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Olen aina peliinnyt, ettii eliiin kiitkee iiiinettomyy­
teensii jonkin hirvittiiviin salaisuuden, jota me ih­
miset turhaan etsimme. 

(I've always been afraid that an animal hides in 
its silence some terrible secret that we humans 
seek in vain.) 

- Pentti Saarikoski: Nuoruuden 
piiiviikirjat (toim. Pekka Tarkka). 
Helsinki: Otava 1984. 
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ABSTRACT 

The aim of this study is to investigate the meaning of mysticism in Indi­
an Buddhism. This task is accomplished through a religion-phenomeno­
logical analysis trying to relate the ideas expressed in Buddhist texts to 
certain human ways of experiencing one's being-in-the-world. Underlying 
this approach is a view of religious texts as "tracks" of various kinds of 
human experiences, mystical and otherwise. 

Mystical experiences are here understood against the background of 
Heidegger's and Gadamer's idea of a linguistic basis of human reality. In 
mystical experience, this basis is transcended, and reality is experienced 
without the boundaries of language and discursive thinking. 

The specific characteristics of mystical experience have been adopted 
from Paul Griffiths' division of mystical experience into three types: 1) 
an experience of pure consciousness, 2) an unmediated experience, and 
3) a nondualistic experience. The presence of any of these characteristics 
allows us to regard an experience as mystical. 

In the first case, a person is conscious, although his or her conscious­
ness is not directed towards any content and does not have as its phenom­
enological attribute visual, olfactory or any other type of sensory experi­
ence. In the second case, we have a mental event that may have as its nec­
essary condition a certain (culture-bound) conceptual scheme without it 
being necessary that the phenomenological attributes or content of the 
mental event in question reflect any element of that conceptual scheme. 
The third case refers to a mental event whose phenomenological attribu­
tes or content do not include any structural opposition between subject 
and object. 

The sources of this study consist of Buddhist literature representing 
Theravada, Sarvdstivdda, Lokottaravada, early Mahayana, Mddhyamika, 
and YogdcdralVijnanavdda, as welI as the Tathdgatagarbha-literature. 

In the Atthakavagga of the Suttanipata, passages were found that clear­
ly point to a mystical experience that could count as a pure conscious­
ness event, or at least an unmediated or a nondualistic experience. It is 
possible that this experience represents something essential to the Bud­
dha's original Seinsverstandnis, or at least to the Seinsverstandnis of the 
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earliest community. It may only have been suppressed when the ideologi­
cal development took the form of abhidharma in which a special "langu­
age of salvation" was elaborated at the cost of the claim that the ultimate 
goal is ineffable. 

The tradition of the Atthakavagga seems to have somehow continued 
in the notion of ' cessation of mental representations and feeling (sannave­
dayitanirodha)' which, in a few passages of the Tipitaka, is clearly iden­
tified with nirvaJ:.la. This is an experience that physically resembles cata­
leptic trance, hibernation of some mammals, or coma. Mentally it is an 
experience where ordinary functions of sense-perception, concept-forma­
tion and ratiocination have ceased. As such, it is a deconstruction of the 
world, subjectively constructed by organizing sensory data with the think­
ing mind (citta). 

It is, nevertheless, difficult to take this cessation as an experience of 
pure consciousness as it is usually conceived of as an unconscious state, 
although some early Buddhist authors have held that it was not 'mindless' 
(acittaka) but that only mental activity had ceased in it. If the cessation, 
however, was an integral aspect of nirvaJ:.la, it would be much easier to 
understand its significance if it were a conscious mystical experience of 
any of the three kinds. 

On the other hand, the early Buddhists felt it problematic to explain 
how one could re-emerge from this state, and for this reason postulated a 
special consciousness (alayavijfiana) that survived the state of cessation. 
However, we cannot be certain whether i'ilayavijfiana is a purely theoreti­
cal concept, refers to an unconscious state, or to a conscious mystical ex­
perience. In any case, it is said to have an object and content, although 
they are 'indistinct,' 'extremely subtle' and not experienced. 

In Mahayana texts we found a conception of reality that is neatly sum­
marized in the words 'prapafica' and 'vikalpa'. The first one means both 
'language' and ' world', and thus is testimony of an idea of a linguistic 
basis of reality. The driving force of prapafica is vikalpa (,imagination,' 
'construction') that divides the world of silence into categories expressed 
in language. 

The ultimate reality, however, is reached only through 'unconstruct­
ed awareness (nirvikalpakajfiana)' that is identical with its object (i.e. is 
unintentional) which is the 'ineffable reality (anabhilapyadharmata)' and 
'not-selfness (nairatmyadharmata),. Its content is 'absence of characte­
ristics (animitta)'. Thus, unconstructed awareness refers to an unmediated 
and non-dual~stic mystical experience and may even count as a pure con­
sciousness event. 

