in the outside world evoke thoughts of approaches, aversions and
indifference. There could be mind devoid of thoughts, as for instance
in dreamless sleep. In fact, thoughts are like mists that cover up
mountains and lakes; they hide the mind. The proper pursuit for the
meditator would be to get at the mind beyond the thoughts. This is
described as the original mind, the essence of the mind, no-mind or

self-mind (alaya-vijiiana, chitta-matra, tathata or Sinya).

The thoughts that make our lives hectic, stressful, indolent, active,
pleasurable, painful, anxious, eager, comfortable and crowded are not
inherent in the mind, nor are they natural to mind. They rise and they
disappear; they proceed and they withdraw. They are not unlike the
breathing, which consists of breaths that come in (inhalations) and go
out (exhalations). In fact, thoughts (manas) and breathing (prana) are
closely related. That is why breathing exercises figure prominently in
yoga. The Buddha also advised that one must be mindful of the breaths

(andpana-sati).

Thoughts are generally outward oriented. They receive the external
input, and they respond to stimulations from the objects in the
surrounding. The presence of the objects outside are apprehended only

by thoughts; thoughts can even conjure up the visions and images of

$
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objects that are really not there at all. The very nature of thoughts is
‘imagination’ (the making of images). Thoughts not only make things
real, but also relevant. But for the thoughts, objects in the world would
neither be real nor relevant. The world is made up of thoughts more
than objects; and life consists largely of the flow of thoughts. Thoughts
come to terms with each other, collide with each other, and fight with
each other. Thoughts synthesize, integrate, analyze, disintegrate, smoothe

out, make and break.

But thoughts are discontinuous, deépite the appearance of a flow,
like the flames of a fire or the light from a lamp. In the midst of the
seeming continuity, thoughts are individual, discrete, and evanescent.
Each thought rises, and falls, allowing the next thought to rise, which
will also fall. This is the limitative character of thoughts-one at a time.
But they can have a cumulative effect. Several elemental thoughts could
go to build up a complex thought, much like the letters in a word,

or words in a sentence. However, thoughts do not always build up.

They can be contrary to each other, contradictory and conflicting. They
indicate likes and dislikes, moves, and counter-moves, approaches and

aversions. They thus contribute to restlessness and anxiety.

Thoughts are by nature fleeting, they constitute a succession. Each
thought, by itself and in its own time, is feeble and ineffective. When
they are of a like nature and are also in a continuous line of succession,
we call it attention or concentration. Gen'era_lly, this needs an external
object or cause which has the power to sustain the succession of
thoughts. When this happens, the thoughts cling to the object or cause,
which may be real or imaginary. They attach themselves to the object
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or cause; they get rooted in the object or cause. This ‘grasping’ is called
‘graha’. Attachment is the most important detail of transactional life; and
all attachment is only in the thoughts, and of the thoughts. It is because

of this that life becomes habitual and customary.

It is clinging that puts diverse and discrete thoughts and objects
together and carves out an artificial oneness, a whole that is but a
superimposition, an appearance, an illusion. Transactional life is like this.
There is nothing natural in it, nothing original and nothing spontaneous.
The mind that is natural, original and spontaneous is screened off by
thoughts that cling to objects of the transactional life. What we consider
as real and relevant is in reality the expression of clinging, ‘deep-rooted
colossal clinging.” Efforts to find happiness and peace in this transactional
life characterized by clinging is like the man wanting to go to the
Himalayas travelling in the direction of the sea. Transactional life, by
its very nature and causation, is incapable of providing us with lasting
peace or abiding satisfaction. The Buddha learnt this in his own life,

and proceeded to move away from normal life.

And then, after a great struggle, he reached the other shore (param
ita): from thoughts he "dug into the mind, from the surface he dived
into the depths, from appearance he moved into the real. He was
transformed into an enlightened one (the buddha), after having been
an ordinary mortal (prthakjana). The ecstatic utterances from his lips
at the moment of liberation from the fetters of transactional living describe
the ‘samadhi’ which characterizes the other side of life. He had discovered
how the habitation for the worldly beings was constructed; he had moved

far away from such habitation.

— b
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When he experienced the presence of illumination, it was not a
vision of some light outside himself. It was the clear and bright mind
in himself that he had discovered. It was devoid of all thoughts; the
flames of the fire were extinguished. The thoughts did no longer rise
and fall. Thoughtlessness was the sword that cut off transactional life.
The mind that was busy with the world of objects and events was now
merged in the original mind; it is in this sense that it is no-mind, void.
It is what the texts call ‘dharma-dhatu’. To realize this is wisdom (prajiia),
which is not brought about by reasoning, intelligence or transactional
prowess, but by “sitting quietly, not doing anything”. This is what is
known as “‘meditation” (dhyana). This is the crucial teaching of the
Buddha - to transform the normal human consciousness to the perfect
and flawless Buddhahood by dhyana and prajiia. Dhyana is to free oneself
from attachment with external objects. Prajiia is to realize the innate

essence of the mind.

When Gotama the Buddha passed away, one of his intimate

disciples, Anuruddha, is said to have uttered this gatha:

A1g SrTHaEEl At aifer |
IS Afa 9 wemEd g |
EgHA Fom de TS|
Tsiies e fomiaat St srfill

(Digha-Nikaya, 2, 157)

“The Buddha’s mind when he was alive was firm and settled. He

did not even then breathe in or breathe out. There were no thoughts
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at all in his mind. He had gained absolute tranquillity. With an active
mind, he endured the bodily pain. He has now died. Like a lamp going
out, he is freed from his mind”’. Here is a picture of the Buddha, and
also of the essential Buddhahood that is latent in every individual.
Thoughts and breathing go hand in hand. When thoughts cease, the
breathing also stops. His mind (chitta) that was active is the original
mind, ‘no-thought’. The bodily pain(vedana) is the necessity to be
transactional, to have thoughts. His death relieved him of this need to
move from no-mind to mind; he now got dissolved in the no-mind, freed

from all transactions (vimokkha).

In the historical perspective, Kumara-jiva, the great translator, who
arrived in China from India before 400 A.D. had a disciple in China
Tao-sheng (360-434 A.D.) by name. It was he who emphasized the
employment of dhyana for the sake of obtaining prajiia. He insisted on
meditational practices, and rejected the value of book-learning and
reasoning in the matter of enlightenment. During the days of the next
great translator Paramartha, the renowned Bodhidharma arrived in
Canton, China, in 520 A.D. He hailed from Kanchipuram in South India,
and was a mystic-saint. He it was that transmitfed the Indian lineage
of dhyana and prajiia to China. He was the 28th patriarch in this lineage,
and became the first patriarch in China. This Indian lineage was like

this :

1. Mahakasyapa (the immediate disciple of the Buddha)
2. Ananda (the cousin and disciple of the Buddha)
3. Sanaka-Vasa (contemporary of the Buddha)
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12,
13.
14.
15,
16.

17

18.
19,
20.
2l
22,
23
24,
23,
26.
27
28.

Upagupta (contemporary of ASoka)
Dhrtaka

Michchaka (Pali name)

Vasu-mitra

Buddha-nandi

Buddha-mitra

Parsva

Punya-ya$as

Dhyana and Zen

Aévaghosha (author of Buddha-charita, 1st cent A.D.)

Kapimala
Nagarjuna
Kana-deva
Rahulaka
Sangha-nandi
Gayasata
Kumaraka
Jayata
Vasubandhu
Manoratha
Haklena (3)
Aryasimha
Basiyasita
Punyamitra
Prajfia-tara

Bodhidharma (470-543 A.D.)
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After him, the lineage in China=
29 (2) Hui-K’o (486-593 A.D.)
30 (3) Sheng-ts’an (death 606 A.D.)
31 (4) Tao-hsin (579-651 A.D.)
32 (5) Hung-jen (601-675 A.D.)
33 (6) Hui-Neng (638-713 A.D.)

In this lineage, it was Sheng-ts’an (Sosan in Japanese) who was
a Taoist, who crystallized the Buddhist viewpoint in the typically Chinese

and Japanese contexts. His gatha:

“Follow your nature and accord with the Tao
Saunter along and stop worrying.

If your thoughts are tied, you spoil what is genuine

Don’t be antagonistic to the senses
For when you are not antagonistic to it

It turns out to be the same as the complete awakening

The wise person does not strive (wu wei)
The ignorant man ties himself up
If you work on your mind with your mind,

How can you avoid an immense confusion?’’

He advised : “Let your mind alone; trust it to follow its own nature’’.
His successor, Tao-hsin, asked him ‘‘What is the method of liberation?’’
Sheng thereupon inquired: “Who binds you?” Tao-hsin replied : “No

one binds me”. Sheng countered : “Why then should you seek
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liberation?”” It is said that Tao-hsin got liberated at once. This anecdote

provides the central conception of Ch’an (Zen) ideology.

This ideology however is not peculiar to the development of Ch’an
(Zen). It is a typical Indian outlook, and we find its formulations even
in the Upanishads. The mystical traditions in India have all along followed
this line of thought in their doctrinal essays and in their practices. This
becomes evident in many tantrik works, in Dattatreya literature, in the
Siddha literary works, and in books like ‘Yoga-vasishtha’ and ‘Tripura-
rahasya’ (Jfiana-kanda). This became the mainstay of Mahayana
Buddhism, and its impact in China, Tibet and Japan was both creative

and pervasive. The following pages of this book illustrate this impact.
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DHYANA AND ZEN

Years ago, a kindly friend put into my hands a remarkable book
written by a Chinese ascetic, Chang chen-chi. The book was The Practice
of Zen. 1 was then already practising Zen under the Japanese monk,
the reverend Nakagawa of the Myokoji monastery, who was on a visit
to India and stayed with us in Bangalore. My wife and I had also met
the celebrated Zen scholar, D.T.Suzuki in Madras, I was acquainted with
the books of Alan Watts, especially those on Zen history. Thus the book
that was now given to me made an easy reading. It covered the familiar
ground, but provided a new perspective. It reconciled many discordant

notes and strove to present a synthetic viewpoint.

More importantly, it reminded me of the Indian background for
the Chinese and Japanese developments of the theory and practice of
enlightenment. Zen had its roots in India undoubtedly, but its immediate
ancestor was Chinese. Bodhidharma took the dhyana ideology to China,
and when it was carried to Japan, it had already become characteristically
Chinese. And there, it became typically Japanese. It was no longer the
simple Indian ideology, but the ‘view’ remained the same. It is the image
of the Buddha, symbol of Buddhahood that lies latent in every living
being, that articulates in all the Ch’an and Zen sects uniformly. And
this ‘view’ is what distinguishes the upanishads. The understanding of
Zen will be complete only when it is viewed as a flower from the seeds

hidden in the upanishadic soil.
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Zen is well-known as a Japanese method of meditation with its
applications in several fields such as martial arts, gardening, sports,
management and entertainment. Not so well-known, however, is that it
is Indian in origin. Zen is Japanese for the Chinese word Ch’an-na, which
in turn is chinese for the Pali jhana (skt.dhyana). Mahakasyapa was an
immediate and enlightened disciple of Gotama the Buddha. One day he
was sitting with the master silently and in full concentration. The Buddha
picked up a lotus flower and held it in front of Mahaka$yapa;
Mahakasyapa at once smiled knowingly. He had understood what the
master was seeking to transmit. There were no words that were
exchanged. The teaching was altogether without words; there was no
formal instruction. There was only a direct meeting of the hearts. It
is said that Sﬁkyamuni (the Buddha) had secret teachings but that
Mahakashyapa did not keep the secret. Yian-chu (died 901 A.D.) says
: “If you do not understand, then it is the secret of Sikyamuni. If you
do understand, it is Mahakasyapa not keeping the secret”. Thus was

the dhyana school born. Traditionally, it had four aspects;

‘Outside teaching, apart from tradition
Not founded on words and letters,
Pointing directly to the human mind,

Seeing into ones nature, and attaining Buddhahood.’

The line of dhyana masters began with Mahaka$yapa. After the
passing away of the Buddha, Ananda his cousin and personal attendant,
became a disciple of Mahakasyapa and received from him the wordless

instruction. There were 28 masters in Mahakaéyapa's lineage, including
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celebrities like As$vaghosha, Nagarjuna and Vasubandhu. The twenty-
seventh master in the line was Prajnatara, whose disciple and successor
was Bodhidharma, the first patriarch of ch’an (zen) school in China and

Japan.

Bodhidharma (470-543 A.D.) of Kafichipura in South India, the third
son of Raja Sugandhi, became a disciple of Prajfiatara and lived with
him for forty years. After the demise of his master, and as instructed
by him, Bodhidharma went to China in the year 526 A.D. He arrived
(on October 12, 526 A.D.) at the port Kwan-tan (Canton ) of the
Southern coast, travelling by sea three years. He was honoured by the
Chinese empéror Wu-li, in whose court was the great translator

Paramartha. He lived for 150 years and died in China.

He was however not the originator of Buddhism in China. The
'teachings of the Buddha were already familiar to the Chinese. Tao-sheng
(360-434), who was a disciple of the Indian saint Kumara-jiva (died
413 A.D.), had already enunciated the doctrine of instantaneous
enlightenment  (awakening). This was in the background when
Bodhidharma arrived in China (in 520 A.D.).

Bodhidharma’s thesis on the ‘practice’ has been described as

follows:

1. Endure all hardship. Think that owing to your previous karma,
you are suffering the consequences.
2.  Be content with your lot, be it sorrow or happiness, loss or

gain.
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3. Do not hanker after anything.

4. Act in accordance with dharma (own-nature or svabhava)

which is therefore pure.

He relied almost entirely on Lankavatara-siatra, which he handed
over to his disciples. He is said to have spent many years, sitting in
the lotus posture and gazing at a blank wall, doing nothing but meditating.
Towards the close of his career, he preached in the neighbourhood of
Loyang. His main teaching, which has made a deep impact on Zen all
through its career, was taken from Vajrasamadhi-sutra : “‘Be at rest in
all things and seek nothing, for Buddhahood is attained by perceiving

ones own true nature’’.

His disciple Hui-k’o (486-593 A.D.) was the second patriarch. There
is an interesting anecdote about his enlightenment. Bodhidharma was
living in a cave covered by snow. It was winter. Hui-k’o waited outside
the cave in this dreadful weather. When he was admitted into the
presence of Bodhidharma, he begged to be instructed. Bodhidharma
sternly refused. Hui-k’o went out, but stood at the door of the cave
enduring the chill winter and snow-fall. After a while, Hui-k’o cut off
his right arm, and sent it as a present to the master. He begged

Bodhidharma to accept it as a mark of his sincerity.
Bodhidharma received him and asked ‘What do you want?’

Hui k’o : ‘Revered Sir, I have no peace of mind (hsin).

My mind is agitated. Kindly pacify my mind!’
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Bodhidharma : ‘Bring out your mind, and lay it before
me. [ shall pacify it’

Hui k’o sought his mind and could not find it. He said:

‘Sir, when I seek my mind, 1 cannot find it!’

Bodhidharma : ‘There! I have pacified your mind!’

This is the beginning of a form of spiritual instruction known as
‘mondo’ (wen-ta), questions and answers. Hui-k’o at once got his
enlightenment (tum-wu, satori). To know that in reality there is no mind
at all to trouble us is itself a relief (pacification). The mind that troubles
is only our own invention, a construction (vikalpa). It has no substance,
one cannot find it when one works for it; for it is only the mind that
is seeking the mind. The mind that seeks is as fictitious as the mind
that is sought. The reality is only what is described as the ’original mind’,
a void, devoid of all processes , constructions and imaginings (which

in fact are what cause distress).

Looking for the mind is silent and serene (mo) observation or
reflection (chao). It is not merely calm, quiet and pervasive, but is
beyond words and thought. Serene observation is not a mental activity.
It is more a mirror-like awareness. It is clear and bright, transcendental

and tranquil.

Bodhidharma’s counsel for the practitioner is regarded as his thesis

on practice:

1. Endure all hardship without complaint and ill-will. Consider

that it has arisen as a consequence of your previous Karma.

wii
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2. Be content with your lot, whatever it is, loss or gain, sorrow

or happiness.
3. Do not hanker after anything.

4. Act in accordance with dharma that is own nature (svabhava)

and therefore pure (unsullied by phenomenal transactions)

S. Have faith in Lankavatara-Sitra.

Bodhidharma is counted as the twenty-eighth patriarch (27th being
Prajiiatara). He was succeeded by Hui-k’o. The most important teacher
was Hui-Neng (638-713 A.D.), the 33rd patriarch (sixth after
Bodhidharma). He had several disciples, as many as 43 of them. It was
he who was the main architect of the Zen school of thought and practice.
Later, there were five major Zen sects, which were in due course
consolidated into two schools, which are prevalent to this day: Tsao-
tung (Sato in Japan) and Lin-chi (Rinzai in Japan). The former retains
the original and simple teachings of Bodhidharma; it advocates the serene
reflection in silent meditation. The latter school made the ‘Koan’ exercise
popular. It is Kung-on in chinese, working on the solution to a problem

which has no solution, hua-tou, where the talking (hua) ends (tou).

The first school, following Bodhidharma closely, has offered ten

suggestions for Zen practice, which are of great interest to all aspirants.

(1) Look within at the state of your mind, before the emergence
of any thought. The thought originates, arises in the mind. It is usual
to be aware of the thought after it comes into being. But one must

become aware of the mind in which the thought arises.
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(2) When, however, a thought has arisen and one has become
aware of it, it must be pushed aside (‘cut it off’), so that the mind
in which it has arisen (the mind bereft of the thought) comes into

awareness.

(3) Look at the mind all the time. One must continuously strive
to keep track of the mind, pushing aside the thoughts that arise in it

and disappear from it.

(4) Whatever you are doing (by way of daily or routine activities)
persevere in this practice of observation of mind (*‘looking-sensation”).

This is the essence of mindfulness (smrti).

(5) Try to put your mind into a shock-like state. When something
altogether unexpected happens, the mind is not only surprised but
shocked. No thoughts arise in that state, but the mind is not vacant,
dull or passive. It is alert, it is all agog, it is intense. But there is no
particular direction it takes, no thought, no feeling, no fear, no desire,

no ambition.

(6) Meditate as frequently as possible. By meditation is meant serene
reflection or mindfulness, as already explained. This is done with eyes

closed or with downward gaze.

(7) Meditate for brief periods with eyes wide open. The closed
eyes signify withdrawal from the external world, shutting off all input
(by way of sensations, stimulations and transactions). It is possible that

the mind continues to be active, even over-active in this state because

-
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this state is unusual, artificial, and effortful. It is, therefore, advisable

to do the same practice of mindfulness, with eyes open.

(8) Even when you are involved in hectic work, even in the thick
of the most exacting activities, take a break for a moment and look

at the mind. Try to be mindful, albeit for a moment.

(9) Read sacred texts like Lankavatara-sitra and Prajiia-paramita-
sitra frequently and turn your attention to the doctrinal issues pertaining
to mindfulness. Thus your mind will be familiar with the practices which

seek to transcend the mind.

(10) Associate with those who are themselves meditators, or who

are sympathetic to the practice of meditation.

The practice of zen has two dimensions. One is to develop the
correct ‘view’ (chien), which is comprehensive and uninvolved. It is like
climbing to the top of a hill and looking at the village from there. The
other is engaging in the right ‘action’ (hsing). This is like diving to the
bottom of the sea and walking on the ground there. It is getting into
the root of reality and working one’s way from that level. Of the two
aspects of zen, the emphasis is laid on the correct ‘view’, for it directly

leads one to enlightenment or awakening to reality (wu, or satori).

The Zen yogis are of two kinds. There are those who develop
the ‘view’ first, and then practice. There are others who ‘practice’ first

and then develop the ‘view’. The ‘view’ is crystallized in a brief musical
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ejaculation (gatha), said to have been communicated by the Buddha

himself privately to Maha-Kasyapa :

‘The dharma’s fundamental dharma has no dharma
The dharma of no-dharma is dharma too.
Now that the dharma of no-dharma has been transmitted

Has there ever been a dharma?’

The expression ‘dharma’ here signifies an attribute, a characteristic,
a trait or feature by which an object can be known and differentiated
from other objects. It is the discernible nature of an object. But this
‘nature’ is not natural to any object; it is superimposed on it by the
mind (by feeling, thoughts and constructs). Reality in itself is devoid
of all forms, names, thoughts and feelings, all of which appear and
disappear and hence are unreal. The chinese patriarch Hui-K’o (Eka),

already mentioned, sang another gatha on the same lines :

‘From the seed-bed
Flowers rise.
Yet there is no seed

Nor are there flowers!’

The ‘seed-bed’ signifies the ‘heart’, which is the ground on which
the mind rests and rises. It is what is called the ‘original mind’, devoid
of thought -constructions. In it are hidden the seeds of enlighténment
(the Buddhahood). From these seeds ~emerge and appear the flowers

of wisdom. But the seeds and flowers are not the original nature of
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the ‘bed’, the soil. The seeds are put into it, and the flowers grow
out of it. The ‘bed’ becomes a seed-bed, and only then the flowers
sprout out of it. But the ‘bed’ is but void. It has no name, no form,

no thought, no feeling, no inclination. In short, it has no ‘dharma’.

It is what the Upanishads describe as ‘nirguna’ (devoid of attributes),
‘nirvikalpa’ (unchanging and incorruptible, bereft of constructs), ‘dahara-
akasa’ (the subtle sky within the heart). It is of the nature-of void (akasa-
kalpa) for it has no form, it is not graspable, it is pervasive, it is the
ground for all objects and phenomena and it remains pure and untainted

by anything.
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MINDFULNESS

Gotama the Buddha himself acknowledged that what he taught
was the Veda and the Upanishads (esa vedopanisado). The principles
were there. But the method of reaching those principles was what the
Buddha discovered. This was the original contribution of the Buddha
to human weal and welfare. He called it the ‘path’ (magga, skt. marga),
the ‘strategy’ for liberation (esa dhammo vimuttiya). He claimed to show
this path to the people; hence his frequent admonition ‘‘dhammam
desessami’’ (‘I shall teach you dhamma’’). This was the mission that

the perfectly enlightened one undertook to accomplish.

And this method was most simply becoﬁlihg aware of ones own
breathing, becoming mindful of it (anapana-sati), as the gateway to
liberation from the stresses of life. Mindfulness (sati in pali, from smrti
in Sanskrit) is the most valid catchword that the Buddha popularized.
His discourse on establishing mindfulness (sati-patthina-sutta) is
quintessential in the entire Tripitaka canon. If his first discourse in Sarnath
on setting into motion the wheel of dharma laid down the principles,
this discourse on mindfulness formulated the method succinctly and
clearly. All divisions of Buddhism (Hinayana, Mahayana, Vajrayana and
so on), without an exception, recognize the supreme importance of

mindfulness as a strategy for enlightenment.

In recent years the emphasis accorded to mindfulness of breathing

as a strategy by a relatively unknown but exceedingly earnest Vietnamese

-
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monk has impressed me. The venerable Thich Nhat Hanh is a Mahayana
monk from South Vietnam. I met him in calcutta years ago. At that
time he was living near Paris, and was already elderly. I do not know
if he is still alive. He was a scholar, saint and a poet. He was also
a social worker. He was teaching meditation with uncommon zeal. I was
told he was popular in Vietnam. He has written a book on mindfulness
in Vietnamese, and it has been translated into English under the title
‘The Miracle of Being Awake’. He gave me a copy of this book and
I found it absorbingly interesting. I proceed to record here what I found
was the thrust of his message. It is obvious that this follows my own

understanding, and the account is in my own words.

He relies on the statement suggested in the Pali text, Satipatthana-
sutta : If you can find the principles, you should also be able to find
the method. This is true, for the principles and the method are so
intimately associated with each other that one cannot exist without the
other. The word ‘principles’ refer to the r'eality underlying all appearance,
to reach or realize which is the aspiration of all people spiritually inclined.
The ‘method’ is the strategy that is most expedient, and within the reach
of all people, irrespective of learning, vocation, class, creed, country,

sex or age. It is mindfulness.

What is this mindfulness? The author of this book distinguishes
it from what he calls ‘machine thinking’. The latter is thinking passively,
involuntarily, as mechanical response to stimulation from the outside.
We are normally thinking in this manner. We respond to external or

internal input, spontaneously, impulsively, emotionally or logically. We
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react to thoughts by further thoughts, and add feelings to thoughts. The
thoughts are random, fleeting, scattered, discursive and disarrayed. As
a result, we are under stress, agitation and anxiety. We lose the balance,
peace, stability, and the sense of well-being. The author offers

mindfulness ‘‘to master and restore ourselves’’.

He describes it as a ‘miracle’, for ““we call back in a flash our
dispersed mind and restore it to wholeness so that we can live each
minute of life”’. He gives the example of a magician, who seemingly
cuts on the stage a man’s body into pieces and then makes him whole
again. The body is in reality not cut at all, and the wholeness is never
lost. The ‘principlés’ that the Buddha enunciated speak of the mind as
always clear, pure and peaceful. The distractions, dispersions, confusions
and agitations are all but apparent. But appearances can also be
troublesome, undesirable and stressful. They need to be removed. The

method of removing them is mindfulness.

Mindfulness of what? Of breathing, which is natural to everyone.
To be alive is to be breathing; no breathing, no life. And it is altogether
uninterrupted, never discontinuous, quite unlike other functions of the
body and activities. And breathing can be observed, watched and to
an extent controlled, again unlike most other functions of the body.
Further, it is well known that breathing and mind are closely inter-related;
they are often described as like unto the charger (horse) and the rider.
When mind is disturbed, breathing is also disturbed; if breathing is uneven

and agitated, mind also is disturbed. It is therefore easy to be mindful
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of breathing, easy to watch the breath as it comes in and goes out,

easy to watch whether the breath is long or short, deep or shallow.

So the principle is to take hold of breath when the mind is disturbed.
When breathing becomes even and calm, the disturbances of the mind
will also disappear. In fact, breathing is the bridge that connects the
body with one’s own thoughts and feelings. On one side is the gross
body, physical and physiological, and on the other side is mind, subtle
and psychological. In between, affecting both, is breathing. Watching
the flow of breaths, arising from the navel region and rising up to the
nostrils in exhalation (out-breathing) and vice versa in inhalation (in—‘
breathing), is what the Buddha called ‘ana-apana-sati’. It involves both
the body and the mind. ‘Smrti’ (Pali Sati), the Sanskrit word for
mindfulness, does not mean memory in this context. It means
comprehensive and concentrated thought (adhyana, autkyam, utkantha),
making an impact upon the body as well as mind. It is therefore that

Tang-Hoi said:

‘“The mindfulness of ones breath is the Buddha’s great vehicle to

save all beings caught in the cycle of birth and death’.

The practice of mindfulness that the venerable Thich Nhat Hanh
suggests is not entirely the classical method retold, but is based on his
own experiments, observations, insights and perceptions. He has taken
into account the peculiarities of life-conditions of the present day, the

needs and difficulties of the modern human being. He is aware that
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“hardest of all is to practice the Way at home, second in the crowd,
and third in a pagoda”. This exercise of mindfulness is not to be viewed
as a toil (to be hurried through), nor as an escape or evasion. It is
rather a relaxed encounter with reality. It is actually meditation. [t is
like sitting on the banks of a river, imagining oneself to be a pebble
that is thrown into the water. The pebble goes straight into the water,
without meandering and wandering, and reaches the bottom, where it
rests firmly. The breath is at the bottom of one’s being (viz., at the
centre of one’s being), and mind is the pebble. The mind goes straight
to the breath, and rests there perfectly in this meditation of mindfulness.
The watching of the breath is accompanied by the letting g0 of everything

else. It is at once concentration and relaxation.

The first stage of the practice is what the venerable Thich Nhat
Hanh describes as ‘Following the length of the breath’. It is calculated
to make the breath calm and even. When the inhalation (in-breathing)
and exhalation (outkbreathing) are even in duration (viz., length), it is
restful, relaxing. One should understand that they are not even in normal
life; the out-going breath is longer in duration than the in-coming breath.
This should be known by experience. It is for this that the first stage
Is meant. The practice would take the form of watching the course of
breath.

(a) Lie down on your back on a thin mat or blanket. The arms
and legs are held straight, but not stiff. The body is in a state of ease
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and comfort, but it should not fall off to sleep. So a mat is indicated,
and not a comfortable mattress or bed. And the head is not supported
by a pillow. All the muscles of the body are loosened, relaxed. If one

feels drowsy, he should get up and sit. The breathing is normal here.

(b) Now the mindfulness (viz., watching the breath) starts. Where
should we watch for (or observe the breath)? Breathing is the function
of the lungs. But it is observed in the area of the chest, and also in
the region of the belly (stomach). You not only feel the pulsations here,
but feel also the upward surge and the downward bend as you inhale
and exhale. The diaphragm plays a significant role here. As said earlier,
inhalation begins at the nostrils and goes down to the navel; exhalation
originates at the navel and reaches the nostrils before the breath goes
out of the body. Inhalation is air becoming the breath; and exhalation

is the breath becoming air.

While watching the breaths, no effort must be made. And the course
of the breath is not to be interfered with. Just turn your attention to
the breathing process; settle your mind on the  breath. Watch where
the breath originates and where it terminates, running with your mind
along the course of the breath. Be riﬁndful of the length of the breath.
This practice is called ‘following the length of the breath’. And this is

how it is done:

(c) First attend to the out-breathing (exhalation). It starts at the
navel and reaches the nostril. Watch its beginning at the navel and follow

it to its termination at the nostrils. The length of the breath is to be
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measured, and this is done by following it. Count slowly using either
numbers (1,2,3 and so on) or words. The first number will be at the
navel, and the last number will be at the nostrils. Suppose you count
’5" during the course of exhalation, continue with ‘6’ and ‘7’ before
you begin to inhale. The length of the exhalation will now be ‘6’ or
“7’, instead of the normal ’S’. After 5’ the lungs will be devoid of air
in the process of exhalation; and this condition is maintained for one

or two more counts.

(d) Now begin to measure the length of the inhalation, starting
from the nostrils and ending at the navel. But do not begin to do so
immediately after the exhalation is over. Give a brief pause so that the
lungs draw in fresh air on their own, as much as they want. No effort
is made in this direction. And this is outside the practice of measuring

the length of the breath.

After this brief pause, the second measuring starts. You are now
being mindful of the inhalation. Follow the breath with counts, as you
did in the case of exhalation. You will discover that this breath is shorter
in length; it will not reach up to ‘5’, much less ‘6’ or ‘7’. Bear in
mind the precise counts for exhalations and inhalations. The number
of inhalations and exhalations may be according to your convenience,

not less than 10 and not more than 20 in one practice-session.

You will be able to make the durations of exhalation and inhalation
even, in a month of practice. In the meantime you will find the difference

between the lengths of exhalation and inhalation gradually diminish. If
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you are unable to watch your breaths while lying down on the -mat,
for any reason, then you may watch your breaths while walking, using
your steps for measuring the length of the breaths, each step representing
a number. The important thing is to equalize the durations of exhalation
and inhalation. This is in Indian yoga called ‘Samya’ or ‘Samatva’, with
its important influence on the mind. When the durations of exhalation
and inhalation are equal, mind tends to be silent and serene. When
breathing is even, it will also be quiet and light; the flow will be even,

and even graceful. The mind thereby is mastered.

(e) This practice may be resorted to even in other conditions of
daily life. Whenever your mind is disturbed, depressed, agitated or
uneasy, just sit down and watch your breaths. The normal breathing
slows down, as you are mindful of the breaths; the difference between
the lengths of exhalation and inhalation is gradually reduced until they
become even. Your mind will then resemble a pond where there are

no ripples.

I

(a) The next stage in the practice brings counting of breaths to
the centre of the stage. You follow each breath and count. When the
inhalation is being watched, you also mentally count one; and when
the exhalation is on, count 2. And so on upto 10 (viz., the ten breaths);
and then return to 1 and cohtinue: Here, the counts are like a string
which attaches your mind to your breaths. If you are not mindful, the
counts are missed. It frequently happens in novices that mindfulness

disppears; the counting must then be begun afresh.
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(b) This is done sitting. You may assume the familiar lotus posture
(crossing the legs, the left foot on the right thigh and the right foot
on the left thigh) or the more usual half-lotus posture (left foot on right
thigh or right foot on left thigh). The back must be perfectly straight,
the spinal column erect but not stiff, with neck and head properly aligned
to it. It is suggested in this practice that the eyes must be open, focussed
about two meters away in front of you. The left hand (with palm up)
must be placed upon the right hand in the usual meditating Buddha
posture. All the muscles of the body especially of the hands, fingers,

arms and legs, must be loosened and relaxed.

(c) While you hold your mind upon the breath, the venerable Thich
Nhat Hanh, suggests that you wear a half-smile on your face. This half
smile that we see on the Buddha’s face is indicated here, for it not
only relaxes the facial muscles but provides an inward glow of satisfaction
and contentment. It is not, however, artiﬁciéilly grafted on the face; it
should naturally flower out, indicating your joy at the opportunity given
to you to practice meditation. The longer this half-smile is maintained,
the better for the practice. The ~venerable Thich Nhat Hanh counsels
: “Hold on to breath and half-smile’’. Mindfulness and satisfaction go
together; and half-smile involves the body as well as the mind, even

as mindfulness does.

(d) Mindfulness on the breath will not only help you to observe
the breathing process but also to understand your own mind. While you
are engaged in watching the breath, thoughts and feelings surface

themselves. They are likely to disturb your meditation, unless you develop
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the habit of ignoring them. Do not attend to them; do not dwell in
them; do not like or dislike them; do not worry about them either. The
slightest attention paid to them either by being pleased or displeased
by them will only strengthen them, encourage them. Go on being mindful
of the breath, watching and measuring the length (by counting), being
utterly indifferent to the intruding thoughts and feelings. They will
disappear on their own. You do not have to spend effort to dismiss

them or chase them away.

It may be a good idea to watch the thoughts and feclings also
as they surface; watching is merely registering their bare prcsenée, without
being analytical, discursive or curious. Even as you watch the incoming
and outgoing breaths, you watch the appearance and disappearance of
a thought or feeling. When it is there, it must be recognized. It should
not disppear without your recognizing it. This is mindfulness. Further,
when no thought or feeling is there, this absence also must be noted.
You must be mindful that there is no thought or feeling; you are mindful
only of the breath. It means that you have taken hold of your mind.
Mindfulness as a practice is also the technique of gaining mastery over
the mind. When that is done, no thought or feeling will be able to disturb
your mind. The body-mind complex will be restful, relaxed, alert and

awake.

The purpose of this meditation is not to prevent thoughts and
feelings from entering your mind. Nothing is done to accomplish this

negative state. Mindfulness is only being mindful of whatever is
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encountered, only being mindful and nothing more. It has nothing to
do with thoughts and feelings. The thoughts and feelings that do occur
are allowed to occur, but care is taken that they do not lead to further
thoughts and feelings. The tendency for chain reaction is cut down firmly.
The thoughts and feelings do not mean anything for the meditator. There
is no criticism, appreciation, condemnation or evaluation of any thought

or feeling.

The only object for mindfulness during practice is breath. It is real,
enduring, fundamental and uniform in nature for all beings. It 1s the
universal principle in the individual being. It is basic to body as well
as mind. It is life itself. Being mindful of it is the most natural thing
to do. We come closest to reality. The body and mind are made whole.
The power of concentration is built up; anxiety is shaken off; inner calm

is gained; serene joy is the offshoot of this practice.

I

The venerable Thich Nhat Hanh has another suggestion to make.
This is in the context of the present-day conditions. The practice of
mindfulness must be done every day. The best time, according to him,
is between 10 and 11 in the ~night. There must be regularity in the
practice; and it should not be hurried through as a ritual. It must done
leisurely, slowly and relaxedly. This may be difficult for many people.
- Their lives are so crowded with duties, respon31b111t1es, obligations and

concerns that the time for the practice may not be there at all. For
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such people the venerable Vietnamese monk suggests that they reserve

one day in a week, exclusively set apart for the practice of meditation.

That day is yours entirely. You are the master of yourself; all cares
and worries are thrown away for that day. As soon as you open your
eyes while still in bed that day, you must become aware that ‘‘Today
is my day”’. And immediately a half-smile should light up your face.
Do not jump out of your bed, for that day is entirely yours. You can
take it easy. Sit up in bed slowly, and watch your breaths. Then get
out of bed and attend to all the necessary actions, in a calm and relaxed
manner, being mindful of whatever you do. When you walk about,
measure your steps with quiet and long breaths, always maintaining the

half-smile. These are the instructions of the venerable master.

Further, he asks you to ‘bathe relaxingly and mindfully’ for half
an hour, ‘until you feel refreshed’. All the household jobs must be
attended to slowly and perfectly at ease. There is no hurry, for there
is no worry. Nothing is done haphazardly, at random or without thought.
Remember it is for you the day of mindfulness. ‘Enjoy the tasks, and

be one with them’.

‘Drink your tea slowly and reverentially as ijf it were the axis on
which the earth revolves’. Go about ‘slowly, evenly, without rushing
towards the future. Don’t be attached to the future. Don’t worry about
things you have to do’. The author promises that in three months there

will be a marked change in your life. The effect of this one day of
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mindfulness will be felt on all other days of the week; it will begin to

penetrate into all your activities on all other days.

Likewise, if you can manage a month’s retreat in a year when you
can retire to a village and live there quietly, it will be helpful. The week
long practice of mindfulness in a congenial surrounding will be deeper
and more effective, and its effect long-lasting and pervasive. This will
also make the meditator understand that mindfulness is not a practice
confined to the sessions of meditation, or to the demanding situations
(to relieve oneself of mental disturbances or to develop the power of
concentration), but that mindfulness can be as persistent and pervasive
as breathing itself. It can be an undercurrent all through life and in
whatever one does. It can confer an aura of peace and serenity to the

person in any walk of life.
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VIPASSANA

During my years of study at the sacred feet of my master, Narada-
maha-thera of Vajiraramaya, Colombo (Ceylon), I had numeroﬁs
occasions to learn of the vipassana school that developed in Burma.
One of the schools prescribed a method of meditation known as the
Mingoon method. It was so named because it was popularized by the
master, Mingoon-sayadaw (the abbot of the Mingoon monastery). In
reality, it was his disciple Maha-si sayadaw (U Sobhana-maha-thera) that
popularized this method. He directed two-month courses of concentrated
Vipassana, with a hundred pupils at a time, in his Vipassana-centre at
Rangoon. I met one of his disciples, Sithu U Ba Khin (who was at
that time President of the Patipatti sub-committee of the Vipassana
Research Association, Rangoon) in Bangalore, and learnt more about

the Mingoon method.

Vipassand merely means ‘serene observation’, to see directly, vividly
and penetratingly. It refers to the ultimate reality, (Saccha in Pali, Satya
in Skt), which is nameless, formless, devoid of attributes and bereft of
specifications and individuality. This is observed (barely and without
mental constructs) in this method of meditation. This method, stylized
and popularized by the Mahasi Sayadaw, is not ' specifically mentioned
in any of the classical Pali texts of Tripitaka, nor in Buddhaghosha’s
Visuddhi-magga (the Path of Purification, which is a compendium in Pali

of all practical methods of enlightenment taught or suggested by the
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Buddha). But the classical texts do contain ‘dnapana-sati’ (mindfulness
in or of, breathing) as a method; and Buddhaghosha devotes an entire
section for this method. Mahasi-sayadaw based his own Mingoon-method
on this, but -developed it, adapted it, crystallized the methodology and

made it available to the people.

The purpose of Vipassana is of course the attainment of the
traditional triad: mindfulness (sati in Pali, skt smrti), meditative absorption
(samadhi), and liberating wisdom (Aapa in Pali, skt. Jiana). The method
of vipassana now developed, focussed attention on the breath-movement
(in-breathing and out- breathing, ‘dna’ and ‘apana’) but skipped the'
classical transcendental (lokuttara) stages of meditative absorption, as
also the finer details of the jhana (skt. dhyana). In the method of Mahasi-
sayadaw, it is not only the breath-movement that is observed, but all
thoughts and feelings that emerge during the breathing process are taken

note of, without however involving oneself in them in any way..

[Importance is attached to the formation of a habit of becoming
aware of every single mental process as it occurs in the mind, appearing
(rising) and disappearing (falling). An object in the outside world
perceived or sensed, a memory, or an imagination is without fail observed
with full concentration. This is known as ‘the knowledge (viz. becoming

aware) of the rise and fall’ (udaya-byaya-jana).

Mindfulness is likened unto “‘a man in a dark and gloomy night,
at the sudden flash of lightning, may with his eye clearly recognize the

objects”’; “‘even so one may, through deep insight, perceive all things
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as they are””. This method recognizes mindfulness as what enables one
to improve his memory and powers of concentration, and brings one
to tranquillity and serenity. Further, it helps the understanding of the
individual as composed of many bits and pieces, all of which are
fragmentary, evanescent and therefore unreal. The individual is called
‘puggala’ (skt. pudgala), meaning something that is brought together and
separated. Likewise the breath is not one undivided whole, but consists

of in-breathing and out-breathing, each of which ‘rises’ and ‘falls’.

In this method, the focus of attention is on the ‘rising’ and ‘falling’

of the breaths, observed at the nostrils, in the chest or in the belly.

As each breath ‘rises’, it is just noted; as it ‘falls’, it is just noted.

There is no further mental process associated with the breath or its
‘rising’ and ‘falling’. The breath is merely observed or reflected upon,
with no other thought or feeling. And along with the inbreaths and
outbreaths if there are any thoﬁghts, they are also just noted (without

criticism or judgment) when they appear and when they disappear.

If, however, the mindfulness of breathing happens to be
discontinuous, the breaks between the movements of ‘rising’ and ‘falling’
are also noted. No interruption (gap, break, pause) is allowed to pass
unnoticed. If you are seated while meditating (viz. mindfully watching
the breaths), and slip to notice inbreathing or outbreathing, attend to
the fact that you are sitting. Observe, just observe, mentally, your sitting

posture. Take note of it, and-allow no other thought to intrude:

Rises-falls-sitting-rises-falls and so on.
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It is important not to exert while noting; it is bare mindfulness,
without involving any effort. If it tires you, if it seems difficult, give
up the practice for the time being. You may take it up again after a
while. During the practice, it is important to ignore what your eyes see,
your ears hear, or any other organ perceives. Try to focuss your attention
on the breathing process (the ‘rising’ and ‘falling’), and keep every
thought out. T(; the extent you are able to observe your breathing

uninterruptedly for a stretch of time, you are progressing in the practice.

When there are interruptions (breaks) in your observing the ‘rising’
and ‘falling’ of the breaths, note mentally that there is an interruption.
But do not allow your thoughts to get diverted to what caused the
interruption, why it was caused, how the interruption was effected and
S0 on. Just the fact that your observation of breath was interrupted
is to be noted, barely noted. For instance, it was suggested that when
the ‘rising’ and ‘falling’ escapes ones observation for a while, one may
take note of his sitting posture. Here, one must just observe that he
is seated , and not allow thoughts like “‘sitting on a chair’’ and “*sitting
in a room” to intervene. Such thoughts lead the mind away from
mindfulnes. The texts describe these intervening and interrupting thoughts

as ‘defilements’ of mind (Kilesa, skt. Klesa).

Or again, the interruption may be due to momentary mindlessness,
forgetting to be mindful. And this may become apparent later. When
it does become apparent, observe that you ’forgot’. Take note of
forgetting, and allow no other thought or feeling to accompany it. Return

immediately to the observation of ‘rising’ and ‘falling’ of the breath.

g ————
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There are times when, during practice, the breathing becomes slow,
subtle and imperceptible. When this happens, turn the mind to observing
your posture (‘‘sitting”’, ‘“‘erect”), or your bodily contact with outside
objects (like the dress you are wearing, the position of your hands, and
the contact with the ground). Even there, nothing other than bare

observation is indicated.

It may happen that sensations of pain in any part of the body
(mostly in the legs, hands, neck or back) are felt during the practice.
These may merely be phantoms of pain, which will disappear on their
own after a minute or two. When they do appear, they must be observed
(““painful”’, “‘smarting’’, ‘‘hurting”’, “‘itching” and so on), but no further
thought being allowed to intervene. Immediately on noting the pain-
sensation, attention must be reverted to mindfully watching the breathing
(‘“‘rising”” and ‘‘falling’”’). There are individual differences in the
appearance of pain-sensations. For some people, it may indicate progress

in the practice.

During practice, it is usual that one gets into a state like trance;
one may momentarily lose consciousness, or rather seem to lose
consciousness. It is neither trance nor loss of consciousness. The mind
will be fatigued after observing earnestly a subtle process like breathing.
The mind will recover by diverting the attention to a grosser, more solid
object, like some part of the body or floor on which one is seated.
When, so diverting, care must be taken not to dwell on any organ or

object, beyond noting the mere presence of that organ or object (like
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“hand”, “‘right hand”’, ““left hand”, “floor”, ““feet on the floor”, “bottom
on the earth” and so on). When consciousness gets back its agility,

revert to the mindfulness of breathing (“‘rising” and “falling”’).

If one feels sometimes too indolent to watch the breathing process,
he may divert his attention to that very fact: he may note mentally “lazy”,
and direct his observation to breathing. On waking up in the morning,
one should be mindful of the fact of waking up. He notes mentally
“awakening”. Before going to sleep, one should be mindful of each

activity by way of preparation to fall asleep; he notes “sleepy””.

In the beginning, the practice may be only for about fifteen minutes.
As one progresses, the period may be gradually extended to hours, days
and weeks. The practice will become in due course constant: one will
be mindful of whatever he does or whatever happens to him from the
moment he gets up in the morning till he falls asleep at night. No incident,
cvent or activity will escape his attention; and the attention will be in
the nature of serene reflection, with no thoughts jostling about. There
will be no discursive thoughts, no comments, no Jjudgements, no reviews,

no criticism.

Mindfulness is not rational appraisal of thoughts and events. It is
mere observation, just watching; but attentive observation, deliberate
watching. The contents or quality of thoughts and happenings are
altogether ignored, or sidelined. The appearance and  disappearance of

the thoughts and events are all that are attended to.
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Mindfulness thus becomes the gateway to tranquillity, pacification
of the mind (samatha), and purification of thoughts and feelings
(visuddhi), and thereby it leads to the sure insight into the nature of
reality (vipassand). It is this that will put a stop to the distresses in

life (dukkhassanta).