Consequently, Buddhist thought has clearly been influenced by mys­
tical experiences, and these experiences have in turn been given meaning 
through conceptual and mythological thinking. Here we encounter the di­
lemma of expressing and describing an ineffable experience. Even though 
the mystical experience would be genuinely ineffable as it occurs, it is 
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described afterwards in so many words because language is such a cen­
tral element in human reality. Thus, religious or philosophical ideas pro­
vide the ideological content in contentless experiences. 

It becomes clear that the Buddha figure has been the cen~al element 
through which the mystical experiences have been given content and mean­
ing. The ultimate reality is referred to, using such expressions as 'the Bud­
dha's Dharma-body' and 'tathagatagarbha' ('womb' or 'germ of the Ta­
thagata'). However, these are only 'skillful means (upaya)' to point to 
the ultimate truth (paramartha), and thus should not be confused with the 
truth itself. In the last analysis, everything is empty (sunya). 
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PREFACE 

And now, that the end is near ... The song immediately comes to mind 
when I realize that the time has come to finally write this preface to a 
study that has taken me several years. I have lived with this work for quite 
some time, I have laughed and cried, and I have done it my way. How­
ever, these pages have not been written in a hermitage, and thus I owe a 
great debt to many people who have been of help in one way or another. 
I am afraid it is not possible to recognize all of them here by name, but 
that does not mean I will not remember them in my heart. 

I have studied religion under Professor Juha Pentikainen, head of the 
Department of the Study of Religions at the University of Helsinki, since 
1980 and I am very grateful to him for his encouragement and support 
during different phases. In the study of Buddhism, I was led by Dr. Rene 
Goth6ni whom I want to thank for his support in getting myself estab­
lished in the academic environment. I have also studied philosophy of re­
ligion under the guidance of Professor Simo Knuuttila (the University of 
Helsinki) whose interest in my work, encouragement and help I will re­
call with gratitude. 

My unofficial supervisor in questions regarding Buddhism has for many 
years been Mr. Harry Halen, Lic.Phil. (the University of Helsinki). I wish 
to express my warmest thanks to him. I have also had the pleasure of dis­
cussing Indology and the history of Buddhist studies with Dr. Klaus Kart­
tunen (the University of Helsinki) whom I wish to thank as well. 

The topic of this dissertation is an outcome of a process during which 
my interest has gradually shifted from the biography of the Buddha to more 
philosophical questions. In this connection, I would like to mention with 
thankfulness the encouraging comments I received for my work on the 
Buddha's biography from Professors Andre Bareau (College de France) 
and Frank E. Reynolds (the University of Chicago). 

As I began to realize what cosmic dimensions the symbolism of the 
Buddha's figure and story had, my interest was directed toward explor­
ing the essentials of Buddhist ontology with regard to human ways of ex­
periencing one's being in-thecworld. This was accompanied by a theo­
retical interest in finding the best possible way of approaching religion, 
an interest I have for some years shared with my friends and colleagues 
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Mr. Veikko Anttonen, Lic.Phil., Mr. Teuvo Laitila, Lic.Phil., Ms. Petra 
Pentikiiinen, Lic.Phil., Ms. Terhi Utriainen, MA and Dr. Kari Vesala (all 
from the University of Helsinki). Numerous but lengthy conversations with 
these people have had a most profound effect on my way of t?inking about 
religion. I want to express my warmest thanks for these discussions to each 
one of these individuals. I also do not want to underestimate the value of 
all those nights we have just had a good time together; and I am especial­
ly grateful to those who have turned out to be real friends when the going 
has been tough. 

My ·gratitude also extends to all those friends and colleagues at the 
Department of the Study of Religions with whom it has been a pleasure 
to work: Ms. Eeva Anttila, Dr. Raimo Harjula, Dr. Eila Helander, Dr. Hele­
na Helve, Mr. HaITi Markkula, MA, Ms. Tuija Kastinen, Mr. Ismo Pellik­
ka, Lic. Theol., Mr. Kari Saari, Lic.Phil. and Mr. Leo Viiyrynen, M.Theol. 
Special thanks are due to Ms. Tuula luurikka, MA, for discussions on the 
psychology of mysticism. 

Of special importance has been the help I have received from the in­
ternational community of scholars through correspondence. I would like 
to thank warmly Professor l.W. de long (the Australian National Uni­
versity) for his comments on the chapter on sources, and Professors Mat­
thew Kapstein (Columbia University) and Robert K.C. Forman (the City 
University of New York) who have read the chapter Language and mysti­
cism in its earlier form. Their penetrating criticism has been of utmost im­
portance to me. Lastly, Professor Michael Pye (Lancaster University) has 
perused the whole manuscript and given valuable suggestions on how to 
improve my exposition. I want to express my sincere thanks to him. How­
ever, it is clear that I am personally responsible for all shortcomings that 
may still remain. 