(As a preliminary to this practice, one is advised to attend to his
physical purity, assume a comfortable position, and clear his mind of
all preoccupations, plans and programmes. He should be seated with
eyes closed, so that that outside world is physically at least shut off.
Then he should recite the following formulae of adoration, resolution
and submission to the Buddha who showed this path, as indicated by

Mahasi Sayadaw
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This is a vow to practice the five-fold conduct advocated by the
Buddha: not to kill, not to steal, not to utter a lie, not to take what

is not given to you and not to possess more than what you need.
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“I submit myself to the Buddha, to the Dhamma and to the Sangha”
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“I have given myself up (to the Buddha and his

Dhamma); I have
offered my whole life (to this cause)’’

Stiferd afafs 38 Wi Ty |
T8l A WO o i fy o)

“I seek refuge in the Buddha as long as life lasts, The Buddha
iIs my refuge, shelter and protection”
¥) TR AERE e qrerh giesy ||

“O my master (teacher), I offer to you this my personal life”’.)
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THE ESSENCE OF MIND

In China, during the rule of the Tang dynasty (700-906 A.D.) the
meditation-movement (Ch’an or Zen) became popular and prevalent. The
most important meditation-master during this period was Hui-Neng (or
Wei-Lang, 637-713 A.D.), who was the sixth and the last patriarch in
China in the line of the Indian master Bodhidharma, and the thirty-third
patriarch from Mahakasyapa (the direct disciple of the Buddha). Hui-
Neng was a contemporary of Huen-tsang, who visited India. Even as
a boy, Hui-Neng was initiated into the esoteric study of the canonical
text, Vajrachchhedika-sutra, and became enlightened when he was just
nine years old. He had no master to guide; his accomplishment was
all his own. He was selected by the patriarch Hung-jen (601-675 A.D.)
to succeed him in the monastery of the Yellow Plum Mountain (Wang-
mei Shan) in the present day Hupeh. The monastery had five hundred
monks under Hung-jen. After Hui-Neng, the meditation-movement spread
and proliferated. Of his five prominent disciples, Hui-jang (died 775 A.D.)
was the most eminent. It was with his inspiration that the Soto and
Rinzai schools of Zen developed. His disciple, Ma-Tsu (died 788 A.D.),
made Zen lively. The body of Hui-Neng, embalmed and preserved, can

still be seen in the monastery of T’sao-Chi in South China.

The ecstatic song (gatha) that came out of him spontaneously when

he received the transmission is as follows:

““The mind-ground holds the (flower) seeds

Which sprout when falls the all-pervading rain
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The wisdom-flower of instantaneous awakening

cannot fail to bear the bodhi-fruit’

This was in response to the song of his master, Hung-jen (the fifth

patriarch), at the time of transmission:

“The seed sown by a sentient being
In causal ground will soon bear fruijt
Without sentience there is no seed

And no fruit without nature’

In Hui-Neng’s song, the flower is the Buddha-hood. The fruit, the
bodhi or enlightenment, the seeds of which are already in the mind’s

essence. The all-pervading rain is the dharma taught by the Buddha.

l
)
|

Here is a reference to the significance of the arrival of the first patriarch
in China, Bodhi dharma. And the song contains the essential teaching

of Bodhidharma which impressed upon Hui-Neng.

The major work containing his teachings is entitled The Sutra of
Wei-Lang. It has been translated into English by Wong Mou-Lam, and
I had the privilege of parts of the book being explained by a student
of this translator. He was also a Chinese, but I have forgotten his name.

He was conversant with the practice of Ch’an (Zen) as well as with

the texts on which Hui-Neng (Wei-Lang) based his teachings 1
Vajrachchhedika-Sutra, Maha -prajia-paramita, Vimala-Kirti-nirdeda-Sitra

and Bodhiéaftva-s’ﬂa-s&tra (in Chinese translations]. Later, I studied these
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texts in their Sanskrit original, excepting the last one (the Sanskrit origin‘al

of which has been lost, but a Tibetan translation was available).

Wei-Lang focusses attention on the implications of the ancient

formula, which is the corner-stone for Maha-yana:

“The wisdom of enlightenment (bodhi-prajia) is inherent in
everyone of us. It is because of the delusion under which our minds

work, we fail to realize it ourselves’.

And Hui-Neng perceived Bodhidharma’s teachings as emphasizing
the role of the essence of mind in enlightenment: ““For him who does
not know his own mind, there is no use in learning Buddhism. On the
other hand, if he knows his own mind and sees intuitively his own nature,
he is a hero (jina), a teacher of gods and men (sattha), a Buddha™’.
This is the teaching that Bodhidharma transmitted from heart to heart.
Hui-Neng, backed by this heart-teaching, makes bold to say, ‘““What mind
is, the Buddha is”.

To understand what Hui-Neng means by mind, we must take note
of his imagery which again is Indian. The physical body is like a city.
The sense-organs (eyes, ears, nose and tongue) are the gates of this
city; they are external gates. The sensations from these organs, together
with the meaningful apprehensions, constitute the inner gate; we may
call it ideation. Mind is the ground on which the city is raised. It is
fundamental to the entire complex of the body, sense-organs, sense-

functions and ideations. If this is mind, there is also the ‘essence of
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mind’ which is likened to the monarch who resides in the domain of
mind. When this mind essence is there, our bodies and mind exist; when

it is not there the body and mind decay and die.

This essence of mind is unchanging and self-sufficient as it is beyond
the transactional time and space. There is no becoming for it, nor
annihilation. It does not need to depend on anything outside it. In fact,
all things are only manifestations of this essence of mind. It pervades
the entire existence, the dharma-dhatu. It is pure, unsullied, incorruptible y
and uninvolved. It is everything, but by itself it is nothing. It is Void
(Sdnya).

But Hui-Neng stresses the great capacity of this essence of mind.
When we use it, we can know something of everything; and when we
use it “to its full capacity, we shall know all. It is because Gotama used
it fully that he became perfectly enlightened (samyak-sambuddha]. When

the mind works without bindrance, and is at liberty to ‘come’ or to

‘80°, it is called wisdom (prajiia), a state of mind in which there is
complete freedom, in which there are no pressures or constraints. This
wisdom comes not from any external source, but from the essence of

mind itself.

This essence of mind is what the Mahayana texts describe as self-
nature (tathati), the seed of enlightenment (bodbi-bija), the wisdom of

enlightenment (bodhi—prajﬁé). Bodhi-sattva-sila-siitra says: S

“Our essence of mind s intrinsically pure, and if we knew our

mind and realized what our nature is, all of us would attain Buddhahood™’.
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One can work towards enlightenment (bodhi), only through the
essence of mind; and it is important to recognize that it is in ourselves,
and not anywhere outside us. An ordinary person is not aware of this;
he is ignorant of the essence of mind. He uses only his mind, which
functions on the basis of the sense-organs. When, however, one goes
beyond this (paramita) and reaches the farther shore of the essence of

mind (prajia), he becomes the Buddha. We call him enlightened.

Hui-Neng uses frequently the two expressions, samadhi (meditative
absorption) and prajiia (wisdom). The attainment of these two is termed
liberation, enlightenment (mukti, sambodhi). But the two are inseparable.
Meditative absorption is the quintessence of wisdom, and wisdom is the
activity involved in meditative absorption. It is not correct to think that
one leads to the other. Both signify ‘thoughtlessness’, mind that is free
from all thought-processes, ideas and emotions, desires and feelings, and
importantly free from attachments. To perceive (see) and understand
(know) all things with a mind free from attachment is to put one’s own
self-nature (tathata) into operation. This is indicated by an attitude that

is at once devoid of indifference and attachment.

To reach the essence of mind from the ordinary mind, one practices
dhyana. But it is not sitting quietly with a blank mind. It is an error,
says Hui-Neng, to suppress our minds from thinking; to give up all
exertion of the mind is impossible. One can not keep a watch over
the mind so that no thought arises; it will be counter-productive. Dhyana,

according to him, is only to be free from attachment to all outer objects.
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When you are attached to the external objects, your inner peace will

be disturbed. Samadhi (meditative absorption) is a matter of inner peace,

a state of mind inclined in the direction of the essence of mind. Non- .

attachment is the fundamental principle in dhyana.

It is not the tranquil or calm mind that is sought to be attained
in meditation. It is the non-grasping mind that is important. Common
people attach themselves to objects outside, owing to the illusions that
are external in origination. But they lead to delusions that are within.
To be free from illusions and delusions, meditative absorption and wisdom

(insight into the nature of things) are together pressed to advantage.

Hui-Neng says:

“When our essence of mind is free from
impurity, infatuations and disturbances, when
we introspect from moment to moment with
prajia and when we do not cling to things in

phenomenal objects, we are free and liberated’’.

The essence of mind, according to him, is an expedient. It becomes
‘virtue’ (Sila) when it is freed from impurities; it is ‘meditation’ (dhyana)
when freed from disturbances; and it is adamantive (vajra) when it is
free from all changes, increase and decrease, rise and fall, loss and gain.
This going beyond the dualities is paramita (param ita, “‘gone to the
other shore’’). This shore, the shore on which we are, is characterized
by clinging to objects, and experiencing thereby ups and downs (“like

the billowy sea”, as Hui-Neng puts it), pleasures and pains, existences
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and non-existences. But the other shore is beyond all this; it is “‘smoothly

running water’’.

Hui-Neng suggests that the practice of the essence of mind should
be settled on three props: idealessness (as the objective), non-objectivity

(as our basis) and non-attachment (as our fundamental principle).

(1) When you are exercising your mental faculties, do not be carried
away by any particular idea. When an idea arises, do not comment,
criticize, judge, accept, or reject. The idea will then disappear on its
own, leaving no trace and bringing forth no further idea. This is
idealessness. The counsel given by Hui-Neng is to keep the mind from
defilement in all circumstances. ‘‘Our mind should stand aloof from
circumstances; they should not influence the function of our mind”’. We
must not be carried away by circumstances, but keep our minds
unperturbed, irrespective of circumstances and their pressures. In fact,
meditation is meant to train ourselves not to be perturbed by whatever

happens. Hui-Neng quotes Chuang-tzu

“The perfect man employs his mind like
a mirror. It grasps nothing. It refuses

nothing. It receives, but does not keep’.

And he explains that the meditator must intend gaining absolute
freedom and being mentally unperturbed in all outward circumstances,
be they good or otherwise. We should be indifferent to the faults of
others or merits of others. We must be the same in good or evil, pleasure

or pain, gain or loss.
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The fifth patriarch (Hung Jen) had two principal disciples : Shen-
hsiu who emphasized dhyana and Hui-Neng who emphasized prajiia,
which was identical with dhyana. Their gathas bring out the difference

in their approaches
Shen-hsiu’s  song:

“Our body is the bodhi-tree
And our mind is the mirror bright
Carefully we wipe it hour by hour.

And let no dust alight on it”
Hui-Neng’s song, in reply to the above :

“There is no bodhi tree
Nor stands a mirror bright
Since all is void

where can dust alight ?”

Hui-Neng’s call was not to get attached to mind or to purity.
Meditation must make one outwardly free from the notion of form and
inwardly not disturbed. Truth is understood by the mind (hsin) and not

by ‘sitting’ in meditation (ts’o).

(2) In ordinary life, we are in contact with objects (persons, events).
We are likely to be absorbed with the objects we are in contact with.

We begin to think about them, and lose ourselves in the bargain. This
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will render the mind outward-oriented, it will move far from the essence

of mind. This is objectivity. During meditation, this error must be avoided.

(3) Meditation is returning to our essence of mind, which is our
self-nature (tathata). It is pure, undefiled and incorruptible. To realize

this, attachment must be avoided. Hui-Neng advises

“Treat all things as void. Even in dispute or
quarrel, treat intimates and enemies as equal.
There should be no retaliation. In the exercise of
our thinking faculty, let the past be dead. If we
allow our thoughts, past, present and future, to

link up in a series, we put ourselves in restraint’.

One must practice non-attachment, by not dwelling on the mind

or on the purity of the mind.

“In all circumstances, we should free ourselves

from attchment to objects. Qur attitude towards

them should be neutral and indifferent. Let neither
success nor failure, neither profit nor loss, worry us.
Let us be calm and serene, modest and accommodating,

simple and dispassionate”

Enlightenment (bodhi) is nothing more than a thought that
frees one from attachment.

This is described as the final instruction offered by the master.

The second part of this instruction is as follows:
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“On all occasions, whether we are standing, ] |
walking, sitting or reclining, let us be absolutely ‘
straight-forward. Then remaining :
in our sanctuary, and without the least movement,

we shall virtually be in the Kingdom of Pure Land’’.

Hui-Neng identifies the essence of mind with void. He describes :
mind as the manifestation of all phenomena, while the Buddha is freedom h
from all forms (viz., void). He advises “Mind must be in a state of
illimitable void. Let it function freé]y. Whether you are in activity or
in rest, let your mind abide nowhere”’. When the mind is left for itself,
it functions spontaneously and in an integrated manner. Thereby it

develops power, which is creative, spontaneous and natural.

Hui-Neng is in favour of Taoist notion of spontaneity, and naturally
he is averse to prescribing formal methods and techniques, which would

block spontaneity. He would approve this Taoist poem :

“The centipede was happy-quite,
until a toad in fun ‘v
said, ‘Pray, which leg goes after which?’ :
This worked his mind to such a pitch ‘
He lay distracted in a ditch |

considering how to run’’.

The twin ideas of dhyana (practice of meditation) and prajiia (right
understanding) were mentioned earlier. They have a special significance

in the thought developed by Hui-Neng. They are for him like the lamp
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and its light. If there is lamp, there is light; if there is no lamp, there
is no light. Lamp is the body of light; and light is the use of the lamp.
But dhyana is not dust-wiping meditation, not a “‘practice of keeping
watch over the purity of mind” and ‘‘gazing at the purity of mind”.
This is the type of meditation advocated by Shen-hsieu. It insists on
a gradual movement from mayoi (standing at the cross-roads, not
knowing which way to go) to satori (Wu, right understanding,
enlightenment). Hui-Neng, points out that there is no “‘seeing of self-
nature (or the void)” in this movement; it is merely making the mind
tranquil, and no movement toWards understanding the void-nature of mind

(viz., no-mind, or self-mind), which is the essence of mind.

He lays emphasis of prajia. The movement from mayoi (standing
at the cross-roads) to satori (right understanding of the void) is both
instantaneous and discontinuous. One unexpectedly and suddenly as it
were comes face to face with $unyata (void, no-mind). There is no logic
or reasoning involved in it. The understanding flashes forth, even as

light from the lamp. It is not built up in gradual measures!

Hui-Neng notes - that this void (no-mind, no-thought, wu-nien or
wu-hsin) is self-nature; it is ‘suchness’ (tathata). It is distinguishéd from
the normal mind involved in transactions, which is made up of thoughts
(nien). The latter is this side of experience, while no-mind (self-nature)
is the other side. The turn from thoughts to no-thought is abrupt. The
awakening is instantaneous. But this awakening is pervasive. Prajiia means
both having thoughts and not having them; to be in forms and also

being detached from them; allowing the mind to function normally with
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regard to the objects of the surrounding world but at the same time
not getting stained by such functioning. Hui-Neng says that the source
of our distress is generating thoughts about the objects outside and
imagining false values. Thoughtlessness is “seeing all things, and yet

keeping the mind free from stain and attachment’.

Prajiia is direct and correct understanding of the void-nature of
mind ($inyata). There is vision here, but no stirring of any sort. There
is “‘seeing”, but there is nothing that is “seen’’; and the ‘“‘seeing” does
not leave any trace. ‘““‘He who understands the idea of no-thoughtness”,
says Hui-Neng, “‘has a perfect thoroughfare in the world of multiplicity”’.

He explains

“Prajiia, when used, pervades everywhere, and yet shows no
attachment anywhere. Only keep your original Mind pure, and let the
six senses run out of the six portals into the six dusts (the sense-objects
of the world). Free from stain, free from confusion, the mind is master
of itself in its going and coming. The functioning of Prajia knows no
pause. This is the samadhi of Prajia, the seed of nothingness. When
Prajia is entirely directed towards self-nature, and its other direction
is ignored, the mind extricates itself. The mind becomes no-mind (wu-

nien)’’.

BT o
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SITTING QUIETLY, DOING NOTHING

Zazen (ts’o-ch’an in Chinese) is the practice of dhyana (Zen) where
the very act of sitting (Za) assumes importance. However, it is sitting,
not lazily and indifferently, but with a quiet, full awareness, thoughtlessness
and mindfulness, allowing no deliberation on the part of mind by way
of comments, criticisms or reviews of the thoughts that arise on their
own. The memories of the past and aspirations for the future are alike
pushed out; only the present is the object of awareness. Whatever is
happening within oneself and the immediate surrounding is attended to,
but without any difference or evaluation. It is sitting erect and alert,
without however any objective, end, purpose, goal or result in the mind.

It is just sitting; it is the end in itself, and not a means to an end.

Hui-Neng said that to sit in meditation is to ‘‘gain absolute freedom
and to be mentally unperturbed in all outward circumstances, be they

L

good or otherwise’’, while the meditation itself is ‘* to realize inwardly
the imperturbability of the essence of mind’’. According to him, the meditator
sits in meditation ‘‘to be free from attachment to all outer objects’ (which
is really dhyana) and “‘to attain inner peace (samadhi)” (The Sitra of
Wei-Lang). When there is attachment to the objects outside, the mind

within is disturbed. It is only non-attachment that leads to peace.

Sitting in Zazen is not to sit and reflect, but to sit quietly, spontaneously,

sincerely and naturally. As Yen-men said
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“In walking, just walk
In sitting, just sit
Above all, don’t wobble !”

The physical posture and breathing are important considerations in
zazen. The posture of sitting should be firm but not stiff, erect but not
tensed. The breathing must be slow, easy and natural. It must be from
the belly, and attention being given to breathing out. It works on the
mind, for prana and manas are intimately related. This makes for firmness
of posture, especially when the body is still and doing nothing. Counting
of breaths is done to help sitting without mental talk or comments in
the mind. One gets used to being still and doing nothing. It is thus
that Zazen is described as “‘the gateway to total liberation’. It achieves
emptiness of mind, realizes the void-nature of mind, reaches the original

mind (mind that is untainted, unsallied, incorruptible and without limits).

The practice of Zazen is associated with the name of the Japanese
monk Dogen (1200-1253 A.D.). He studied under Eisai (1141-1215 A.D.)
who had brought Lin-chi ( Rinzai) School from China to Japan. In the
lineage of Bodhidharma (470-543 A.D), the sixth patriarch, Hui-Neng
(638-713 A.D.) had several influential disciples. One of them, Huai-
Jang ( died 740 A.D.) had a disciple Ma-Tsu (died 788 A.D.). His disciple
Pai-Chang had five disciples each of whom started a Zen School of his
own (Lin-Chi, Tsao-Tung, I-Yang, Yun-men, and Fa-Yen). These were
later consolidated into two schools Tsao-Tung (Soto in Japan) and Lin-
chi (Rin Zai). These are the only two Zen schools that have survived.

A student of Hui-Neng, Ungan (Japanese name), had a student Tosan,

.
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whose student Wanshi was a well-known Zen master of the Soto school.
He favoured what was called Mokusho - Zen (Mok means silent gazing
at the wall, which Bodhidharma did), in which sitting became important
to obtain an insight into the void. He disliked the use of Koans, that

were popularized by Engo in the Twelfth Century and by Daie-Soko.

After his study under Eisai in Japan, Dogen went to China when
he was 24, and served Wanshi for four years. He said that he did not
learn much in China, excepting ‘gentleness of spirit’. Then he returned
to Japan and started the Zazen Movement. Dogen was a remarkable
man. He lived in the Mountains, and steadfastly avoided royal courts
and politics. He wrote many books, like Shobo-genzo (““The Eye of the
True Law”’, parts of which were read out and explained to me in English

by my master, Rev. Nakagawa) and trained many meditators.

He held that faith was a significant prerequisite in Zazen practice:
faith that there is already Buddhahood in every ome. Zazen, according
to him, is not merely means to an end; it is an end in itself. Sitting
in meditation, with no desires, expectations or benefits in mind, is in
fact a way of living in one’s own true self (Void or no-mind). Dogen
advised “‘to live daily in the spirit of meditation, whether you are working,
resting or playing”’. There is Buddha within each of us; to realize this,
one must turn inward. Giving up external observances is helpful in this.
But purity in conduct ($ila) and development of compassion (karuna)

are necessary preparations. He said:

“Only one detail is required. Free yourself from the bondage of

mind and body alike, by putting the Buddha’s own seal upon yourself.
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If you do this as you sit in earnest meditation, the entire World will

itself turn into enlighténment. This is what I call the Buddha’s seal’

He explained that sitting in this manner wil] incorporate in itself
moral. training as well as the Buddha’s enlightenment. These three constitute

aspects of one principle. Zazen increases the inner awareness.

Hakuin (1685-1768 A.D.), who is hailed as the “‘patriarch who revived
Zen” and “‘the greatest sage in 500 Years’ is another name associated
with Zazen. He entered the Zen monastery when he was only 15, and
he practised Zazen for twenty-four years. When the bell announcing
dawn rang on one morning after this period, he became ‘awakened’

all of a sudden.

The most beneficial place in which Zazen is practised is in a room,
where there is not too much light or which is completely dark; a room
which is not cluttered with furniture; and a room which is free from
noise and stench. The room should afford privacy and seclusion. The
best time to practice is early morning, preferably at dawn, or late in
the night, just before going to bed. But any time of the day or night,
when the mind inclines towards meditation and is not preoccupied with
other concerns, would be suitable. The seat for Zazen meditation must
be placed facing a blank wall or a plain curtain. Stimulations from the
surroundings will then be minimal, if not absent. It is not advisable to
have the seat too close to the wall, or far removed from it. Two or
three feet away would be the suitable distance. For practising Zazen
meditation, a quiet spot needs to be chosen. One must assume cross-

legged squatting posture (lotus-like, padmaisana), and this is important.
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It is preferable to sit comfortably on a soft mattress or on a cushion
firmly padded. The legs must be crossed, with soles of the feet resting
on the thighs and facing upward. Both Knees must have contact with
the seat (mattress or cushion). The body must be perfectly stable, altogether
immobile. The back must be erect, but not stressed in ram-rod fashion.
This will prevent the pressure and interference of the internal organs
when the body slumps. Bend forward, thrust the buttocks back and bring
the trunk slowly to the erect posture. Head is to be held straight, ears
in line with the shoulders and the tip of the nose in line with the navel.
Take care to maintain the body above the waist to be weightless, that

is to say with no pressure or strain, although the backbone is held erect.

The position of the hands is important. The two hands rest on
the lap in front of the navel, with palms upward. The right hand (palm)
is first placed, and over it the left hand (palm). The tips of the thumbs
of the two hands must be brought together, touching each other, so
that a slightly flattened circle is formed by the palms and the thumbs.

This is the conventional Buddha posture.

The eyes are as important. They must not be fully closed or fully
open. Both are strains: thoughts rushing about when closed, and external
stimulations streaming in when open. Lower the gaze, without however,
looking at anything in particular. The mind is said to be quietest when
the eyes are lowered, neither closed nor open. It is then free from strain,

fatigue, restlessness and drowsiness.

Thus the body is maintained in a stable but not stiff condition,

which is helpful for the mind to get involved in meditation. To achieve
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this posture, it is suggested that one must bend the body first to the
right as far as it can 80, and to the left as far as ijt can go, and that
this must be repeated seven times. The bending of the body must gradually
be in decreasing arcs, until the trunk comes to rest at the centre naturally.

Then the proper balance of the body is achieved, as also erectness.

Sitting in this Buddha-like posture helps the mind to be alert and
tranquil; the thoughts are not generated or activated by bodily movements,
sensations or pressures. For preventing unnecessary thoughts welling up,
it is suggested that the tongue in the mouth (which should be closed)
is bent upward and backward so that it touches the upper part of the
inside of the mouth. The tongue is used in articulating words, which
correspond to thoughts. In yoga, the tongue is tied up (bandha), to
prevent thoughts from getting formed.

Now must begin watching the breaths. Preliminarily, take a deep breath
(puraka), retain it for a while (kumbhaka), and then slowly breathe out
(rechaka). Repeat this three or five times so that you begin to breathe
naturally. Then the actual practice begins. Here breathing is accompanied
by watchfulness through counting. Each breath that comes in or goes out
is watched and counted. Start with counting (while also watching) the
breath that comes in (inhalation) as “one”, and the breath that goes out
(exhalation) as “two™, and so on till the count ““ten” (or “twelve”’) is

reached. After that, get back to “‘one” and continue till “ten” (or twelve’’).

In the next stage, counting the breaths is different. It is only after

the breath goes out (exhalation), the count ““one” begins. Inhalations
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are not counted. The full breath (inhalation and exhalation) becomes
one count. Again each counting series is upto “‘ten’’ (or “‘twelve’’). Later,
counting is again changed. Counting begins with the inhalation (as ‘“‘one’’)
and proceeds with “‘two’” for the next inhalation; exhalations are not
counted here. This is more difficult than the earlier stage, for all mental

activities (as also mental processes) are done while exhalations are on.

Any one session in whatever stage should not be more than about
forty minutes. Although the meditator sits quiety ‘‘doing nothing’’, his
body that is held erect is likely to become taut after this length of time;
and the mind will also become tired after continuous watching and counting
of the breaths. If however one desires to continue the Zazen practice
for longer periods, then an exercise known as ‘Kinhin’ is advised. This
is described as ‘‘walking Zazen”’, for the manner of mindfulness continues,
but the sitting posture is changed to walking. Before getting up from
one session of ‘sitting Zazen’, one should swing his body to the sides
in a rocking fashion, six times (first small swings and then larger ones).
One should not get up abruptly. He should do so slowly, quietly and
gently.

The ‘Kinhin’ practice is done while walking firmly, deliberately, steadily
and calmly, with poise, composure and dignity. One is advised to begin
walking with the left foot, and ‘“‘walk so that the foot sinks into the
floor, first the heel and then the toes’’. While walking, the body should
be erect (as in sitting Zazen) and balanced; the arms should be in a
line, the elbows must be at right angles, and the hands held on the

chest. The thumb is tucked inside the right hand, which is placed on
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the chest, and over it is placed the left hand, with the thumb similarly
inside the hand. As in sitting Zazen, the eyes must be half-closed, the
gaze resting upon a point about two yards in front of the feet. And
while walking, the inhalations and exhalations are watched and counted.
The walk may stretch to about five or ten minutes. (For details, The
Three Pillars of Zen, compiled and edited by Philip Kapleau may be

consulted).

If one -wishes to continue with the ‘sitting Zazen’, he may return
to it after ‘Kinhin’. Sitting or walking, it is important to avoid thinking,
reasoning, reviewing, remembering or anticipating. No effort, however,
is expended in this direction. There is no attempt at checking out or
expelling the thoughts that have arisen. But one does not cling to them,
does not attach himself to them, does not evaluate them, does not bother
about them in any way, beyond merely observing them, and counting
the breaths. Zazen, in the words of Alan Watts, “‘is simply a quiet awareness,
without comment, of whatever happens to be here and now”. It is not
just ‘sitting with a blank mind excluding all impressions of inner and

outer senses’.

At first, the practice of Zazen provides an experience of the void-
nature of the mind (no-mind), but this experience is quite shallow, fleeting
and distant. Yasutami Roshi provides an illustration. Suppose there is
a frosted glass pane which separates us from reality. We are on this
side of the glass pane; living in a world of multiplicity and transaction
full of thoughts, feelings, desires, aspirations, frustrations, pleasures and

pains. On the other side is the reality, oneness, the void, the essence
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of mind, no-mind. As a result of the initial practice of Zazen, there
comes into being a tiny spot on the frosted glass pane which becomes
transparent, allowing us to see what is on the other side in a very limited

way. But it is enlightenment alright, a satori. However, for this peep-
hole to enlargé one must continue the practice. The Buddha’s enlightenment
is a complete circle, affording a full picture of what is on the other
side of the frosted glass pane; the experience is not only wide in range,

but vivid, deep and enduring.

Roshi also says that an essential prerequisite for success in the
practice of Zazen is faith, great faith (in Japanese, dai shinkon, the terminal
Kon meaning ‘“‘root’”’, signifying firmness). ‘“‘All men are in their essential
nature Buddhas. We are all in our essential nature perfect and flawless’’.
This faith leads to an equally great ‘doubt’ (dai gidan), regarding why
we are involved in transactional and transmigratory existence (samsara).
And this ‘doubt’ (which is synonymous with jijiasa) will lead to great
‘determination’ (dai funshin) to break through this doubt-mass, to expend
all of ones energy towards this end. The end is to realize the essential

Buddhahood and the essential perfection of human nature.

In Zazen, the practice is not different from the goal (viz., enlightenment),

the realization of ones essential, innate nature. Dogen says:

“In Buddhism, practice and enlightenment are one and the

same. Since practice has its basis in enlightenment, the practice
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even of a beginner contains the whole of original enlightenment.
Thus, while giving direction as to the exercise, the Zen master
warns him not to await enlightenment apartlfrom the exercise,
because this exercise points directly to original enlightenment;

it has no beginning”

There is another word ‘Shikan-Taza’ (which means “Just to sit”’) ;
for the practice like Zazen, in which the mind is intensely involved in
Just sitting. Here the emphasis is on the mind not getting hurried, but
composed firmly; it is alert, but stretched. The meditator here is neither
tense nor is in a hurry; but he is not slack, but is in a concentrated
state of attention. Because of this, the meditator is said to sweat after
even less than half an hour of meditation. So one is not advised to
sit in this meditation for more than half-hour at a time; after this session

of sitting, he should get up and do ‘Kinhin’ (already explained).
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DISCOURSES ON SELF-MIND

The mission of Bodhidharma (470-543) when he arrived in China
in 520 or 526 A.D. was to help people attain enlightenment with their
own resources, in their own minds, by discovering the no-mind in their
minds. In the words of Fu-Ta-Shih : “When I pass over the bridge, the
bridge, but not the water, flows!””. This was the subject-matter of Ch’an
(or Zen), which was crystallised in the transmission-line of Bodhidharma,
principally by Hui-Neng (638-713 AD.), the sixth patriarch after
Bodhidharma. After him, the most eloquent master, Tsung-Kao (1089-
1163), made significant contributions to the practice of Ch’an (Zen). He
is known for his innovation in the Koan-exercises (to be explained later).
He had numerous eminent disciples. The discourses that he gave to each
of them have become celebrated. Some of these have been translated into
English. My teacher, Rev. Nakagawa, had a small collection of these
discourses in English translation, which he kindly made available to me.

He also explained to me some of the points raised in these discourses.

Spiritual practice cannot be like the ordinary practice to acquire
physical fitness, mental prowess or vocational competence. You cannot
set a time-limit and hurry through. The progress here does not depend
upon your effort or speed; it can only be spontaneous. What matters
i1s not application but ability to let go and allow things to happen. Tsung-
Kao says (in his discourse to Yung Mao Shih):



|

64 Dhyana and Zen

“If you have made up your mind to practice

Ch’an (Zen), the first and most important thing is:
Do not hurry! If you hurry, you will only be
delayed. Nor should you be lax, for then you will be
lazy. The work should be carried out as a musician
adjusts the strings of his harp-neither too tightly

nor too loosely”

One who plans out what he must do and how the practice must
be done is likely to end up in a network of thoughts and ideas. When
the original and pure mind (same as no-mind or self-mind), devoid of
trasnsactional taints and contents, is sought after, he says that
“conceptualization is a deadly hindrance to Zen-Yogis, more injurious
than poisonous snakes or fierce beasts’ (in his talk with Hsu-Tun Lj).
Intelligent people, earnest and hardworking, according to him, always
“live in the cave of conceptualization, their minds never getting away
from its aciivities”’. How can no-mind, which is altogether non-graspable,
come within the reach of the grasping mind? The grasping mind it is
that thinks, plans, calculates and decides. The no-mind is what we in
India describe as ‘unmana’, and it is characterized by the absence of
all mental activity (amanasikara). Therefore, Tsung-Kao advises : ““Throw
the mind into an abyss, where thoughts cannot reach it The advice
corresponds with the admonition in Bhagavad-gita : “‘na Kimchid api

chintayet” (‘“‘stop thinking of anything”’).

But it is not as easy as it seems : it is exceedingly difficult for

the mind not to have thoughts. Tsu-Kao is aware of this:
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“People always abide in the cave of thought
and intellection. As soon as they hear me say
‘Get rid of thinking’, they are dazed and lost;

they do not know where to go!”

(Discourse to Hsu-Tun Li)

He told Huang Po Cheng : when I speak of no-mind, it is not
like a lump of clay or dead wood or a block of stone. It is not lifeless
or devoid of consciousness. Nor does it mean that mind will stand still,
divorced from all transaction and without any reaction to the stimulations.
It is the nature of the mind to be active and responsive. When I speak
of no-mind, it is not the negation of mind, not the disappearance of
mind, not the stoppage of mental activities. But no-mind is mind that
is natural and spontaneous at all times and in all circumstances. It is

not dead-void, but fully alive.

Awareness is another word for it. The practice of no-mind means
the development of mere awareness. In his discourse to Yung-Mao Shih,

Tsung-Kao said:

“What you should do is to look at that which understands
and makes decisions and judgements. Just look at it all the
time in your daily round. With great determination in your
heart, try to find out from whence all these mental activities

come.

By looking at it here and there, now and then, the things

with which you are familiar and you are in the habit of doing
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gradually become unfamiliar, and the things with which you

are not familiar (viz., the Zen work) gradually become familiar. 5

When you find your work coming easily, you are doing very
well. And by the same token, whenever the work is done
very well, you will feel it is easy for you. A critical stage

is thus reached’’.

All mental activities are like murals‘ painted on a wall. Without the
wall, there can be no paintings; but the paintings hide the wall, cover
it up, and make it disppear from view. The wall for the mental activities
is awareness (prajfia), mere awareness, utterly free from all thoughts
and feelings. This is the original mind, the no-mind or self-mind. To
get back to this state of ‘mindlessness’ (which in reaIity is mindfulness,
smrti) is the goal of Zen practice. This is what Bodhidharma also taught.

Tsung-Kao in his discourse to Hsiung Hsu Yu said:

“If in all your activities and contacts, you can keep your
awareness, or do away with that which is ‘unaware’, gradually,
as days and months go by, your mind will become naturally r

smoothed out into one continuous, whole piece.” {

The ordinary mind is fragmented, thoughts are scattered, feelings
are disconnected. Time and place take their toll. We are confused and | L
stressed. We are working at the level of the murals (in the example

given above), and do not reach the wall (viz.,, awareness). Once we :

reach the wall, the abyss into which the mind has been thrown, we
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find ‘‘tranquillity, natural at all times and in all activities”. This digging

into the mind results in the °‘right realization’. Tsung-Kao says :

“When working at Zen, you should dig into it with all

your mind and heart.”

And while so doing, anything, anytime can be an opportunity
for the right realization, also called ‘self-awakening’. Tsung-Kao told
Chen Chi Jen :

“When involved in turmoils and excitements, which you have
no way of avoiding or eschewing, you should know that this
is the best time to work at Zen. If, instead, you make an
effort to suppress or correct your thought, you are getting

far away from Zen.”

Another Zen master, who walked in the footsteps of Tsung-Kao
was Hsuan-Sha, who was also known for his discourses. In one of his

discourses, this is what he has to say:

“Some begin to collect their thoughts, suppress their minds,
and merge all things into the emptiness. They close their eyelids
and hide their eyeballs. As soon as distracting thoughts arise,
they push them away. Even when the subtlest thought rises,

they immediately suppress it.

This kind of practice and understanding constitute the very

trap of the dead-void heretics. Such practitioners are living
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dead men. They become callous, impassive, senseless and

torpid. They resemble stupid thieves who try to steal a bell
by stuffing their ears!”

Zen does not advocate special effort of any kind. One must be

just ordinary, natural and unaffected. There is a stress on spontaneity

and naturalness:

“Sitting quietly, doing nothing

spring comes and the grass grows by itself”’
A Zen master Yuan-men gave this counsel

“In walking, just walk,
In sitting, just sit,
Above all, don’t wobble!”’

While being natural, one should not try to be natural; it would
then be only affectation, far removed from naturalness. Tilopa, the Indian

ascetic whose influence has been most profound in Tibet through his

student Naropa (the inspiration for Milarepa), also sang:

“Without making an effort
But remaining loose and natural
One can break the yoke

Thus gaining liberation.”

There are two aspects that are involved in Zen practice. One is

to develop the right view, and the other is to adopt the right course
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of action. The former is like climbing to the top of the mountain and
looking from there (Chien, or samkhya). The other aspect is like going
down to the bottom of the sea, and start walking from there (hsing,
or yoga). The right view is of course the more important of the two
aspects. It is in fact enlightenment (wu or satori). But the l';cltter aspect
is a necessary one. Tsung-Kao suggested Koan as an expedient, which

combines both aspects.

Koan (Kung-an in Chinese) evolved in the 9th century and reformed
in the 11th is a dialogue or event that takes place between a Zen master
and his student. It is in the nature of a problem, a Zen problem, which
does not call for a solution or answer. In fact, the problem here has
no solution or answer. It cannot be solved; the student has to dissolve
it. In problems posed before a student like ‘““What is the sound of one
hand clapping?”’, ‘““Has a dog the Buddha-nature?’’, ‘““What was your
real face before you were born?”’ and ‘“Who is repeating the Buddha’s
name?,” ‘““All things return to the one”, the master introduces some
key-words on which the student has to meditate : like ‘What’, ‘No’,
‘Who’ and ‘One’. Koan is described as a ‘complete mind’, for when
the mind is complete no Koan presents a problem. It is likened to the
use of a fish-hook : when the fish is full, it does not bite the hook.
It is also compared to a stone which is used to knock at the door;
when the door is opened, the stone is thrown away. Koan is used for

obtaining enlightenment.

A Koan is meant to generate ‘‘the sensation of doubt-mass’ (i ching

or gizo). The Zen student does not try to obtain answers for the koan
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problem intellectually; the doubt is not an ordinary one. It is doubt
without content; it is a mere doubt, like ‘“Where did I come from before
my birth, and where shall I go after my death?”’. One does not know
the solution to a problem like this; there is no way of getting an answer.
But it s_hould create an intense sensation, a strong feeling, a load on

the mind. The suggestion is that one should stick this doubt-mass on

his forehead day and night, and keep it there until you can neither drive -

away nor put it down, even if you want to.

Koans are of two kinds : (1) gen-jo-koans, which are natural,

problems are chosen from all details of daily life; and (2) Kosaku-koans,

which are verbal formulations. There are about 1,700 Koans in currency. :

Po shan, who follows the lead of Tsung-Kao, tells us that because
of this intolerable load of doubt-mass, ‘‘the whole world is turned to
a muddy vortex; without and within the body and mind, nothing exists
but this burden of doubt-sensation; when he looks up, he does not see
the sky and when he looks down he does not see the earth; walking
or sitting, he is not aware of doing so’’. Mountains are not mountains,
and rivers are not rivers, Tension is built up during meditation, and
thought is pushed to its dead end. It is then that the meditator bursts
through the thought-barrier.

There is an account of how this happens. There are two significant
expressions in Chinese in this connection. The first one is hua t’ou,
which means “‘head of a word or thought”’; it signifies the state of the

mind before a thought arises or word is uttered. The head is what comes
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out first in birth. It represents the reality which is devoid of forms. The
second word is hua wei, which means ‘“‘tail of the word or thought”.
It is the state of the mind in which a thought has already fully arisen,
a word is already articulated completely. This represents the world of
common living experience, which turns out to be a world of illusions
like sky-talk, dead log, wooden horse, stone girl. It is the world of

seeming reality, but lacking in substance or life.

The Zen master tells his student: ““Observe and look into your hua-
t'ou”’. To observe here is to look backwards, or rather inward. One
turns his back on the ordinary world of transactions, and starts on a
journey into his own interior. To look means to put ones mind
penetratingly into the abyss. Observation and looking are to become
aware or watch the state of the mind before a thought arises, or a
word gets uttered. There can be no thought without a verbal form, and
so the Chinese word hua means both thought and word (sentence, talk).
Hua wei is the thought-barrier. Observing and looking into ones hua
t'ou are intended to break this thought-barrier, to get out of the world
of illusions. The mind then becomes void, and the doubt-mass drops
away by itself, giving room to enlightenment (wu or satori). The meditator
then returns to the normal world of transactions, but bereft of clinging
to anything. For him, the mountains are again mountains and the rivers

are once again rivers.

Po shan warns : ‘“‘Merely to arouse the doubt-sensation is not
enough. You must also break through it. Put forth all your strength,

and strain every nerve of yours. Do not stop until this doubt-mass is
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broken up”. Involvement in Koan-exercise and the consequent generation
of the doubt-sensation are intended to unravel the reality of no-mind
(or self-mind, mind in itself and by itself). This is regarded as effort,
as work. But it is Zen work, unlike any other work in the context of
the transactional world. It is not work in the common sense of the word.

But it is work nevertheless for it leads one to a goal. As the Zen master
says:

“When working at zeh, one should not just

await the coming of enlightenment with an expectant
mind. This is like a traveller who sits idly by

the road and expects his home to come to him. He will

never reach home this way. He must walk to get
there. ™

Work in the Zen context is putting all one’s effort to turning the
thoughts on self-nature. Te-Shan described this work thus : “Only when
you have no thing on your mind, and no mind in things are you vacant
and spiritual, empty and marvellous” or as Dogen advised : “Put the

mind on your palm, and concentrate on it”.

Han Shan, the Zen master describes Zen as an instrument to crush
the clingings that infect human thought. Habitual thinking involves
clingings, attachments; and when thoughts flow, the clinging continues

and deepens. But this clinging is for shadows, for there is nothing outside
mind:
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“If suddenly the surging thoughts stop,

one sees clearly that one’s self-mind

is originally pure, genuine, vast, perfect,
illuminating and devoid of objects. This seeing

is wu (or satori, enlightenment)”.

" The original mind is called the self-mind, the mind by itself, the

mind’s own and inalienable nature, which is pure, clear and bright. This

is of the nature of void; the mind does not exist as thoughts and feelings.

Thoughts and feelings are devoid of substance; they are only shadow-

like, within the mind.

The Zen practitioner ignores all understandings and all knowledge

which are only thoughts that flow; he concentrates only on the self-

mind, which is no-mind, clear and bright. Han Shan advises :

““Search out the point where your thoughts arise and disappear.
See where a thought appears and disappears. Keep this point
in mind, and try to break right through it. Become aware of
this point, for it is like a sharp sword. Hold this awareness
and crush the thoughts. Push your mind to the very end; just
push it on and on. The thoughts will break to pieces. They
will dissolve and vanish away instantaneously. It is then that
the self-mind flashes forth. It will be like the emergence of
a clear, limpid pond when mists hiding it are lifted. One feels
comfortable and joyful. The whole earth becomes suddenly

complete, lacking in nothing. But do not be deceived, for just
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as quickly a thought may arise in the mind, and the mist is

drawn before you, veiling your body and mind - Jt was but

a trap!”’

The working of the doubt-mass is illustrated here. One must valiantly
g0 on with the practice until the doubt-sensation fully breaks up. There
are¢ traps on the way, and one must be wary. Conceptualized
understanding, rationalization, supernormal visions, lights and aura,
feelings of joy and satisfaction are all traps. Or again, the experiences

in meditation may appear flat and tasteless, and one gives up the practice.

- A —

He does not reach the goal; he takes the path “‘below the cliff of decaying

trees”. These are all traps, shadows, tricks played by the doubt-mass, K

Enlightenment (satori, wu) may be merely conceptualized (Chih-
wu); the nature of mind may be understood intellectually by reading ,
books and listening to sermons. This is not the real enlightenment, ?
although it may resemble enlightenment, as illustrated above, The real ‘
enlightenment is a matter of realization (cheng-wu), as a result of steadfast |
practice. All thoughts suddenly disappear here, and the doubt-mass is
completely crushed. This is like the Jivanmukti state in Vedanti. The

mind merges with all conditions of life. So we are told.
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DEITY-YOGA

The Mahayana Buddhism prevalent in Tibet not only preserved but
resuscitated many Indian practices that had disappeared from the country.
One of them is the exercise of mind’s intrinsic nature of vacuity ($Gnyata-
‘bhavana), included in what is known as Mantra-yana. This is the teaching
contained in Ratnakara-santi’s treatise entitled Guhya-samaja-mandala-
vidhi-tika, the Sanskrit original of which is lost, but the Tibetan translation
of which is preserved. I was privileged to get access to this text with
the help of a Tibetan disciple (in the monastery of Gurupura in Karnataka)
of the well-known Lama Kang-Ko (the author of The Essentials of

Mahamudra Practice.)

Ratnakara-$anti’s work developed out of  Maitreya’s
Abhisamayalankara, which laid the foundations of Mantra-yana that
flourished in Tibet. This ideology insists on the combination (yuganaddha)
of pacification of mind ($amatha) and insight into reality (vipa-éyanz’i).
The notion of pacification involves the bodily catharsis (Kaya-prasrabdhi)
as well as mental catharsis (chitta-prasrabdhi). This is achieved by the
visualization of a deity (devata-yoga) as the prop for realizing the void-

nature of mind.

A deity’s form is evoked in mind in the first stage known as the
stage of development or production (utpatti-krama, the path known in

Tibetan as bsKyed-rim), where the purification of body and speech and
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mind are accomplished by the exercise of mandalas and mantras. This
is followed by the second and final stage known as the stage of completion
(Sampanna-krama, also called nishpanna-krama, rdzogs-rim), where
voidness is realized, The idea of voidness-realization [éﬁnyata—bhévanﬁ)
is common to all practical disciplines of Mahayana. But the deity-yoga
(visualization) as a means to it is the unique contribution of Ratnakara-

Santi. This is the essence of mantra-yana, its distinguishing feature.

The deity-yoga, however, by itself does not lead to the Buddhahood
(enlightenment]; nor does the voidness-realization by itself. The two must
be combined. The latter will focus attention on the intrinsic and
inalienable nature of reality (dharma-kaya), while the former emphasizes
the form which that reality assumes to lead one to the latter (riipa-

kaya).

The deity-yoga is a matter of creation, production, generation. The
voidness, however, is not created when it is realized; it is always there;

it is the reality.

It is not to be imagined that deity-yoga in mantra-yana (as taught
by Ratnakara-$anti and as practised in Tibet) as the formal worship of
an iconic form. It is intent contemplation on the icon. Tsong-kha-pa,

the eminent authority on the Tibetan rendition of Indian teachings, says:

“Some place an icon in front, and view it with eye, make

a quick contemplation. This is not good. Because, samadhi




77 Dhyana and Zen

is not accomplished by what the senses are aware of. It is

accomplished by what the mind is aware of.”

It is no doubt helpful to keep an icon in front; the eyes will have
an object to concentrate upon. And the icon should be beautiful and
impressive. It should please the eye, and encourage attention. It should
also be symbolic, so that the mind is also involved. The deity yoga is
essentially creative imagination, and the deity (icon) is but a prop for
meditation. The presence of a physical object in front for meditation
is a fact; but it should be transformed completely to an imaginative replica
in the mind. The distinction between fact and imagination is of utmost
importance. The physical details of the meditative object (like the parts
of the icon’s body, posture, size, expressions on the face and the objects
held in the hands) as well as the ideational contents (the significance
of the details conjured up in the mind in accordance with the suggestions
contained in the dhyana-slokas and prayers) constitute the deity-yoga.
The deity (icon) is integrated in the mind, conjoined with thoughts, yoked

to imagination and this is what yoga means.

Tsong-kha-pa makes a distinction between the first stage, where
the mind makes a reflected image of the external icon (a replica in metal
casting or a painting, or a mandala or yantra) and the second and more
advanced stage, where there is a vivid recollection of that image as
naturally present in the mind. In the second stage, the physical
characteristics of the icon are entirely pushed aside, the external object
is thrust into oblivion and ignored. The icon now becomes vivid and

. alive in the mind. This is bhavana, making become something that was
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not there earlier. The fact of an icon as a meditative object is transformed

into imagination.