The preparation of this study has been made financially possible by 
the University of Helsinki through a long-term scholarship. I thank the 
University of Helsinki for this support. 

As to the English language of the study, I wish to express my warm­
est thanks to Ms. Marolyn Downing, MA for revising my English. 

So numerous are the people to whom I am indebted that I can here 
finally mention only my parents Tuulikki and lussi Pyysiiiinen, my brother, 
Dr. Markku Pyysiiiinen together with his wife, the registered nurse Ms. 
Liisa Pyysiiiinen, M. Theol., and their children laana and larkko Pyysiiii­
nen, as well as my former wife, the journalist Pirjo Pyysiiiinen, M. Theo!. 
Last but not least: Gracias a la vida! 
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Ilkka Pyysiiiinen 



1 . LANGUAGE AND 
MYSTICISM 



1 .1 . Is Buddhism Essentially Mystical? 

"One should never forget that Buddhism is above all mysticism", wrote 
Andre Bareau in his study on the concept of the Absolute in Buddhist philo­
sophyl. He continued: 

The Buddhist philosophy rests essentially on its mysticism. It is from 
mysticism that it has drawn its subject matter and it is mysticism it wants 
to express.' 
Buddhism represents a unique case in the history of religions and in 
the history of philosophy in the sense that it is based on pure mysti­
cism and its fundamental absolute is a purely mystical absolute.' 

However, Bareau doesn't introduce the concept of mysticism until his 
conclusions, and does not put forward any comprehensive definition of 

mysticism. It is my intention in this study to investigate aspects of the ques­
tion What is the place and meaning of mysticism to Buddhism4? This task 
is divided into three questions as follows: 1) In what sense could Bud­
dhism be "above all" mysticism, or "rest essentially" on mysticism or be 
based on "pure" mysticism? 2) What is meant by mysticism? and 3) Is 
Buddhism mystical- and in what sense precisely? 

In this first chapter of the study I attempt to answer the first two ques­
tions hypothetically, i.e. to answer in what sense Buddhism could be above 

all or essentially mysticism, and what mysticism is. Then follows an anal­
ysis of Buddhist texts purporting to show whether this can reasonably be 
said to be the case or not and in what sense. Thus, an answer to the third 
question will be provided. 

However, 'Buddhism' is a vague and treacherous term, leading easily 
to an ontological way of thinking about Buddhism as an entity, or of the 
essence of Buddhism in an Aristotelian sense. Thus, there have been nu-

I Bareau 1951,279. la Vallee Poussin 1937, 206: "II nous semble aujourd'hui 
que Ie Bouddhisme est surtout une 'mystique du NirviilJa' ... " 

, Bareau 1951,281. 
3 Bareau 1951,299. Besides Bareau's work, the existence of the mystical ele­

ment is recognized in Buddhism in e.g. Smart 1965, 81; Ling 1965, 163, 170; 
Yandell 1974, 173; Almond 1982, passim; Marcoulesco 1987, 240 and Du­
pre 1987,249. 

4 According to James Leuba (1925, 305), "(t)he influence of mystical trance 
upon philosophical systems would make one of the most curious chapters of 
the history of philosophy." 
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merous attempts in Western literature to solve the problem of whether 
Buddhism is a religion, a philosophy, a discipline of salvation, an ethics, 
a way of life, a system of psychology, etc.5 

I myself do not see Buddhism as an yntity, which is what it is through 
some distinctive feature which the scholar should detect. Defining Bud­
dhism is a purely nominal affair having to do with the meaning of a word, 
not with the essence of a thing.6 Moreover, it is the scholar who makes 
"Buddhism"; Buddhism, as we understand it, has no independent exist­
ence apart from the community of scholars7• 

Thus, the characterization of Buddhism as essentially mysticism should 
not be based - consciously or unconsciously - on the philosophical dis­
tinction between essence and accident, in the sense that mysticism would 
be the essence of Buddhism while all other features were merely acciden­
tal.' In this connection, "essentially" can only mean that mysticism is some­
how central to either the practices or doctrines of Buddhism. Moreover, 
'mysticism' only provides a point of view from which to conceptualize 
certain Buddhist phenomena, and thus doesn't indicate an attempt to find 
the essence of Buddhism in an ontological sense. 

I regard, .on the basis of the idea of "sacred biographies" as developed 
by Frank Reynolds and Donald Capps9, as formally central those parts of 
the Buddhist message that explain the Buddha's religious experiences as 
well as the nature and meaning of his person to Buddhism. In founded 
religions, like Buddhism, the doctrinal development naturally starts with 
the founder's experiences that lead him (or her) to preach a new message. 
However, we should take into account that the majority of the founder's 
experience(s), like most experiences, are influenced by the existing tradit­
ion to which the founder wants to give new interpretation 10. 