Now the meditator is in a position to recognize that the form of
the icon that he now perceives in his mind is but an appearance caused
by the predispositions established in the previous practice of gazing at
the external icon. It has no substance; it is of the nature of void (Stinya).
There are tiny treatises in Tibetan (called Rin LHan collections
corresponding to the siadhana-mala in Sanskrit), which tell us about the
void nature of the deity. They also prescribe mantras for incantation
during the practice of imaginative evocation of the deity. The mantra
emerges out of the void (from akasa), beyond matter, and grows out
of a seed-syllable (bjjakshara). The mantra in the context is what
“protects the mind’’; it not only preserves the vividity of the deity
imagined, but makes it different from ordinary imagination, makes it alive.
In fact, the iconic form that is objective, physical and sensorily perceived
is now apprehended as but a ‘sportive’ form (lla-vigraha) of the deity
which has been evoked in the mind by the power of the mantra.

The purpose of deity-yoga is to help in the meditation of void.
The idea of void is the negation of all that confirms form, all that
constricts reality into a time-space mould, all that limits and binds. It
is tantamount to vastness (the Upanishadic bhoma, virat, akasa). Tsong-
KHa-Pa describes abandonment as the “imprint of shnyata-bhavana’’.
It cleanses the mind from all taints and defilements. The opposite of
void is clinging. It is clinging that brings into existence the idea of ‘I’

(ego, self), reifies it (viz., makes it appear real, although it is unreal),
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and involves the individual in transactions. The teaching of Sunyatd is

to recover the vastness that has been lost by the idea of ego or self.

Tsong-KHa-Pa says that without this experience of vastness, no
amount of meditation on selflessness will enable one to reach the
Buddhahood. Selflessness should really take the form of being of help
to others, and of resolving to bring about the welfare of all beings. This

(3

is what Tsong-KHa-Pa calls the “imprint of void’”. The deity-visualization
(viz., the deity-yoga) involves the recognition of vastness in which the
deity is evoked to appear. The deity is empty, and becomes vast. It is
evoked in the mind as a wave in the sea (as ripa-kaya in dharma-kaya).
It assumes a form (withoﬁt, however, substance), and it is withdrawn into

the mind. It emerges out of void, and merges again into void.

The Mahamudra-practice, according to the Lama Kong-Ka, seeks
to recognize ‘‘the illuminating void-awareness of ones own self-mind”’.
This awareness is devoid of contents. It lifts the mind out of the
transactional involvements, distinctions and attachments. The deity-yoga
is a step in the direction of this contentless awareness. While practising
the deity-yoga, one is advised to stop discriminating, to abandon the
habitual thoughts of acceptance and rejection, and to develop the ‘‘core
triad”’. The three details of practice that are regarded as essential are
(1) Equillibirum (viz., not to cling, not to rely on anything external, and
to keep a balance of body, speech and mind), (2) Relaxation (viz., not
to hold, to loosen the mind, and let everything go; to strip the mind
of all thoughts), and (3) Naturalness (viz., not to make any effort, not

to take anything or leave anything, to be spontaneous).
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The ego which is the strongest adversary to void-awareness is sought
to be “‘cut off” (gcHod) by the deity-yoga, making way for the cultivation
of $inyata-bhavana. In the practice of deity-yoga, one rests in effortless
one-pointedness of mind, which will eventually unfold the original vacuity
of mind, what Tsong-KHa-Pa calls ‘‘the luminosity of emptiness’’; the
Upanishads describe it as ‘Jjyoti’ (light). The Spontaneous arising of the
deity-visualization is emphasized. It is not contrived by the mind; it is
not a function of the ego; there is no subject-object duality involved
in it. It is an indication of the vastness and purity of the mind that
is being realized. For here the deity visualized is also identical with
oneself, with one’s own mind. The gross form is transformed into a
subtle form; and the subtle form is transformed into formlessness.

The deity-yoga is also related to the six-limbed yoga (shadanga-
yoga) in Tibet. Pratyahara (or withdrawal of oneself from all stimulations
of the external world) is attending to the physical icon kept in front,
but ignoring the distractions (trai-dhatuka-bimba-daréanam). Dhyana
(contemplation) is unintermittent and intent concentration on the icon
(bimbe sthira-chittah). Pranayama is shifting the attention from the gross
body to the vital currents working within it; and to project the deity
in the retention of the breath (kumbhaka). Dharana is to retain the iconic
form in the mind, without interruption, distraction or diversion (e'kalolatﬁ).
Anusmrti (mindfulness) is embracing the iconic form with the entirety
of one’s mind (bimbalinganam chittasya). Samadhi is elimination of the
duality of the mind in terms of grasper and the grasped object, and
the consequently uniform and blissful flow of consciousness; it is one-
pointedness in the deity that is one with the mind (jfidna-bimbe
samadhih).
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NO-THOUGHT-CREATION

Huang-Po (died 850 A.D.) was a lively Zen master, whose discourses
on the ‘‘transmission of Mind” contain an unusual insight into the
principles and practice of dhyana. His main thesis is : ““Mind is the
Buddha, while the cessation of thoughts is the Way’’. He focussed all
his attention on the mind (which in reality is no-mind, no-thought), and
the most frequently studied among his writings is ‘‘The essentials of Mind
doctrine”’. He was a disciple of Po-Chang (720-814) (Hukujo, in
Japanese), who was a disciple of Hui-jang’s successor, Ma-Tsu (Baso,
died 788 A.D.). An interesting anecdote has been recorded. This occured

when Ma-Tsu was practising Zazen in the monastery of Ch'uan-fa :

Hui-Jang: ‘““What is your objective in the practice?’”’
Ma-Tsu : “To become a Buddha”

Hui-Jang thereupon picked up a floor-tile that was lying there, and
began polishing it on a rock. Ma-Tsu inquired what he was doing. Hui-
Jang replied that he was making the floor-tile a mirror. Ma-Tsu was
surprised and asked : “How could polishing a tile make a mirror?” .
Hui-Jang countered : ‘““How can sitting in meditation make a Buddha?”
Ma-Tsu’s approach then was totally transformed. His disciple Po-Chang
gave importance to manual labour as a meditative exercise, and advocated
an active life for a monk. The famous rule “A day of no working is

a day of no eating” is his. When his master Ma-Tsu shouted in his
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ear so that he was deaf for three days, he became enlightened. He gave

this wonderful advice 3

“When hungry, eat

when tired, sleep!”

He was against a deliberate seeking for the Buddha-nature by sitting
in meditation. He likened it to “going out riding on an ox in search :

of that ox”. The disciple of this remarkable master was Huang-Po.

His disciple again was a remarkable master. Lin Chi (died 850 AD.), }
better known by his Japanese name Rinzai, is best known for his
development of the Koan (Kung-an) school of meditation, known as “‘the
anecdote—observing Zen” (K’an-hua zen). His main teaching was that
the Buddhahood cannot be obtained by' effort. His counsel was: “Be
normal, natural, ordinary and unaffected. Do nothing special to become ,
a Buddha’. The Buddhahood is real; it can never be undone or brought
in. It is like a mountain hidden' by mist. Allow the mist to clear, and

the mountain is seen. There is nothing else to be done.

There are people who set out to perceive their mind. They are
unable to perceive it, although it is there all the while and for all to
perceive, because worldly cares and concerns prevent them for turning

their eyes inward. Then they try to keep the worldly cares and concerns

out; they seek to escape from the stimulations of the surrounding. They i
imagine that they can still their minds by doing so. They are mistaken. |

When you try to keep out the worldly worries, you are employing your ,‘
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mind. You are only substituting one concern by another concern: the
mind is never stilled that way. Besides, the mind is now stressed. It
has to divide against itself: one part of mind controlling or checking
another part of mind. Hung-Po asks us not to employ mind in this

perverted way.

(3

Just let your minds become void, and environmental

phenomena will void themselves™

He is also aware that this is not easily done. Many people who
do want to still their minds are ‘‘afraid to empty their minds, lest they
may plunge into the void”. By mind they mean thoughts. Emptying the
mind would be to avoid or eliminate thoughts altogether. They are scared
of this. They would rather give up the objects of the outside world than
abandon thoughts. They do not know that the essential nature of the
mind itself is void. The mind would not be destroyed by giving up
thoughts; indeed it would recover its own original nature. One should

give up thoughts, but not the objects of the outside world.

But what should one do with the objects of the world if he is
not to have thoughts? Huang-Po advises: ‘‘Observe things as they are’.
And he adds: ‘‘Pay no attention to other people. Some people are like
mad dogs, barking at everything that moves, even at the wind that stirs
among the grass and leaves’’. The best that one can do is to rid himself

of all thoughts. Ch’ing-Ming sang:
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“Just spread out a mat

.For reclining quite flat-

When thought’s tied to a bed
Like a sick man growing worse.
All Karma will cease

And all fancies disperse.

That’s what is meant by Bodhi!”

Bodhi is a sanskrit word meaning ‘“‘awakening”’, “enlightenment’’.
Huang-Po speaks of ‘Bodhi-mandala’, the realm of awakening, the sphere
of enlightenment. The expression ‘mandala’ has a significance of its own:
it connotes mystic space, sacred sphere that is at once tranquil and
powerful. It is everywhere and nowhere. ‘Manda’ is the essence, and
the locus of this essence is ‘mandala’. It is the map of reality. The
essence or the real is the mind; its void nature is its map. The well-
known saying of Huang-Po is ““Mind is the Buddha, while the cessation
of conceptual thought is the Way”. This is the mandala of bodhi, the

realm of enlightenment, which is synonymous with thoughtlessness.

Huang-Po explains: “A Bodhi-mandala is a state where no concepts
arise, and in which one awakens to the intrinsic voidness of phenomena’’.
It is also described as the source from which all phenomena arise, the
source from which the suchness of phenomena also is realized. The
texts call it ‘Tathagata-garbha’, the womb of the Buddha who arrived
here with suchness (void) being his nature. Bodhi is being awakened
into this void, returning to the source of all phenomena. Huang-Po further

explains ‘sitting in Bodhi-Mandala’: it is “knowing that in truth not a

"
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single thing exists which can be attained”. In other words, it is

understanding that void is the real.

Bodhi (awakening or enlightenment) however is not to be mistaken
for a state or condition in which one can abide or to which one can
rise and reach. To say that the Buddha became enlightened (or attained
to bodhi) is only figurative, for he was never bereft of it. In fact, no
sentient being is ever lacking in this bodhi. It is not something that
can be ‘‘reached with the body nor sought with the mind”’. Huang-Po

holds that “‘all sentient beings are already of one form with Bodhi”.

Bodhi is nothing more than eliminating all thoughts, realizing that

mind in its essential nature is void. Here is what Huang-Po says:

“If you were to remain quiet, tranquil, quiescent, and to refrain
from the minutest mental activity, the substance or essence
of mind would be seen as a void. It is devoid of form,
substance and location. It does not fall into any known
category of existence; nor can it be viewed as non-existence.
It cannot be perceived as we normally perceive objects. That
is why Bodhidharma said: ‘your real nature is mind, which
was not born, nor will it die. It is the womb of all phenomena.
It transforms itself into phenomena, in responses to

circumstances’.”’

We call it mind, because it is convenient to do so. How else can

we describe something that responds to circumstances? But when it is
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not responding to circumstances, when it is not involved in phenomena,
it is only void, beyond both existence and non- existence. It cannot then
be called Mind. It becomes Mind when it is the source (womb, garbha)
of all phenomena. Huang-Po called it ‘Tathagata-garbha’. The void
transforms itself into phenomena, without however abandoning its void
nature. This is the significance of the expression ‘tathagata’ (“‘coming
into phenomena with the original nature intact’). It is the womb in the
sense of being the source of all phenomena. The true mind, the void,
is never lost even when phenomena appear. In normal transactional life,
moments of delusions are strung together. But even then the void nature
(or the true mind) is not lost, for it is eternal and incorruptible. One
cannot say that this void arises when one is enlightened. It has been
there all along, but only the phenomenal mind was not aware of it.
Enlightenment is nothing but gaining awareness of the essential nature
of mind, the voidness. Huang-Po describes it as ‘bhiuta-tathata’; “being
such always”, despite the delusions and the phenomena appearing and

disappearing.

Thoughts and images, impressions and memories, desires and
distresses constitute a continuous flow. Whenever they arise, ‘karma’
is occasioned. It is a power to move away from original nature, invent
dualities and invite rebirth. Freedom from thoughts will put an end to
the arousal of ‘karma’. To be free from thoughts and images, impressions
and memories, desires and distresses is to make the mind pure and
passionless. When the minutest mental process is eliminated from the

mind, when the mind becomes thoughtless, not a particle of karma gets

AP
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formed. It forestals rebirth into the duality of phenomena (subject-object
duality). You may be living amidst the phenomenal objects and
occurrences, you may have a body that is physical and material. But
you are liberated, you are enlightened. You have become aware of the

void nature of your mind. The void now fills everywhere.

Huang-Po advocates the practice of ‘‘keeping your mind motionless
at all times, walking, sitting, standing or lying down’’. This means,
according to him, concentrating entirely on ‘‘the goal of no-thought-
creation, no duality, no reliance on others, no attachment”. Forming
thoughts involves attachment to things and objects and persons in the
outside world. And attachment makes you respond to stimulations and
react to the phenomena. You become alive to appearances; and loose
your awareness of your own essential mind. That is what is called
‘duality’, and it is this that causes agitation, anxiety, anguish and stress.

The root of all this is the formation of thoughts.

Huang-Po calls on us to make our minds ‘“like unto a block of
stone”’, impervious and insensitive, unmoving and unmoved. “Just allow
things to take their course the whole day long, as though you were
too ill to bother”. But you are not passive, you are not a slave to the
passing phenomena nor subject to passions. You are in perfect control
of all your faculties, physical and mental. The mind has become perfectly
unified, brought to one point so that even that one point disappears

into a void.
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SIX STEPS

Saddharma-pundarika (the Lotus-sitra) is an important Mahayana
work which was popular among the Chinese Buddhists from the fifth
century to about the fourteenth. The celebrated ‘translator’, Kumara-
jiva (344-413 AD.) considered it the last sermon of the Buddha, and
hence its importance. Hui-Yiian (334-416) was mainly responsible for
its popularity, although he was himself a devotee of Sukhavati-vyiha-
satra (the Pure-Land-Satra in China). The Lotus sdtra was theistic in
its inclination, and spoke about the awakening of the Buddha-nature
that is latent in every human being. It advdcated the “‘gradual” method
of enlightenment rather than the ‘‘sudden’” method which caught the

fancy of the Ch’an (Zen) votaries (especia.lly the Linchi or Rinzai sect).

My Japanese master, the Rev. Nakagawa, drew my attention to a
passage from Hui-Yiian, which he thought was significant, although he

was a zen master himself. I quote below excerpts from this passage:

“Each person has within him a heart that attaches to things,
and it is there that delusions are born. If these delusions are
not cut off, the attachments which strive to maintain life

become gradually stronger and stronger.

Therefore, in Buddhism, since it is based on such an origin,
a method of gradual progress is adopted to teach and guide

people. Because the habits of man, acquired through endless

| S
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generations, cannot be made to be cast aside at once, the
Buddha did not preach abrupt and profound principles to all

and at once.”

Chih-i (538-597), the founder of the T’ien-t'ai school which
flourished until the fourteenth century in China and-which has the Lotus-
sitra as its guiding text, has presented a picture of what is called the
‘periodization’ of the Buddha’s teachings. The first period is named after
Avatamsaka-siitra, which the Buddha is said to have taught in the very
first sermon of his. Here was named Vairochana as the esoteric form
of the Buddha, an abstraction of Buddha-hood. The second period began
when the Buddha taught his sermon in the deer-park (mrgadava) in
Varanasi. The truth of dependent origination of all things (pratitya-
samutpada) was taught here. In the next period, Mahayana was preached
through Vaipulya-sitras. During eight years in his career, the historic
Buddha taught the higher levels of self-realization. The fourth period .
is known as Prajfiaparamita, when the Buddha taught for 22 years the
supreme doctrine of void nature (SGnyatd), and the identity of the
transactional (samvrti) and transcendental (paramartha) levels. The last
period is marked by his last sermon in the Buddha’s earthly career,
Mahaparinirvana-satra, the teachings being elaborated in Saddharma-

pundarika (or the Lotus-sitra).

Being the final teachings, the siitra is described as ‘subtle’, meant
only for mature and advanced aspirants. The main teaching is that all
can become Buddhas. ‘The supreme King of Healing (bhaishajya-rija),

the Buddha, can turn poison (the transcational world) into medicine (the
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transcendental truth). He can revive the dead seeds (of Buddhahood in
the worldly man), so that all by making themselves devoid of mind,

can become Buddhas.

The whole spiritual exercise is directed towards this end: making
oneself denuded of mind. The goal is to realize that all is void (stinya).
This, however, is not c€asy, as it becomes evident in the passage of Hui-
Yian, quoted at the beginning. The technique is difficult and elaborate.
It cannot be acquired by chance or spontaneity (as believed by the Ch’an
devotees). It can only be learnt from a guru, and one needs to be constantly
guided by him. The practice must be carnest, intense and graded. In the
T’ien-t’ai school, the practice consists of six steps, which will be described

here.

Chih-i’s master Hui-ssu (515-576) pointed out that the bodhi-sattva
ideology was the essential detail in the Lotus-satra. A bodhisattva is
one who practices without any desire, has the welfare of all beings
uppermost in his mind, and has before his mind’s eye the correct view
of all dharmas. There are three stages generally accepted: those of the
sravaka (beginner), pratyeka-buddha (the more advanced), and
bodhisattva (the most advanced). But there is essential unity of all these
stages on the road to Buddhahood. The Lotus-sitra teaches the essential
oneness of salvation, whether it is that of Sravaka, pratyeka buddha or
bodhisattva. The essential element in salvation is absence of thought that
dichotomizes (divides into subject and object, into the self and the world),
mind that is perfectly neutral (absence of the pairs, good and evil, right

and wrong, gain and loss, pleasure and pain), the mind that transcends

T il
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all thoughts. Chih-i declared that he had no interest in objective reality,

his interest was only in reality as it impinges on the mind. His considered
view was that each and everything is a manifestation of the mind in

its totality, viz. the Buddha-nature.

The six steps in the meditative excercise that this school suggests

are as follows.
Step I (Counting the breaths):

This step is the beginner’s. It consists of breathing excercises, with
cbunting the breaths as an important detail. One sits in the usual
meditative posture, focusses his attention on his inhalations and
exhalations. He counts ‘one’ after the inhalation or after the exhalation
(but never both together), slowly and calmly. He continues till 10. If,
while counting, there is an interruption due to any distraction, the

counting must go back, and begin with one again.

The practice must continue till the counting of the breaths proceeds
uninterrupted by any distracting thought whatever (from one to ten).
The mind will be throwing up thoughts without a break, one after another,
in free association. And one is not even aware of this. It is this habit
of mind that is sought to be curbed in this exercise. There is a close
relation between breathing and thinking. If one becomes aware of his
breathing, he will also become aware of his thoughts. It is not to control
the thoughts that the exercise is undertaken; it is to become aware (to

be mindful) of the thoughts.
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The first step to become aware of the breathing process is to count
the breaths. The breathing must be natural, and the mind will turn its
attention to the breaths that come into the nostrils (inhalation) and gol
out of them (exhalation). Counting the breaths is in order that mindfulness
on the breaths may continue; counting is meant to do nothing more.
If counting exceeds ten (or twelve), one is likely to miss the counts
and hence mindfulness gets lost. Counting in groups of ten (1-10) will
help sustain mindfulness on breathing. When one becomes adept at
counting, he will notice that his breathing gets subtle, regular and light.
More importantly, the thoughts that distract will become increasingly
fewer in number, and then disappear almost altogether during the

counting session.

It is then that counting of the breaths becomes unnecessary and

irrelevant. It may be given up.

Step II (Following the Breath) :

In the second stage of the practice, mindfulness of the breathing
process increases so much that the mind seems to have become one
with the breaths. Without counting, one easily attends to the breath as
it comes in and as it goes out. It would appear that the mind itself
comes in (along with the in-breath) and goes out (along with the out-
breath). This is the mind following the breath or rather it is like the
rider on the horse, not only going wherever the horse goes, without

ever getting off the back of the horse, but even guiding it to an extent.

T ——
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Mindfulness of the breaths will also be continuous, and it becomes easy

to watch the breaths. Distracting thoughts will be fewer.

Now, the breath that comes in appears to spread throughout the
body. One becomes aware of it. He feels the air that has come in enter
the lungs, the head and so on. Alongside this, mind will experience a
change: it becomes clear and fresh, calm and serene. At this stage, even
following the breath deliberately will become unnecessary. One may as

well give it up.
Step III (Stopping Practice) :

The practice now takes a new turn. The breaths that come in and
go out are completely ignored. That is to say, the mind is taken away
from the breathing process. The saying of Chih-i must be recalled: *‘I
am not interested in the objective reality. I am interested in how it
impinges on the mind”’. The breathing process is not important, nor

mindfulness on it. The practice of watching and counting the breaths

is only to take hold of the mind, and observe its working.

Now the mind is focussed on the nose-tip, the point where the
air comes into the body and becomes a breath, and where the breath
goes out of the body and becomes air. The mind ‘stops’ here : it neither
follows the in-breath nor does it follow the out-breath. The mind does
not move inside or outside, while the breath continues to do so. The

mind is taken away from the breathing process. The act of inhalation
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signifies birth, and that of exhalation death. The objective reality is birth
and death, origination and cessation, contact and separation. Its
impingement on the mind is ascertained by mindful breathing. It is time
now to lead the mind to a state beyond the dichotomy of birth and
death.

This is a stage of meditation, where the mind will feel not only
tranquil, steady and serene, but light and contentless. The mind, when
it has thoughts, is also an objective reality, like the body and the breaths.
When the mind is denuded of thoughts, it approaches its original nature,
mindlessness, void. This in fact is the mind, which is of the nature of
Buddhahood. There is a gleam of experience of this mind (void) in this
stage: both the body articulated by breaths and the mind moved about
by thoughts seem to vanish here. This is what may be called meditation
(dhyana), characterized by a complete cessation of thoughts, both in
the mind and of the body. However, this is not the final stage of practice,

and practice does not stop here.

Step IV (Observation Practice) :

The T’ien-t’ai school combines intellectual understanding with
contemplative practices. Both Chih-i and his teacher Hui-ssu were brilliant
scholars, besides being saintly. They insist that spiritual practice must
be augmented by graded development of insight into reality. Accordingly,
in this step the understanding of the transient and momentary character
of the objective reality (the world, the body and the mind) is attended

to. The mind being now subtle and sensitive, devoid of distracting
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thoughts, and no longer clinging to objects, it can observe the inner
working of the body and the sense-organs. Like thoughts, they are also
transient and lacking in self-nature, and a false sense of unity is imposed
on discrete and disparate details, owing to the functioning of an ego.

An illusory idea of self is thereby occasioned.

““The yogi will realize (with his mind’s eye) at this stage that
both physical and psychic existence are within the bounds of
misery, transiency and delusion - subject to the illusory idea

of the ego™.

The Buddha’s analysis of worldly existence in terms of
dissatisfaction, misery and anxiety (duhkha), unstable, impermanent and
fleeting character (anitya), and the illusory appearance of ego-self
(anatma) is contemplated upon. Its truth is realized at this stage by
intensive and repeated observation within one’s own being. He will realize

the void nature of a sentient being.
Step V (Returning Practice) :

The thoughts having disappeared, the world’s reality is observed
as altogether devoid of self-nature. The practitioner is now prepared to
bring the mind back to its original nature, which is void, bereft of
thoughts. He takes stock of the steps that he has gone through : (i)
watching, following, and counting the breaths, (ii) mindfulness on
breathing, (iii) entering into meditative absorption, and (iv) subtle
scanning of psychophysical functioning. He observes the gradual

refinement of mind, passing from clinging to the objective reality to its



96 Dhyana and Zen

elimination altogether. He realizes that like the mind, everything is of
void nature basically. He understands in his very heart. what is meant
by Sunyata; $inyata (void nature) of the transactional mind as well as

Sunyata of objective reality.

A further and momentous realization at this stage is that the
dichotomy between the subjective mind and the objective reality is also
void in its nature. The duality of the experiencing subject and the
experienced object is illusory. The void is a whole, it is total. When
this is realized, the transactional mind (in its origin as well as termination)
will return to the mind that is not in the least transactional. Even the
transactional mind is but outer reality, illusorily appearing ouside the

original mind as if distinctly real.

“Enter into the primordial state by contemplating the non-
existence or void nature of mind. If one realizes that ones
mind is void by nature, from whence could the dichotomous
‘subject’ and “‘object’ possibly come? The transcendental
wisdom suddenly blossoms as he dwells naturally and

spontaneously in the primordial state’’

The dichotomy is between perception (dar$ana-bhaga) and the
perceived object (nimitta-bhaga). And this is negated by the observed
voidness of the sentient being (step IV) and by the observed voidness
of the dharmas (objects of perception, step V). These two steps are
meant to bring about intuitive understanding (prajna); they are not so

much meditational practices (dhyana).
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Step VI (Purity Practice)

This final step is only the consummation of the two earlier steps
(IV and V), which help transcendental wisdom (prajia) dawn. The
wisdom that has blossomed within the yogi in these steps is perfected

in the final step.

The first step is somewhat like $ravaka-yana (the beginner’s entry
into practice); the second and third are like Pratyeka-buddha-yana (the
practitioner’s involvement in his own perfection); and the last three are
like Bodhi-sattva-yana (the achievement of perfection and resolution to
help others in their spiritual welfare). The nature of salvation however

is one and the same.

Chih-i was influenced by an earlier and well-known saint-scholar,
Tao-sheng (about 360-434 A.D.), who relied on Nirvana-sitra and sought
to reconcile the two approaches to enlightenment: gradual and sudden.
It was Tao-sheng who spoke about the yogic practice to restore the
mind to its original quietude, which was beyond attachment and
reasoning. He also held the Madhyamaka view that transaction (samsara)
was in reality transcendence (nirvana). This was justified by him on the
ground of the indivisibility of the cosmic order (‘li’ in Chinese, tantamount
to the Vedic ‘rta’), and its identification with the Buddha as the immutable
source of all creation. Chih-i followed Tao-sheng closely, and the six

steps of T’ien-t’ai practice reflect this ideology.
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‘MAHAPANDITA’

‘Mahapandita’ Rahula Sankrityayana (1893-1963), whose impact on
my mind has been considerable, was not my ‘guru’ in any sense of
the term. He was, however, a sort of guide for me. Not that I ever
met him. I only corresponded with him. He replied in Hindi to my letters
in English. This began in 1959 and went on for about a year. It was
he who advised me to study Tibetan books to understand aright the
teachings of the Buddha. He was at that time teaching in Vidyalankara
Pirivena, a Buddhist college in Srilankda. He soon returned to India, and
lived in Patna. His health had been shattered; he was smitten by the

deadly disease, cancer.

That I should approach him to clear my doubts was a suggestion
given by his friend and student, Bhikkhu Jagadish KéshYap (1908-1976)
who was on a visit to the Mahabodhi Society (which I was frequenting
at one time). He gave me a graphic account of the remarkable personality
of Rﬁhula—Sﬁhkrityiyana. I was duly impressed, and accepted him
mentally as my mentor. But Bhikkhu Jagadish Kashyap did not tell me
that the Mahapandita was also a communist, Marxist, an admirer of Mao,
and that he had forsaken the monastic robe to marry a Russian woman.
Had I then known about this side of the great savant’s life, his attraction

for me would probably have disappeared!

As things happened, my interest in him grew. I read most of the

books he had written, all in Hindi. He was a prolific writer; writing was
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his passion, also his mission. His books number more than 150. Although
he knew several languages, he chose to write only in Hindi. While he
was in Srilanka, in the beginning of his career, in his early thirties to
study Buddhism in Vidyalankara Pirivena, he learnt Pali and taught
Sanskrit. He was delivering his lectures in Sanskrit. Hindi was another
of his passions. His was a big name in Hindi literature. He wrote forcefully,
elegantly and charmingly. His prose was magnificent. And he strove hard
for the cause of Hindi. He was for years actively associated with All
India Hindi Sahitya Sammelan. In fact, he came out (or rather, was sent
Q out) of the communist party, because of his staunch espousal of Hindi.

He has an abiding place in the history of this language in recent years.

I liked his books on travel, especially the accounts of his visits
to Tibet (like his Meri Tibbat-Yatra), which are at once informative and
fascinating. He went three times to Tibet, and collected a large number
of Sanskrit and Tibetan manuscripts. It is said that he returned to India
after fifteen month’s stay in Tibet with twenty-two mules loaded with

Sanskrit manuscripts from Tibetan monasteries. He took the help of his

friend, the reputed indologist, Kasi Prasad Jayaswal in Patna, to store
them, classify them and identify some of the manuscripts. He himself
edited the texts, translated some of them, and wrote commentaries on
many of them. Most of the books he brought back had been lost in
India, and preserved in Tibet. This literary treasure was his major interest

in life. All of his writings pertain to this treasure in one way or another.

His life-saga is interesting and colourful. Kedar Nath Pandey was

‘his name. He was a brahmin who hailed from Uttar Pradesh, but was
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involved in the Bihar Peasants movement. His schooling was almost nil,
for he ran away from home as a boy only too frequently. He went away
to the Himalayan foot-hills and lived there for more than six months,
learning Devi-upasana from a yogi. He returned to Viaranasi, and learnt
Sanskrit under a Vaishnava saint, Baba Ram-udar Das. He became
proficient in the language, and could speak and write in Sanskrit very
well. Then he went to Lahore and joined Arya Samaj; here he studied
the Vedas. He got also involved in the national movement, inspired by
Mahatma Gandhi. And he was in jail for this during 1925-26. It was
here that he got acquainted with the Buddha’s teachings. He later wrote:
“I had given my heart and mind to Arya-Samaj. But I had to take them
back when I discovered the Buddha’ (recalled in Dharma-Chakra, a

journal from Pune in 1976).

This was the turning poiht in his life. As soon as he came out
of jail, he travelled straight to Sri-lanka (in 1928), and got admitted
to a renowned Buddhist monastic college, Vidyalankara Pirivena. Learning
Pali on his own, he studied the Tripitaka texts in the original. But his
constitutional restlessness asserted itself; he returned to India, and headed
for Tibet. He visited many monasteries there, met learned lamas, and
€vén got secret initiations. On his return to India, he settled down in
Patna for a while, researching into the Sanskrit and Tibetan manuscripts
he had brought from Tibetan monasteries. He toyed with the idea of
starting an institution for Buddhist studies in Nalanda, which was an
ancient university town. This dream of his was realized much later by
his student, Rev. Dr. Jagadish Kashyap, who founded the Nava-Nalanda
Maha Vihara (around 1970).
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While working on the Buddhist manuscripts in Patna, he met another
Buddhist scholar-monk, Ananda Kaus$alyayana, whom he had known
earlier, first in Lahore (in 1923-24) and then in Srilanka (in 1928). This
man from Lahore had become a zealous Buddhist missionary, after his
early Vaishnava interlude and Arya Samaja sojourn. He was actively
working for the Mahabodhi Socicty in Calcutta (founded and managed
by Srilanka Buddhist groups under the leadership of Ven. Dhammapila).
He was asked by the Mahabodhi society to go to England to spread
Buddhism. He asked Rahula-Sankrityayana to accompany him. They left
for England in 1932 and travelled in Europe for nearly a year and a

half. They met with many Buddhist scholars!

The celebrated indologist T. Stcherbatsky, was greatly impressed
by the scholarship of Rahula Sankrityadyana, and invited him to come
to Russia. While in Russia, Rahula joined the communist Party (around
1938). Probably he gave up his monastic status then. He became a
constant traveller. He went to Tibet again, and came back to the Soviet
Union (in 1944) for an extended stay of three years. He returned to
India, and participated in the peasants’ movement. He was now full of
Marx, Lenin, Stalin and Mao-tse-tung. He wrote books on them. “‘It
was easier’’, he said, “‘for a student of Buddhist Philosophy to understand
Marxist Philosophy’’. Nevertheless, the communist Party expelled him in

1948, after about a decade of his life as a communist.

But his work for the Buddhist cause and Hindi continued unabated.
There were three great Buddhist monks from the North, who strove hard
to resurrect the glory of Buddhist culture in India. Rahula-Sankrityayana

was of course the most important among them. Ananda-Kau$alyayana
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and Jagadish Kashyap, the other two, were his friends. While they
remained monks till their death, Rahula gave up his monkhood and
returned to lay life. He even married twice, first a Russian woman, and
later a Nepali one. Rahula was a scholar, researcher, writer; he was
a free-thinker, and itenerant in habit. In the field of Buddhism, although
his early preoccupation was the conservative Theravada of Srilanka, he
moved closer to Mahayana. He travelled to Penang and to Japan also.
The two of his friends, however remained faithful to Theravada. Their
interests lay elsewhere, Ananda Kausalyayana was a regular missionary;
he passionately got busy with conversions. Jagadish Kashyap was an
indefatigable builder of many religious and educational institutions. He
was also busy translating the Pali Tripitaka into Hindi, and was deeply
involved in the Nava-Nalanda Mahavihara. All three of them were devoted

to the cause of Hindi, and were creative writers.

But the writing of Rahula Sankrityayana spanned a much wider
canvas. His remarkable work ‘From Volga to Ganga’ (Volgase Ganga
in Hindi) was an attempt to reconstruct early human history. It is a
literary adventure. He prepared two huge dictionaries, one Tibetan-
Sanskrit, and another Russian-Sanskrit. He also prepared a dictionary
of Hindi administrative terms. He has written on archaeological subjects,
and on the early phases of Hindi literary tradition. As mentioned earlier,
he recounted his travel experiences in Tibet. He collected painstakingly
the ecstatic songs (doha) in Apabhraméa of the eccentric and evolved

Siddha-saints of Bihar and Bengal; and wrote on them.

He was attracted to the personality and teachings of the Buddha

mainly because of the Buddha’s advice to the Kalamas: ‘Do not accept
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my words only because they come from me. Reflect on them, and accept
them only if they are then acceptable”. He was accordingly fond of
advising whoever approached him : ““Do not accept scripture or tradition.
Accept only what you learn with your own mind and agree with”’. It
is this attitude that made him embrace Arya-Samaja, Buddhism,
Theravada, Mahayana, monasticism, cormmunism and lay life in turn. He
was ready to change; he refused to be corrupted by one fixed idea
or ideal. He was all for active life. He regarded contemplation (dhyana)
and yoga as suitable only for old people! This to come from a convinced

Buddhist sounds rather queer.

Likewise, he approved of conversion of the so-called ‘untouchables’
to Buddhist faith, when his friend Bhikkhu Jagadish Kashyap was engaged
in this work in 1956. He had a word of praise for Dr. Ambedkar when

L he got converted to Buddhism, instead of to one of the foreign religions.
H “No one can doubt’”, he wrote, ‘‘the foresight of Dr. Ambedkar. He
threw away the unwanted things in Hindu culture, but did not let the

original form (of Indian culture) slip from his hands’’. He was convinced
that Buddhism, far from being different from or antagonistic to, Hindu
ideas and ideals, was in fact a part and parcel of Hindu culture. It was
very much a voice from within the Hindu fold. Conversion to Buddhism
was for him not a change from one religion to another alien religion,
but from marginal, distorted and superficial Hinduism to original and
essential Hinduism. I am reminded of what the great Mimamsaka,
Kumarila-bhatta, (about 620 A.D.) said: ““The Buddhist denominations

and other faiths are all derived from the Upanishads. And inasmuch as
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they advocate the withdrawal of one’s excessive attachment to objects

of sense-pleasure, they are all authentic and praiseworthy’’.
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‘THE UNBRIDLED MONK’

A Chinese friend of mine, who lives in Singapore and who studied
some Vedanta texts with me, put into my hands a remarkable book,
Wonhyo’s Theory of Harmonization, a doctoral dissertation by young
B.Oh, (New York University, 1988). It is a book in Korean language,
with a running English translation. The topic of the book is the
contribution of the great Korean Buddhist scholar and saint Wonhyo
(617-681 A.D.), who wrote many treatises seeking to harmonize the
different divergent and disputing sects in Buddhism. There were eighteen
sects in India, thirteen in China and twelve in Korea, all trying to interpret
the original teachings of the Buddha. Wonhyo’s thesis is that

notwithstanding the manifold interpretations, the essential teaching is one.

This was after my heart. This applies to all schools of thought,
to all religious denominations and to all spiritual enterprises.
Harmonization (samanvaya) is a powerful word, an effective concept,
a supremely significant idea. I have tried to do this with regard to Vedantic
schools of thought. Naturally, the book interested me. As I went through
it, it opened up a whole new vista of thought. And Wonhyo’s personality
greatly impressed me. I became fascinated with this supremely spiritual
scholar, of whom [ had not known before. Unfortunately, his greatness

remains unrecognized by the world ouside Korea.
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The story of his enlightenment is quite interesting and remarkable.
Buddhism entered Korea around 372 A.D., and Wonhyo of Silla became
the most popular and highly revered saint, who carved out abiding unity
among diverse philosophical schools and religious sects in Buddhism.
His contribution has been described as ‘unified Buddhism’, very much
akin to ‘original Buddhism’. After Nagarjuna (1st century A.D.), his

attempt is the most profound in unifying ‘meditation and doctrine’.

Wonhyo (this was his monastic name, his original name was
Sindang) became a monk when he was eighteen, studied under the saint
Nangchi of the Banko Temple and wrote his first book significantly called
Discourses on Calming the Body and Observing the Mind. The eminent
hermit Munseon hailed this work thus : He “blew little particles of dust
and heightened Mount Young-Chuck, and sprinkled tiny drops of water
and swelled the Dragon’s Pool”’. Studying under Nangchi, he developed

a desire to go to China in search of enlightenment.

He set out along with a fellow-disciple Chitong (or Ui-sang) by
name, in 650 A.D. They arrived at Dang Ju, the harbour, for taking
a boat (or ship) to China. Suddenly there was heavy rain. Tsan-ning

gives this account:

“To escape the rain Wonhyo and his companion Ui-sang spent
the night in what they thought was a mud hut to escape the
storm. Next morning, they discovered that they had been
sleeping in a tomb with skulls. However, the weather continued
S0 bad that they could not leave the tomb. That night ghosts
came suddenly and bothered them. At that moment Wonhyo
sighed:
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‘It was peaceful last night when I thought this was a hut, but
tonight there are so many ghosts, after I know this is

a tomb’.

Then Wonhyo realized that : ‘When a thought arises, various
conceptions arise; when a thought ceases, there is no difference

between a mud hut and a tomb’.

He recognized that ‘the triple world’ is only one mind, all

phenomena is also based on consciousness only.

‘Therefore, outside the mind there is no truth, why do I try to
attain truth outside mind? Therefore, I will not go to Tang China’.

Suddenly, he took a knapsack and returned home, while his friend

Ui-sang joined the party of a Tang envoy returning to China”

Wonhyo is said to have been about 33, when he was thus
enlightened. When he returned home, he was a changed person. ‘‘He
became eccentric, singing and dancing from village to village all over
the country’”. But then, he was a genius. He wrote commentaries on
Buddhist scriptures. His writings extend to over two hundred volumes
on the hundred sections of the Buddhist scriptures. And he was a dhyéana
(Zen, Seon in Korean) master, meditating frequently in the mountains
- and by the rivers. He gave up his monastic status, and returned to lay
life. He had also a love-affair with a widowed princess living in Yoseok
Palace and had a son (Seol chong) by her. But he was an itenerant

beggar all his life, and a happy one at that.

He died in 686 A.D. when he was seventy in Hyol Sa Temple.

But it was only in 1101 A.D., four hundred years later, that he was
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recognized as a saint, a National Teacher and the Harmonizer of All
Disputes by King Sook Chong of Korea. He was remembered by the
National Teacher Dae Gak Guksa (1055-1101):

“Writing $astras based on the sutras, which elucidate great
thought, his achievement is the same as Asvaghosha and
Nagarjuna. At present, to those who are lazy in studies and

without knowledge, he is like Confucius of the East’’.

Among the large number of his works, his Treatise on the
Harmonization of All Disputes in Ten Aspects in classical Chinese is
regarded as the master-piece. Unfortunately, most of his works are lost,
and even this Treatise was recovered in fragments only in 1937 in the
Hae-In Temple. The wooden printing blocks of the Korean Tripitaka
(84,000 texts), stored in the Hae-In Temple also included Wonhyo's
works. This was burnt by the Mongolian invaders in 1232 A.D. Only
five fragments of this Treatise have somehow survived. But there have
been citations from this work and also annotations in later Chinese,

Korean and Japanese works. And the inscription in Koseon Temple

provides valuable information about this treatise.

Wonhyo relies on the logic of Doctrine and Essence. He means
by the former expression, development of one into many : the unfolding
of the truth into infinite and endless aspects (viz., various doctrines).

So when the truth unfolds, it is called the doctrine. It is the Utpada

al

(the rising aspect of dharma). The essence refers to folding (sealing up)
aspect of truth. The truth when it folds up, it is one mind with two

gates: one is tathata or suchness, and the other is the phenomena (birth
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and destruction). Within this essence (viz., two gates) “‘myriad aspec'ts

are embraced without confusion”. This is Vyaya (the ceasing aspect).

He pointed out that the One mind is the ultimate reality, and
everything is created by this mind (doctrine). But the mind in its nature
is devoid of discrimination, and altogether free from thought. It cognizes
the world as empty ($Gnya) and as illustrating the notion of dependent
origination (pratitya-samutpada). It is like the mirror which reflects myriad
forms. Wonhyo said: ‘‘parted waters will perfectly commingle, once they
are brought back together’”. This is the essence. Therefore, there can

be interpretations in truth, and also unity.

All the debates in religion concern words and not meaning. They
are like utilizing a finger to show the moon, and mistaking the finger
itself for the moon. *‘Therefore, the better your debates, the farther you
are from the goal (viz., truth)”’. Wonhyo sought to harmonize or reconcile

all schools and sects, and took care not to start his own school or sect.

He relied heavily upon Mahayana-$§raddhotpada-sastra of A$vagosha
(which he called the patriarchal text) and Madhyamaka-Karika of
Nagarjuna. And he discovered in his own contemplations the
harmonization or unity of existence (‘sat’, being, form) and emptiness

(‘Sinyata’, non-being, essence, formlessness).

In his Treatise, Wonhyo followed the principle of ‘giving’ (providing)
without ‘taking away’ (rejecting). He speaks of the objects in space being
taken away. A small object when taken away provides a small space,

a big object big space; a curved object curved space. But space itself
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is neither small nor big, neither curved nor straight. And space fills
whatever is left when objects are taken away. It gives opportunity for
objects to be, and rejects no object. It does not grieve (become broken),
when objects are taken away. Wonhyo points out that this is so because
in reality objects and space, they are not different as we commonly

-assume. Emptiness of space ($anyata) is in fact the Buddha-nature.

He accepts the ancient duality of viewpoints : transactional (samvrti
or vyavahara) and transcendental (paramartha). The former concerns
what arises and ceases, while the latter refers to emptiness. The former
is illustrated by different objects in space (the ‘giving’ principle); and
the latter by objects being identical with space (the ‘not taking away’
principle). He says

“The minds of human beings are different in the north and
the south. But the Buddha’s dharma is identical from the past
to the present. Without destroying the truth, one clarifies the
secular (viz., transactional). On the contrary, from the cause
of phenomena (viz., transactional) could be recognized the

noumena (viz., transcendental).

Exploring the mysterious is the only way to extinguishing the
illusory images; abandoning opinion is the same as an innocent
child. Having attachments creates disputes. If you are free from

disputes naturally you can be penetrated’’.

Although his fundamental and guiding ideology was that ‘all sentient-
beings have Buddha nature’, and that ‘all are capable of attaining
Buddhahood’, he recognized that ‘the idea of suchness (tathata) or Buddha
nature has an aspect of tainted when it is not really tainted’. The tainted
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mind, however, cannot sustain its original nature. It participates in samsara,
yet, it retains what Wonhyo calls ‘mysterious wisdom’. So it will not lose

its ability finally to return to the ‘original’ mind.

For all practical purposes, there are these contradictory categories
: ‘li’, the universal principle (nirvana) and ‘shih’ the particular phenomena
(samsdra) : emptiness and form, enlightenment and ignorance,
contemplation and action, one and many. But this contradiction is
resolved by recognizing the relation that obtains between them. One is
the essence, it is internal and imperceptible dimension of reality, and
the other is only its correlate function, representing external and
perceptible aspect of the same reality. The two aspects are indeed
inseparable from one another. The pair of dialectical opposites, when
analysed and veiwed properly, are really a ‘pair’, ‘two in one’. This

is where, for Wonhyo, Nagarjuna becomes relevant.

His counsel is of universal and abiding significance, for all academic,

intellectual and practical contentions

“Disputes originate in ignorance. One sees only one side of
an issue and clings to it. In order to eliminate ignorance, one
must re-examine the postulate to which one is so strongly
attached, to see whether the position hitherto neglected or
rejected may be admitted. Through this process, my position
and the opposing position begin to seem inseparable. At this
level of understanding, previous conflicts are no longer
conflicts. The two sides of the arguments are seen to be

mutually dependent’” (p.441).
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VARIOUS VIEWPOINTS

In the mid-sixties of the last century, I had the unique good fortune
of meeting with the renowned scholar in Tantrik Buddhism, Prof.
Chintaharana Chakravarti. He was at that time working on a Sanskrit
commentary entitled ‘Pradipodyatana’ by Chandrakirti on the Tantrik
Buddhist text, Guhya-samaja-tantra. He was keeping indifferent health,
but his intense zeal in editing this text was truly remarkable. This work
was later (in 1984) brought out by the Kashi Prasad Jayaswal Institute
of Patna, with an introduction by Dr. Suniti Kumar Pathak (Prof.
Chakravarti’s student) whom also I had met in Santiniketan. I procured
a copy of this remarkable book, owing to the courtesy of Dr. J.S. Jha

of Patna.

This book was based on one of the Sanskrit manuscripts brought
by Rahula Sankrtyayana from the Tibetan monasteries, and subsequently
stored in the Bihar Research Society (‘Rahul Collection’). The author
of this commentary was Chandrakirti, who is the celebrated disciple of
Nagarjuna of the first century A.D. Chandrakirti has also written a
commentary on Nagarjuna’s Mila-Madhyamaka-Karika, which is the first
important treatise on harmonization of doctrines and meditation. Whether
it is the same Chandrakirti or a different one that commented on
Guhyasamaja-tantra is a matter of some dispute. I am inclined to think

that it is the same. Be that as it may, the Pradipodyatana-tika is an

e e e i
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important one, as it gives an insight into what is generally known as

esoteric Buddhism.

I was impressed by the author’s prelude to the commentary, bearing
on the six methods of interpreting a text of importance to the spiritual
aspirants. This is a significant and original approach, and it is but right
that the commentary itself is called Shat-koti-vyakhya commentary based
on six viewpoints. This is another way of achieving harmonization, which
Nagarjuna undertook to achieve through dialectical reasoning. Even the
Veda (especially Rgveda) is reputed to have a ritualistic meaning (yajnika),
a historical import involving gods and sages (aitihasika) and an esoteric
significance (adhydtma). It is the last that is considered as most valuable.
As I was familiar with this approach by Yaska (in his Nirukta), I was
naturally interested in what Chandrakirti called ‘shat-koti’. |

What are these six viewpoints, on the basis of which a text of
esoteric significance like Guhya-samaja-tantra, is to be interpreted? No
one viewpoint can be said to be correct or even proper. Réality has
two aspects: one transactional and the other transcendental. The former
is provisional, while the latter is ultimate. We employ our sense-organs,
observe and interpret what appears before us. But this can not be
described as veridical or as objective. It is how it appears to us, in
fact to each of us separately. There must be an aspect beyond our sense-
prehension and intellection. We now know that the world as it appears
to us is largely our own construction. What appears as a public reality
is in fact our private world. It is made up of ideas, ambitions and
imaginations. The present is augmented by the past and the future. It

is what is described as ‘vikalpa’ (world made up of mental constructs).



114 Dhyana and Zen

The texts call it ‘samvrti’ (well-constructed, out of ones choice,
imagination and impulses). Our wakefulness, dreams and even sleep are
conditioned by this principle of ‘samvrti’ or concealment of the real.
This is the world of our common sense, of the normal transactions,
where the dichotomy betwixt ‘I’ and ‘this’ (aham and idam), subject
and object, and the consequent multiplicity (dvaita, nanatva) prevail.
Contrarily, there is the reality which is beyond our normal apprehension
and mental constructions (Paramartha). This is ultimate in the sense that
the yogins who have gone  beyond the trasactional world experience
it. If the tree which is seen to spread far and wide is ‘samvrti’, the

‘Invisible roots that are hidden under the ground is ‘paramairtha’.

These are the two ‘truths’ (satya-dvaya), in the sense that both
(transaction and transcendence) are true, and equally true. The invisible
Toots are doubtless present in the visible tree, otherwise the tree cannot
be alive; and the visible tree is in the invisible roots. They are inseparable.
The dichotomy is only notional. This is why Nagarjuna said ‘“‘Samsira
iIs nirvana; and nirvana is samsara. Nirvana persevers in samsara, and
not to recognize it is ignorance (avidya). And Samsira persists in Nirvana,
for concern for the welfare of all sentient beings (upaya) is a necessary
adjunct to wisdom (prajia). The two constitute a whole (yuganaddha).
If chitta (mind) is one aspect of reality, the samvrti aspect, bodhi
(enlightenment) is the other aspect, the paramartha aspect. Indeed, if
the Buddha as a historical person illustrates the samvrti aspect of truth,

the Dharma that he taught represents the paramartha aspect.

The teachings therefore must be addressed to the common people

(wholly contained within the samvrti) as well as to those who are

|
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intellectually, temperamentally and instinctively oriented to go beyond the
samvrti and want to reach the paramartha. And the samvrti and
paramartha being one and the same, there cannot be two sets of
teachings, one for those enmeshed in samvrti, and the other for those
free from it. The same teachings must therefore be interpreted at two

different levels.

Further, paramartha is one while samvrti is multiple. People differ
at the samvrti level. It is even like individuals being various in wakefulness
while they are all one in sleep. This text (Pradipodyatana) suggests five
types of individuals for whom the teachings become relevant. It is
somewhat similar to the LeS$ya-classification of the Jaina thinkers. The

types are as follows:

(1) Utpala-pudgala (the personality known after the blue water-lily,
Nymphaea cacrulia) : he listens to the teachings, but not carefully or
completely; he can indeed attend to what he hears, but forgets it the

next moment. He soon lapses into the vortex of transaction.

e agg Fifee e femeom: |
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(2) Pundarika-pudgala (the personality known after the while lotus
flower, Nymphaea Alba) : he hears much (about the teachings), but
cannot give expression to what he has intellectually appreciated in daily
life. He is like one who holds water in a pot or like a piece of cloth

that can absorb water.
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(3) Padma-pudgala (the personality known after the lotusA that closes
towards evening, Nelumbium Speciosum) : he has faith and is

compassionate towards people; he has a large heart, and can absorb

spiritual teachings. He is like a flute devoid of joints.

HGITH, T fosmmeeasd: |
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(4) Chandana-pudgala (the personality known after the sandal tree,
sirium -myrtifolium)r : he listens to the teachings little, and is arrogant,

talks much without need or sense; it is impossible for him to trust or

have faith.

T IR Y eI gEel: |
(5) Ratna-pudgala (the personality known after the gem or jewel,
which attracts attention): he is good-mannered, clear in his &ealings,

efficient, wise and quick to absorb the teaching; he listens and also

puts into practice what he has heard.

gt faeel ger: ygERsats: |
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The text advises the teacher to examine the suitability of the type

of teaching and the personality-type.

|
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Thus the teaching admits of several modes of interpretation in
accordance with the listeners who are eager to know the dharma. It
is only the ‘ratna-pudgala’ (the fifth type of personality) that comes to
listen with an intense desire to become the Buddha. He is eager to go
beyond samvrti. Others are bound to the samvrti, and their desire to -
listen to the teaching is not accompanied by an effort to go beyond
samvrti. Teaching, however, cannot be withheld from them. They also
come to listen, and so the teaching must be in accordance with their
personality-type. It is here that Chandrakirti’s scheme of six-fold

interpretations (shat—koti—vyé'khyﬁ) becomes relevant.

TRETT e Aa-tareied: |
JYTEd & T6d TZhITRId it |

The six interpretations are meant to awaken the hidden import of
the text (mudritartha-prabodhanah), especially belonging to the yoga and
tantra variety (yoga-tantra-nayoddishtah). The order given in the above
verse is changed in the explanatory verses that follow. I follow the latter

order:

I.  Sandhaya-bhasha (also called Sandhya-bhasha)

It is usually described as ‘twilight language’. The intended import
is not perfectly clear, nor is it altogether ununderstood. The language
involves contradictions (apparent, however), and to reconcile them, effort

is needed. The expression ‘sandhdya’ is used in the sense of ‘fixing
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the arrow in the bow’. It involves deliberation. Texts are interpreted
to the listeners who are already conversant with the subject-matter, who
are familiar with the terminology and the issues, and who are advanced
students. The symbolism that is employed to highlight the significance

of the passages is readily understood by them.

faRmrefrram adamyserm|
foregraanT I9q raETE. ||

I Nasandhya :

The style used here is not intricate, involved or obscure, as in
the above, but easily understood by all. The words do not have hidden
shades of meaning; they are plain and explicit. The language is meant
to be easily and clearly apprehended, for it is addressed to the simple
folk with limited powers of understanding.

- gigfzam waml ysedafaege |

T I Ah G- TR, |
Il Neyartha :

The expression ‘neya’ refers to what is guided and brought to focus.
The passage does not have the correct meaning right on the surface;
what is apparent is not the right import. The listener has to exercise
his imagination, reasoning skill and logical effort to get at the intended

meaning, which is camouflaged and made difficult to guess.

veud gfTHl = e wmd 5=
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IV Nitartha :

The passages here have plain meaning, clearly understood. Unlike
the previous type of interpretation, which is meant for those with sharp
intellects, this type makes use of logic and reveals the import step by
step. There is nothing hidden or left abstract. The subject-matter is

explained in clear words, and the import is made explicit.
ey e w5 )
\% Yatharuta :

The agama texts have divisions like kriya (public conduct), charya
(esoteric manners) and yoga (spiritual practices). All these, especially
the charya division, involve the use of mystic diagrams (mandalas),
mystical formulae (mantra) and mystical- postures (mudra). These are
explained on the basis of authoritative citations (yatha rutam, as

articulated or taught earlier by masters).

HUSATRYRY =FfE T JUEe |

3ITH ASHYT qEYTRd HINaq ||
VI Aruta :

The word ‘aruta’ means ‘‘not articulated’’; it refers to silence, where
explanations are not possible, or are not indicated, as the subject-matter

is the ultimate, extreme and sublime (koti), not within the comprehension
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of either common people or the learned treatises. A famous example
is the silence of the Buddha when he was asked questions concerning

supramundane matters. 4

FITCTHIA: YeaT ST aT: |
TATTAHT AT T desehidag, ||
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MAHA-MUDRA

My late lamented friend, K.P. Chakravarti (who was killed in a
road-accident a year ago), owned a book-shop, especially of old books
of Buddhist interest. He not only provided me with Pali and English
books that I needed but also brought to me Buddhist scholars and monks
from Sri-lanka and Burma. It was he who introduced me to venerable
Narada maha-thera of Vajiraramaya (Colombo), and Ven. Soma Thera

of Abhayagiri-Vihara.

Almost the first book that he put into my hands was the Tibetan
Yoga and Secret Doctrines, edited by W.Y. Evans-Wentz (Oxford
University Press, London, second edition 1958). But I put it by, for
then my interest was Thera-vada Buddhism. The book acquired
significance for me only a decade later, when I began to study Tibetan,
at the suggestion of Rahula Sankrityayana. The book made a lot of
meaning to me much later still, when I had acquired some Tibetan texts,
and could compare this translation with the original texts. I could then
see the limitations of the translations and errors in many of the details

of meditational practices.

Notwithstanding this, the contribution of Evans-wentz to the study
of Tibetan Buddhism is immense and remarkable. His editions of the
Tibetan Book of the Dead, Tibet’s great Yogi Milarepa and this book

constitute a trilogy that is indispensable for getting an insight into Tibetan
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Buddhism. He is full of understanding, sympathy and appreciation in all
esoteric matters. And he has been assisted by the erudite translator of
Tibetan into English, Lama Kazi Dawa-samdup of Sikkim, who was his

‘Tibetan guru’.

Evans-Wentz was a student of Social Anthropology in Stanford
University of California, before he came to Oxford. He was interested
in the ‘religious experiences of mankind’. His work on ‘The Fairy-Faith
in Celtic countries’ fetched him a doctorate from the University of Rennes,
and later from Oxford (1911). It concerned the folklore of Europe,
especially celtic faith in the fairies. Being scientific in temperament, he
was also sympathetic to the what the sophisticated describe as ““‘primitive
credulity”. He did not believe in the notion of ‘“‘old world irrationality”’.

In the words of Prof. R.R. Marett, who was his mentor in Oxford :

“He meant to do his best to look through the window without

being baffled by his own reflection in the glass”.

To do this work in right earnest, he wandered about often in Ireland,
Scotland, Wales, Cornwall, Brittany and the Isle of Man. It was an
extensive and intensive field-study for him, and he took it seriously. After
this work was completed, he went to Egypt and the Near East, interested
in the native wisdom of the so-called uncivilized folk. From Egypt, he
arrived in India (1917).

This was a sort of home-coming for him. Mysticism, in which he
was always interested, was here wide-spread and sincere. It prevailed

in all sections of society when he looked around. He climbed the

e ———
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Himalayan heights literally and metaphorically, and worshipped in the
cave-shrine of Amarnath. He went to Haridvar, and lived there like a
sadhu in a grass-hut. He spent his days meditating in jungle retreats.
This deepened his love and admiration for the so-called ‘irrational India’.
He took earnestly to the study of Sanskrit and to the practice of yoga.

Needless to say he acquired proficiency in study as well as practice.

It so happened that he came to Sikkim, and got acquainted with
its ruler Sidkyong-tulku. Sikkim is a Tibetan Buddhist country within
the Indian subcontinent. The ruler was both spiritual and political. The
expression ‘tulku’ signifies a lama who is incarnate, heir to enlightenment
even at birth. Naturally, the interest of Evans-Wentz turned to Tibetan
Buddhism, which in fact was an extension of Indian mysticism. He learnt

Tibetan, and studied the texts that were available in Sikkim.

He also got introduced to a learned lama, who was a friend of
the ruler of Sikkim. This gentleman, Lama Kazi Dawa-Samdup (1868-
1922), became the guru of Evans-Wentz, and translated for him many
Tibetan texts ‘“for the benefit of the non-Tibetan peoples of the world”.
He was a disciple of the celebrated Hermit-Lama Norbu (1838-1916)
of Buyaduar, Bhiatan, and he received not only textual instruction but
oral transmission from this master, while he was stationed in Bhutan
during 1887-1893, as interpreter to the British Government. In 1903,
he was invited by the Sikkim ruler to be the headmaster of Bhutia
Boarding School, a Sikkimese state institution. Unfortunately for Evans-
Wentz, the guru Lama Kazi died in 1922, the association between them

lasting only for three years.



e

124 Dhyana and Zen j

There was another master who became a sort of mentor and guide

to Evans-Wentz : Chen—Chi—Chang. He was a Chinese scholar, who ’

studied under the head of the Kong-ka monastery, who was regarded :
as a living Buddha. He had practised the Chinese Ch’an (Japanese Zen)
as well as the Tibetan mahamudra. He had a profound acquaintance
with Tibetan texts, and was engaged in translating some of the mystic
texts into Chinese. His translation of Milarepa’s Gur-Bum (One Hundred
Songs) into English  (Bollingen Foundation) is famous. He has been
pursuaded by Evans-Wentz to write a ‘Yogic Commentary’ by way of

introduction to the Tibetan Yoga and Secret Doctrines (pp. xxvii-x/ii).

The Kong-ka monastery where Chen-Chi-Chang studied belongs to
the Kargyutpa sect of Tibetan Buddhism. And this sect has a direct Indian
background. The most famous Tibetan poet-saint, Milarepa ( 1052-1135),
has made this Kargyutpa sect celebrated. His guru Marpa came to India
several times, and translated many Sanskrit texts into Tibetan. He was
therefore known as Marpa the Translator. His guru was the renowned
Indian siddha, Naropa (Nada-pada), who was a pandita at the Nailinda
University. And his guru in turn was Tilopa (Taila-pada), another great |
Siddha. Tilopa received instruction in the Mahamudra doctrine and
initiation from Vajra-dhara (in Tibetan, Dorje—Chang), who is regarded
as Adi-Buddha by the Kargyutpa‘ order. He was the founder of the

Mahamudra lineage.

Chen-Chi-Chang belonged to this lineage, and communijcated the
details of the theory and practice of Mahamudra to Evans-Wentz. Evans-

Wentz has focussed on this teaching in the trilogy that he has edited
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(after getting the Tibetan texts bearing on it translated by Lama Kazi
Dawa-Samdup). I propose giving here a brief account of mahamudra
as described in the Yogic commentary by Chen-Chi-Chang in the Tibetan
Yoga and Secret Doctrines (first published in 1935). My interest in doing
so stems from my own involvement in the theory and practice of
mahamudra, having received some oral tradition from a Kargyutpa lama
myself. This is also partly why the works of Evans-Wentz have interested
me enormously. Further, Evans-Wentz sat at the feet of Ramana Maharshi

of Tiruvannamalai for several weeks during the early part of 1936.

The teaching known as mahd-mudra (in Tibetan, Phyag-Ch’en,
pronounced Ch’ag-Ch’en) was prevalent in India from ancient times. It
was so called because it provided highest happiness. It is what was taught
by Saraha-pada, an early Siddha of the Magadha country, to his disciple
Nagarjuna the great Madhayamaka thinker in the first century A.D. The
roots of this doctrine are to be found in Prajiaparamita $astra. Later,
Tilopa, another Siddha of celebrity, acquired this teaching and transmitted
it to the renowned Siddha Naropa, as mentioned earlier. Thus it became

the core-concept of the Kargyutpa sect of Tibetan Buddhism.

There are four types of tantras, passed on to Tibet from India:
(i) Kriya-tantra, dealing with external rites and outer conduct, (ii) charya-
tantra, dealing with internal rites and mental behaviour, (iii) yoga-tantra,
concerned with practices to train the mind to one-pointedness (ekagrata),
as a means to achieve insight into enlightenment, and (iv) anuttara yoga-
tantra, where the adamantine nature of body, mind and speech (kaya-
vak-chitta-vajras) is realized. The two are meant for beginners, while

the other two are for advanced practitioners.
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Further, there are two paths, one with form (ripa) and the other
‘without form’ (aripa). The former is more practical, tangible (and hence
known in Tibetan as Hdsin-lam), and includes all ordinary yogic exercises,
especially the six yogas (Heat, Clear Light, Dream-state, Illusory Body,
Bardo state and conscious-transference), which are difficult to practice,
although they involve energy of the normal psychophysical constitution.
The practices here are designed to produce special prowesses. The path
without form (in Tibetan, Tar-lam) is what is known as anuttara-yoga-
tantra. There are, strictly speaking, no practices here like those in the
other three tantras. It is described as ‘the highest division of the esoteric
teaching’. Hence it is called ‘anuttara’ (without a higher stage, itself being

supreme).

Tantra as theory and practice looks upon mind or consciousness
(prajiia) and energy (prana) not as antithetical but as complementary.
Consciousness is empty (Siinya), while energy has form (ripa). One has
the potentiality to manifest as the other. They are not two, but identical.
However, in practical terms, the sadhana assumes two forms : the practice
of mind or consciousness (anuttara-yoga) and the practice of energy
(other yogas). Both lead to the same goal, perfect enlightenment
(sambodhi). For mind and prana are in essence one. Mind represents
the transcendental aspect of reality (paramartha-satya), and prana is
illustrated in the transactional aspect (samvrti-satya). The former is

nirvana, and the latter samsara.

The fundamental Mahayana position is that samsara is nirvana; the

mind in transaction and as energy is the mind in transcendence and
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as empty. The essence of the mind (chitta-matra) is both transactional
and transcendental. However, the understanding of the essence of the
mind is what is described as enlightenment (bodhi). It is achieved not
by supressing the transactional mind (samvrti-chitta), nor by abandoning
the transactional activities, nor yet by rejecting the prana (energy), but

by transforming the transactional mind into the trancendental mind.

Mahayana is distinguished by its triple-body theory (tri-kaya): the
historical Buddha, the Sakya-muni, is the incarnated body (nirmana-kaya);
the divine glory of enlightenment of the Buddha and of the bodhisattvas
is the body of enjoyment (sambhoga-kaya); and the body of supreme
truth or reality as such (dharma-kaya). The Dharma as ultimate reality
appears as the abstract principle of Bodhi, which in turn manifests as
the Buddha in human form. The kargyutpa sect regards the essence of
mind (the emptiness, Slinyata) as the dharma-kaya, the luminous aspect
thereof (prabhasvara) as the Sambhoga kaya, and the thoughts that arise
in the mind as the Nirmana-kaya. Mahamudra is therefore called the
Mind-doctrine (sem-nao-pa in Tibetan). Mind (chitta) is the sole reality.
Both samsara and nirvana are contained within it. In this, it follows the
yogachara ideology. It can be described as neither samsara nor nirvana;
it is neither empty nor non-empty. In this, it follows the Madhyamaka-

path (iimai-lam): it avoids all extremes, all antithetical constructs.

Maha-mudra literally signifies the great (viz., unlimited) seal or
symbol, which represents reality that is vacuity ($anyata), and which
is achieved by the yoga of one-pointed-ness (ekagratd). The expression
suggests the cultivation of mystical insight into the real nature of

existence. The yoga adopted here is that of grasping the true nature
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of mind, understanding the original mind. In this, Mahamudra is not
different from Zen. But unlike the Japanese Zen, the Tibetan Mahamudra
offers step-by-step guidance to the final goal in conformity with Indian

tradition.

Chen-Chi-Chang suggests rightly that even Ch’an or Zen, from
Bodhidharma (about 520 A.D.) to Hui-neng (637-713), preserved the
Indian character and tradition. It was then very much like mahamudra,
which retains its Indian character even when it was transplanted into
Tibet. The Kargyutpa sect, which is woven round the mahamudra ideology
remains faithful to its Indian background to this day.

And this is what made me take to the teachings of the Kargyutpa
sect' with perfect rapport. Milarepa for instance was for me a typical
avadhuta and siddha. His songs can enter into the Indian’s heart directly
and swiftly. The way his klesas (sorrows and sins) were transformed
into bodhi (enlightenment) has a characteristic Indian flavour. The writings
of his disciple Gampopa (Dvagpo-Lharje, 1077-1152) read like Indian
books on upanishadic truths. He wrote on Mahamudra. Rechung-Dorje-
Tagpa, the well-known biographer of Milarepa, lived like his master, an
avadhuta and siddha.
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PART TWO

THE INDIAN SEARCH FOR QUIET

THE QUEST FOR CALM

A concern today is being universally felt by all sensitive and
discerning spirits, a concern that has been occasioned by the mad
manner in which man is rushing through his destiny at this point of
time. I am not so much bothered about the destiny of man: it is not
my business and therefore not my worry, nor can I do anything about
it even if it is my worry. I am not even concerned anxiously about
the discontents of our civilization and the dangerous forces that are
being let loose by them. I am very selfishly preoccupied with my own
predicament as a human being capable of some thinking and some
feeling. And 1 have made bold to talk about it because most of you

are likewise caught up in a similar predicament.

What is this predicament that I am talking about? We all know
it, although many of us do not know that we know it, and some of
us do not want to believe that we know it. Let me explain. Our lives
today are packed with scientific achievements and technological
gadgets. And we have moved so far away from our simple,
unsophisticated ancestors that we do not recognise our own humble

origins, nor appreciate the prime motivations that prompted us to
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move away. We are now animals with a big difference. Out instincts
aré more or less the Same, our appetites are not dissimilar, and our
attitudes have changed but Iittle over these million years that have
marked our career here.

But our capacity to worry and inclination to tension have
increased enormously. And this js precisely because of our ability to
invent and achieve. The stresses are on the rise, consistently,
continuously and progressively. The more we invent and the more we

achieve, the Jess secure we feel and the more tense we are.

There appears to be Some curious paradox here. We design, we
invent, we fabricate both ideas and things so that we may solve our
problems; we have more so that we may live better. We Create a
counter-world of society and culture, lest nature should deal with us
rudely and pounce upon us unawares. We have devised a thousand
ways of saving labour and enhancing pleasure. If you looked at the
world  today  with its  magnificent structures  and  elaborate
constructions, abstracting of course the human problems they involve,
you would duly be impressed by the powerful inteliect of man and his
indefatigable spirit. But then consider his poor satisfactions, steadily
growing discontent, the clumsy manner in which the problems of
living are being handled, and the closeness to collective disaster that

we have moved to. The picture is not only gloomy but puzzling,
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recognize that the discomfiture and discontent are as real as his
splendid achievements. They are real because they have effects. And
what are real do not disappear merely because we choose to ignore
them. On the other hand, their effectivity increases in proportion to
our non-perception. The more we ignore, the more involved in fact
we become. Not to know is to forsake the power over the object of
knowledge: our ignorance lends power to an otherwise innocuous

thing. Even avidya is a Sakti.

A good part of the human predicament can be ascribed to this
refusal to recognize reality. We live so continually and committedly
in the worlds of our own making that the world as it is hardly ever
rises into our view. The Czetck theologist Comenius cried out: ““The
whole human race is so miserable and above all so blind that it is
not conscious of its own miseries.”” Consider for instance the
phenomenon of noise. There is so much noise in the world today
made by men and machines that we shudder at solitude and
stillness. We believe - and noisily too - that a noiseless world is
most unnatural and unfit to live in, and that noise and existence
have necessarily to go together. We equate progress with noise. We
are so used to noise that we are disturbed when we are still. You
have heard of the character in Mahabharata, the fisher-girl
Matsyagandhi who was uncomfortable in the absence of the fish-

stench.

The ceaseless preoccupation of the modern man with noise has

naturally resulted in an inner atmosphere as noisy as the outer one,
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in fact noisier. Our thoughts and feelings, hopes and fears, urges
and aversions tumble on one another with a tumultuous roar - if we
can only hear them. They are so loud, so rapid and so compelling
that we want the noise outside to be louder, more rapid and more
compelling so the inner noise may be drowned. Most of the times
most of us do succeed in this. The ‘active life’, which has for us a
positive and prized value, is understood only in terms of unremitting
involvement in the activities outside, some made for us by others
and some made for others by us. We consider the time well spent
when we stimulate others and respond to the stimulations of others,

when we manipulate the things and allow things to manipulate us.

But man’s ability to create and promote a deafening noise
outside is indeed limited. Collective production of noise may be
more lasting, but at the individual level one is sooner or later worn
out. And when he is no longer able to defend himself with a din
around him, the noise within is suddenly perceived with all its
sharpness, in all its poignancy and confusion. This sudden
confrontation with the uproarious interior can be a terrifying
experience. This may happen to a person in his declining years, or
when caught up in a crisis, or again in the case of a classical
religious ‘conversion’. In all these instances, the common feature is
that the individual is driven to his wit’s end, and can no longer rely

on what he all along regarded as reality.

One may recall that the Zen koans are intended to do

precisely this.” The surrender (prapatti) of the theists necessarily
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involves this. The realisation of the insubstantiality of the world for
an advaitin practically means this. The individual is shocked out of
his dependence upon the world, and is convinced - albeit abruptly
and rudely - that he has after all to settle down in himself. The
Upanishad presents the imagery of the bird tied to a post flying
hither and thither and not finding rest anywhere getting back to
where it is tied. Padmasambhava, the Indian master who spread
Vajrayana school of Buddhism in Tibet, altered the image slightly:
“The realisation is likened to that of a crow, which although already
in possession of a pond, flies off elsewhere to quench its thirst, and

finding no other drinking place returns to the pond.”

Flight from the outer world be easy, and may be achieved by
various contrivances. Sometimes it is forced on the individual,
however unwilling he be; or pressures of circumstances may drive
him to this state, without his being ready or eager for it. But this is
only a negative phase, may be a preparatory one but incomplete by
itself. Settling down, which is really the final phase, is not so easily
achieved, certainly not involuntarily, nor by accident. It requires
besides resolve, skill and guidance. That is why the Upanishad

describes the path as very difficult, ‘sharp like a razor’s edge.’

Adverting to oneself, the sight of the confusion within can be
unnerving and maddening, more so when the props of the outer
world die away. It is not difficult to suppress the noise that belongs
to the world; but to overpower the noise within is a task of

tremendous difficulty. Jalal-ud’din-Rumi said:
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It is easy to break the idol, very easy;

To regard the self as easy to subdue is folly, folly.

Why is settling down within oneself so difficult ? Because one
does not know what there is within, having lived almost wholly
outside. One is truly a stranger unto oneself. He has, in the words of
Chang-Po’tuan, deserted his own home to live elsewhere. But more
important than this reason is that we would have, unknown to
ourselves, cultivated certain basic and powerful aversions to an inward
peep. There is an illumining analysis in the ancient Buddhist texts
which provide an insight into the common man’s deep disinclination
to tranquillity. The individual has a natural proclivity for enjoyment of
objects and events that reach him through the five sense functions
(paficakama-guni-karaga). And this proclivity is two-fold: desire for
possession of objects that titillate and please the sense organs
(vatthukama); and craving for experiencing them (kilesakama). Arising
out of this desire and this craving, which are both directed outward
like arms stretching into the world outside us, there develops in the
individual a subjective framework known as the ego (atta), thus

providing a prop for the experiences and integrating them.

It must be mentioned that this ego is not to be confused with
the essence of the being (for which also the Buddhist texts employ
the expression atta, although in a different sense), which is likened to
the ocean, deep and still. The ego, comprising our desires and
cravings, are like the waves of that ocean: they incessantly reach out

and recede. The ocean and its waves are alike water. But the ocean
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is calm and unmoving, deep and self-contained, while the waves roar
and foam, rise and fall, toss and tumble. Our ego is verily a motely
host of appearances and uprisings, furiously dashing towards the
world of objects and enjoyments, making assaults and receiving
impacts. All our experiences are steadily poured into this cauldron,
and this explains the confusion and noise that confront one who flies

from the world.

This ego then is a bundle of desires and cravings, urges and
approaches. When, however, it gets formed, it seeks to get firmly
fixed. This is what we call the instinct of self-preservation. Besides
the activities and processes that constitute the ego, there arises an
inner world peopled by ideas and feelings reflecting the objects and
enjoyments in the phenomenal world. This world, which is described
as ‘belonging to the ego’ (attaniya), is private to each person, entirely
subjective and in that sense owned by him; but it results from the
interaction betweem the ego and the world outside. This world within
nourishes the ego, gives it a sense of security and defends it against

the forces that seek to disrupt it.

The ego has to maintain its identity and individuality in the face
of the constant flux both of the phenomenal world and the individual.
Strengthening the ego is the individual’s defence against the world.
And any attempt to weaken the ego is therefore strongly resented.
Aversion to tranquillity is explained thus. Maintenance of this aversion
becomes a continuous exercise in life. We read in The Book of Job:

‘The life of man upon earth is a warfare.” It is a struggle, a strife, a
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light. This truth has been recognised in all religions. The -conflict
between $reyas and preyas in the Upanishads, the victory of the
Buddha over Mara, the victory achieved by Mahavira which made him
Jina, the struggle of the Son of Man with Satan all illustrate this
antagonism in life. Why, religion itself has to fight this battle with
materialists, skeptics, obscurantists, scientists and the totalitarian
political = structure. And within religion mystics who plead for

tranquillity have to contend against ritualists who revel in trappings.

But unless the ego is weakened and ultimately eliminated, one
can never discover and reach the essence of being. This is what the
mystics mean when they insist that ‘the Kingdom of God is for none
but the thoroughly dead’ (Eckhart), or that ‘those who cling to life
die, and those who defy death live’ (Uyesugi Kenshin), or that ’true
philosophers are always occupied in the practice of dying’ (Plato).
“While living”’, said Bunan Zengi, “be a dead man.” The German
mystic poet Daniel von Czepko referring to a Christian saint wrote:
“She can not die, for she died before her death, in order to be living
when she died.” The ISa-Upanishad calls upon us to know both
becoming (sambhiti) and passing away (vinasa), for by passing away

one overcomes death and becoming one reaches deathlessness.

Religion in reality is a practice in dying. But dying is not a mere
flight from the world, although this latter, as was said earlier, is for
most of us a necessary prerequisite. In a sense it is true, as James
the Mystic said, “friendship with the world is enmity with God.”” But

turning one’s back upon the world is but a means, and when the end
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is reached one is again friendly with the world, without of course
being an enemy of God. No doubt the perspective alters, but the
confrontation with the world does not disappear. I am reminded of a
fine statement by Ch’iung-yuan: “‘Before a man studies Zen, to him
mountains are mountains and waters are waters. After he gets into
the spirit of Zen, to him mountains are mountains and waters are
waters. After he gets into the spirit of Zen, the mountains to him are
not mountains and waters are not waters. After this, when he attains
to the abode of rest, mountains are once more mountains and waters

are waters’’.

This brings me to a concept current in India which concedes the
necessity of normal living but emphasises the emancipated atttitude. I
refer to the idea of jivanmukti, emancipation while yet alive. I shall
not enter into a discussion of this very interesting concept here. Let
me only point out that this idea, which originated in the ancient
Tantrik nucleus which preceded even the Vedic times, entered
significantly into Yoga, Samkhya, Buddhism, Jainism and Advaita
Vedanta, not to mention the Tantrik Siddha system. Among the many
involvements of the expression, the simplest and also the most
fundamental is that it is possible for a person to transact with the
world without getting committed to it. In other words, one lives on,
actively and cheerfully, amidst the noise and confusion of the world
without letting his ego reflect them. His moorings in phenomenal
world have all withered, and his ego folded up. His instinct of self-
preservation and his security trappings would be rigorously minimised
so that he operates at the level of the ‘essence of being’, which in

the rest of us is veiled by the ego hushed by its noise.
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The important point is that he is perfectly alive to the only
essential thing in life, namely the source of life or, in the Zen
terminology, the center of being. The real world does not disppear for
him: it continues not only to exist but reach him also. But he having
gone to his source looks upon the world totally abstracted from ego-
involvements. His ego no longer distorts or projects; it neither clings
nor fights. It is now dry: the Buddhist meditation in the Southern
schools speaks of ‘dry outlook’ (sukkhavipassana). Such a person
does not rest in the world, but rests in himself. Karlfried van
Durkheim, the celebrated author of the remarkable books Hara and
The Japanese Cult of Tranquillity, noticed how a Japanese sitting on a
chair or a bench would appear as though he were resting on himself
rather than on the furniture. He points out that this is the result of a
basic attitude of being ‘upright, firm and collected’, known in
Japanese as hara. It signifies that the person has found his primal
center, and there is no more hurry or flurry for him. Al-Kalabadhi

defined a Sufi as one who neither possesses nor is possessed.

The interesting aspect of this is that it is not out of the way or
extraordinary; there is nothing transcendental about it. There is
nothing in it that a normal person cannot achieve, provided he has
the will and he makes efforts. It is true that the Buddhist expression
for one in this condition is ‘lokuttara’ and the Saivite-Tantrik
expression is ‘vi§vottirna’, both meaning ‘gone beyond the world’. But
this is only metaphorical. What really is signified is the total
transformation of the being from outward engagement to inward rest,

from dependence upon subjective and objective trappings to freedom
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from them. The Greeks too have a word for it: metonia, and in the
Christian tradition Marsilio Fecino defines it as ‘converting to the
contrary’. But it is within normal reach, although not without

extraordinary effort.

The ideas of Jivanmukti further implies that what we call
emancipation has little significance apart from life here and now. It is
not a state that can exist or occur independently of the individual and
can descend on him when he becomes fit for it. It is in no sense an
acquisition of a quality or a condition that one does not already
possess. It is only a discovery or recovery of one’s own essential
nature. When Mahayana Buddhism teaches that enlightenment cannot
be sought outside the domain of mind and that Buddhahood is
inherent in mind, the old idea is reflected. When mind stops flowing
out, it turns on itself and gets to the inner core. Both departure and
homecoming are alike in mind. To borrow an image of Laotze:
“Walls with doors and windows form the house, but the house is
actually the space they enclose.” We are normally acquainted with
thoughts and feelings which constitute the form and content of the
mind, but the essence of mind, like space enclosed by the walls with
windows and doors, goes unnoticed. The purpose of meditation is to

realize this aspect of mind, to ‘‘think the no-thought’’ as Dogen said.

To deplete the mind of its teeming content is the only way to
make it quiet and still; and it is only the quiet and still mind that
can perceive its own essential nature, its own center, its own core.

Let me again quote from Chung-tse: ‘“A man does not seek to see
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himself in running water, but in still water.”” This is the quest for
calm: how to still the mind that is always running. And the quest
involves a combat, a combat with the natural inclination of mind to
think and feel, to judge and value, to idle and enjoy. It is only
when the mind is not mounted on the body that it develops wings
and can fly in the direction of calm; and to pull the mind out of its
moorings in the body and through the body in the phenomenal

world requires effort and energy.

It is not achieved by mere learning or reasoning. The intellect
has its own snares and traps, and is not a reliable guide in this
quest. And intellect here would be out of place, for we do not seek
to improve our involvement with the world at all, nor do we attach
importance to practical efficiency. What we strive for is tranquillity,
and in this, intellect would probably be a liability. This is the reason
why Zen is opposed to books and sermons, words and ideas.
Knowledge should confine its function to preparing the individual to
work, to indicate to him the highways and the byways, to
communicate the actual instructions by adepts (which incidentally
are by far the more important guides). The call for lamp will not
dispel darkness; the thing must be brought in.

Contemplation is the actual help in the quest. Constant practice
of contentment, progressive withdrawal from involvements, and
strenuous exercise in the development of the inner vision or what is
figuratively called the third €ye are prescribed in the religions with a
meditative bias. “Killing the activities and stilling the faculties”

S
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(Eckhart), that is to say, quieting the body and calming the mind
are necessarily involved in contemplation. Yoga and Zen underline

their role.

You would not of course expect me to go into details
concerning the methods of quieting and calming. I am neither
competent to do it, nor can it be done by a competent person in
so impersonal a way as this. But let me close my talk with what I
consider a very precise but clear enunciation of the central teaching
in the cult of tranquillity. This is from Padma-Karpo, the famous

Tibetan Guru of the Bkah-rgud-pa sect:

“Whatever thoughts, or concepts, or obscuring passions arise are
neither to be abandoned nor allowed to control one. They are to be
allowed to arise without one’s trying to direct or shape them. If one
does no more than merely recognize them as soon as they arise, and
persist in so doing, they will come to be realized (or to dawn) in
their true (or void) form through not being abandoned. The yogi will
then look on, mentally unperturbed, at the interminable flow of
thoughts as though he were tranquilly resting on the shore of a river,

watching the water flow past.”

I regret I have disturbed your calm by my talk. I have been for
some time concerned very deeply with the quest; and I thought it
may interest some of you to share my thoughts on this subject. I am
very well aware of what the Chinese Zen master Wang Yang-ming
meant when he said ‘“To know and yet not to do is in fact not to

know.”’
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II

THE WORLDS WITHIN

We are acquainted, or so we imagine, with the world outside,
consisting of things, places and persons. But we seldom recognize
that there is a world, in fact many worlds, within each one of us. I
am not referring to the physical world of atoms and molecules of the
human body, nor to the world of nerves and neurones, nor yet to
that of the cells and tissues, nor even to the respiratory, circulatory
digestive and other systems. I am concerned here with the world
within the brain and the world beyond it. Psychologists, especially
Freudians and Jungians, have recognized these worlds and have
attempted to explore them. Their contributions are well known but by
no means unanimous or unchallenged. Let me leave them aside.
Mystics of all ages and countries have frequently been impressed by
their discovery of the worlds within, not only the worlds of
temptations and distractions but also the worlds of unknowing and
unbecoming. It is not easy to climb with them to the hazy and dizzy
heights; it would not be necessary either, at any rate here. The
worlds that I refer to here are the worlds within our normal

experience but beyond our normal recognition.

It was Meister Eckhart the German mystic who said, ‘““The more

we have the less we know.” Indeed every individual has an interior
which is a vast expanse but most of which is altogether unchartered.

Not that we do not move in this region and frequent its highways
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and byways, but we do so unwittingly. We are so busily engaged all
through our lives with the world outside that we have little leisure
and less inclination to turn the attention away from it, to see what is
within. In fact, this outward attention is both natural and necessary

for living in the world; we have an Upanishadic explanation :-

“The self-existent one made the senses face outward,
And therefore one looks outside and not within”
(Katha Up)

But why were the senses made to face outward? So that one
may become many, even as a seed beomes a plant, a tree. The
analogy is an apt one. While the seed grows the spreading branches
that we see, it also grows the diving roots that we do not see; and
the unseen roots are what sustain the seen branches. The roots dive
deep so that the branches may spread out and rise high. Cut the
roots, the branches wither away. The mind and senses no doubt go
out and create for us a world to live in, to move about, to engage
ourselves in; but they also go in and fix the framework for this world
outside. The whole structure that is exterior to us depends on this

inner framework and foundation.

Even as the roots and branches constitute a continuum, the
worlds within and the world outside are laid on the same axis. The
objects and events outside us, the sensations that are stimulated by
them in our body and the experiences that are engendered thereby

are occurrences closely connected with each other, rendering one
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meaningless without the other. The outward orientation, however,
brings about an appearance of cleavage between the two dimensions,
exterior and interior and makes the exterior alone seem real and
tangible; the interior sinks below the threshold, lost to us unless we
look for it. And we do not normally look for it, because the exterior
SO aggressively engages us and monopolises our attention with its
multiplicity and plenitude. The interior withdraws and hides: the lack

of solid substantiality is the reason.

This ‘as-if duality’ (dvaitam jva bhavati) is spoken of in the
Upanishads as responsible for the frustrations and misery of human
existence. It is as if the individual is cut into two halves, one half
being stuffed while the other is starved. Imbalance, failure at
accommodation, absence of synthesis, lop-sided and partial existence -
this is what misery really means. We are not ourselves completely and
enduringly. We are, and are not; we live at our own expense; we eat
up a part of ourselves so that the other part may survive. And the
strain it involves, not to speak of the utterly hopeless end it entails,
breaks us down. We are continually striving to be successful with the
world, and naturally we take care not to lose our hold on it, not
realizing all the while that it is the world that has its hold on us.
This puts us into an anxiety for we cannot keep up this false front
for ever. As Goether said, ‘“‘Man cannot stay long in the conscious
state; he has to plunge back into the unconscious, for that is where
his living roots are.” Facing reality is unavoidable, but we are
frightened at the prospects: to have to return to our roots makes us

uneasy and agitated. Caught between necessity and anxiety, we
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attempt, vainly though, to fly from ourselves and deepen our

involvement in the world outside.

Possessions and pleasures, passions and pastimes are in fact
defense mechanisms to safeguard the individual’s involvement in the
world. However, they fail to leave the individual content and carefree,
because of the continued confrontation with the interior. The more he
tries to sidetrack or push back the interior the more insistent
becomes its call. One who has had any sort of what is vaguely called
a spiritual crisis knows that it is not easy to ignore this call and be
indifferent to it. One has either to yield to it or deliberately suppress
it. Those who yield to it are likely to become so entirely wrapped up
with it, so possessed by it that the outside may appear to them
illusory and worthy only of their apathy. And those who strive to
suppress it are driven to a firm covenant with the world, which can
be a strenuous and constantly anxious undertaking - like the classical
riding on the tiger’s back; you cannot get off its back and live on.
Whether you fly from the world into yourself or jump out of yourself
into the world, it is alike a withdrawal from reality, for reality has
really two arms, the exterior and the interior, both equally valid and
equally real. And this withdrawal from reality is unnatural in the sense
that it requires effort, and is a stress situation in that it takes hold of

the individual.

The truth is that the normal man lives an unnatural life and is a
stranger to relaxation. The essence of naturalness, Tibetan yoga has

it, is not to make any effort, and the essence of relaxation is not to
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hold. Making effort and holding are the two major responses of most
of us in our attempt to deal with ourselves in relation to reality. And
these reactions deprive us of the equilibrium both in the body and in
the mind: the essence of equilibrium is, according to Tibetan yoga,
not to cling. We cling, and that is the chief work of life. By holding
onto the details of the outside world, by clinging to the images
thereof within ourselves, and by constantly doing and believing we
drown ourselves in the exterior aspect of reality; the interior appears

as a void, as unreal.

It is to emphasize that the interior is in fact more real (as the
roots are in the plant) than the world outside that Vedanta invented
the explanation of maya or phenomenal insubstantiality. The ‘spreading
out’ (what the expression pra-paica for the world really means) is
utterly dependent upon the framework within, and not vice versa. The
normal man imagines that he depends on the world when in actuality
the world depends on him; within him is the substance the shadow of
which is cast outside. This mistaking of the shadow for the substance
and of the substance for the shadow is the inexplicable magic or
miracle that is connoted by the expression maya. It is important to
note that the word maya has a purpose to fulfil, and that is to drive
home the fact that the interior is not a void but a solid reality. This
recognition comes usually by dispossessing our minds of an excessive
faith in the outside as the only reality; we need to be shocked out of
it. The expression Maya in this sense functions like a Japanese Zen
mondo. Maya does not signify that the world is unreal; it only denies

that the world exists as an independent reality, independent of the
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interior; it seeks to emphasize that the phenomenal world is merely
an extension of the worlds within, even as the spreading branches are

extensions of the roots.

Disgust with worldly life, renunciation, understanding of the
ephemeral character of the world, turning one’s back on normal life
and other techniques of dispassion are all intended to serve as means
for recognizing the reality of the worlds within. We normally withdraw
from the inner reality; we need to withdraw from the outer reality to
engage ourselves with the inner. Detachment and renunciation have
no more value in religious life than as working orientations; they are
only instrumental. Holding on to them for ever would be wearisome.
We need to sit in a boat to cross the river, but we also need to get
up and go out of it when the other shore is reached. Most of us
when we live religious lives, are content to continue to sit in the
boat; the more pretentious among us would carry the boats on their

back and strut about.

The more important thing is not only to reach the interior but to
explore its regions. Religious literature describes this as a path, a
way, a pilgrimage, a journey; and one who embarks on this must be
adequately prepared. One of the initial preparations is freedom from
the habits of thought inherited from our worldly involvement; it is a
new world that we are entering into and we must wait to get
personally acquainted with it. Freedom is otherwise known as
relaxation, letting the holds go; this is indispensable for fruitful

experience. Meditation or contemplation is essentially a method of
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getting free, a technique of shaking off the fog of normal living; it is
a training procedure, a preparation. What the senses are for outward
orientation, that mind is for this inward orientation. Meditation takes
hold of mind and loosens it from all its fixtures of conceptions,
beliefs, imaginations, expectations, fears and bothers. That is why

good meditation is always profoundly relaxing.

Mind has a two-fold function : it works with the sense-organs
and apprehends objects and meanings that belong to the outer world
(vimarsa), and it rests in the interior only barely being aware of the
objects and meanings that reach it from afar (prakasa). The former is
characterized by agitation while the latter is in comparison composed
and peaceful. Both functions are present in our normal life, only one
more dynamic than the other. Meditation is an attempt to convert us
to the contrary. The non-involved mind is not only free and light, but
it can expand and grapple with the experiences within; it can become
a power. When the mind becomes powerful it develops a vision into
the interior, not a mere physical apparatus to apprehend details but a
tool furnishing a thorough insight into the worlds within. The mystics
of the East describe it as the ‘third eye’, ‘the divine eye’, ‘the

piercing wisdom’.

Insofar as this vision breaks down the normal barriers of the
mind and tears the ‘veil’ that hides the interior, it is likened to a
sword. The Zennist meditation halls know the sword of Manjushri, the
whacking from which is said to hasten enlightenment. This vision is

not got for the asking. As Kenneth Walker put it, ‘“‘One is not

-
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presented with a ticket to the inner kingdom of Heaven, but must win
it by dint of hard work and persistent effort.”” The sword signifies not
only hard work but sharp cutting edge: it resolutely cuts down the
barriers that prevent the development of insight into oneself. This is
what is incorrectly but persistently called ‘mind expansion’; the
expression has become widely current because of the popularity of
the drugs that are supposed to achieve this state. That is another
story, but it must be pointed out that what we are talking about here
is not so much the expansion of mind as the deepening of it. The
break-down of the barriers will no doubt free the mind, but then the
mind will not merely spread out but will undergo a qualitative change,
a mutation as it were, whereby its inward orientation is activated and
strengthened. Not mere passive perception but a wholesome
understanding is what is sought from the development of insight. That

is why it demands persistent effort.

Outward orientation must markedly weaken if not cease before
the inward orientation may begin to operate. And this means hard
work, and exceedingly difficult endeavour, because it involves running
cross-current, going against the inclinations of the body and the habits
of the mind. But there is hardly an alternative to this. And this is the
reason why very few ever even try to look at the other side and
fewer ever succeed in reaching there. Incentives are therefore
important; motivations matter much; and critical upheavzﬂs play their
part. Mere curiosity here would not, as it does in the case of drugs,
support us and lead us on; it fails after the initial flutter. More

sustaining would be the continual contact with, and guidance from, an
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expert (very loosely called a guru), acquaintance with the living ,‘
examples who strike us as worthy of emulation, deeply distressing
situations which shake the roots of one’s being, and sudden
‘conversions’ for which no normal explanation may be forthcoming. f‘

The confrontation with the interior would then be real and lasting.
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111

ESCAPE AND ADVENTURE

The early phase of religion all over the world is tied up with
occasional, uncanny experiences, which of course were neither
uniform nor regular. They were confined to persons, places and
situations, which, as religion got sophisticated and institutionalized,
were singled out as specially suitable for such experiences. We have
therefore priests and shamans, sacred groves and mystic caves,
ceremonies and rituals. Man’s need for security, for overcoming the
dread (which is almost congenital), and for formalizing his relations

with the unseen and the uncanny expressed itself as God-seeking.

Religion as a social institution necessarily discourages original
experiences: it seeks to achieve conformity by setting up moulds and
models. The tabus associated with religious beliefs and behaviour are
patently inimical to the unsettling experiences which not only perplex
the individual having them but frees him from the do-as-you-are-told
sort of religion. Like calamities and conversions, getting perplexed too
has a function to fulfil in truly religious life. But formal religion
smot