Disciples then compile the founder's "sacred biography" in which they 
present an authoritative interpretation of the meaning that the founder and 
his experiences have for his followers. The sacred biography serves as a 
basis on which all new interpretations are built, and from which they claim 
to derive their authority. It conveys a certain "biographical image" that 
becomes the model for the experiences and interpretations of the follow­
ers. II Thus, Buddhism is not only from the Buddha, but also about the Bud­
dhal2• 

5 See Chatalian 1983, 167-171. Cf. Southwold 1978. 
6 See Comstock 1984, 500, 506. 
7 See Comstock 1984, 501 .... 504. 
B See Comstock 1984, 505. 
9 Reynolds & Capps 1976. 

10 On this continuity and change in the Buddha's biography, see Pyysiainen 1988, 
59-68, 87-89. 

11 Reynolds & Capps 1976, 3-7. See Pyysiainen 1988, 87-89 on the "ultimate 
imagery" of sacred biographies .. 

12 To paraphrase Ninian Smart (1973, 149) who says that Christianity is more 
about Jesus than from Jesus. 
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The contents of the sacred biography are then elaborated by subsequent 
generations in a hermeneutical circle where new experiences contribute 
to the development of new doctrines, and new doctrines shape people's 
experiences. This process is also a process of mythologizing ,the founder 
and his experiences. 13 

However, all central doctrines are not directly BuddhologicaP4, but deal 
with cosmology, man's position in the world and of man's ultimate goal, 
yet having their ultimate basis in Buddhology. Thus, we can say that Bud­
dhism is essentially mystical if mysticism penetrates its doctrine and re­
lated practice, that are central in the above described sense. 

Furthermore, the notion of "pure" mysticism could be so understood, 
for instance that mystical experiences are given only a minimum of in­
terpretation and that the experiencing of mystical experiences remains the 
most important element at the expense of a doctrinal superstructure to be 
simply adopted and followed. 

I have, in addition, confined myself to early Indian Buddhism, as it is 
of course impossible to cover whole Buddhism in a single study. In this 
way, it is also possible to focus on the historical roots of Buddhist doc­
trine. Furthermore, the selection of sources covers, with one exception, 
Indian Buddhism only up to the founders of the two important Mahllyilna 
schools, Nagaljuna (Madhyamika school), Vasubandhu and Asanga 
(Yogacara/Vijfzanavada school), together with the important summary of 
"Hinayllna", the Abhidharmakosal5• 

"Traditionally", Luis Gomez writes, "the end of Indian Buddhism has 
been identified with the sack of the two great universities by the troops 
of the Turk Mu1}.ammad Ghur!: Nlliandll in 1197 and Vikramasila 1203"16. 
However, after this Buddhism still lingered on for some time; and scho­
'lars still have not reached any final agreement concerning the reasons for 
its ultimate decline. 17 

It may have been precipitated by the Muslim invasion, although the 
primary factors were internal. The most important of these were the gradual 

13 The pattern of this process is presented in diagram 1. on next page, constructed 
on the basis of Pentikiiinen 1978, 40. Pentikiiinen's chart is, in turn, based 
on Claude Shannon's (1963, 5) diagram of a general communication system. 

14 In 1956 J.W. de Jong (1979, 23) suggested that the "concepts which are to 
be found in the works of Western scholars concerning the figure of the Bud­
dha" could be grouped under the heading of 'Buddhology' on the analogy of 
the term 'Christology'. This has been done before and after his proposal in, 
e.g., Bareau 1951,219; Conze 1960,9; Takasaki 1966,30 n. 49; Reynolds & 
Hallisey 1987,331, and Snellgrove 1987,29 where the form 'buddhalogical' 
(but on p. 53 'buddha logical') is used. However, the term is also used for 
concepts found in Buddhist sources. 

15 See below pp. 54-61, 69-75. 
16 Gomez 1987c, 379-380. 
17 Gomez 1987c, 380. 
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Diagram 1. The development of the Buddhist tradition 

sociocultural system(s) 
- tradition 
- experience models 
- explanation models 

!'- - social factors 
- ecological factors .-
the Buddha and his experiences 
- interpretation 
- innovation 
- intended message 

.-
II produced message II 

~ 

4 
listeners and their experiences 
- received message 
- interpretation 
- innovation 

orally transmitted message 
(preservation and transformation) 

... 
transmitters & creators and their experiences 
- received messages 
- interpretation 
- innovation 
- collective control 

... 
- orally transmitted messages 
- written messages 
(preservation and transformation) 

the texts used as sources of this study 
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assimilation of Buddhism into Hinduism, and the fact that Buddhism was 
dependent on monastic insitutions that did not have broad popular sup­
port, but relied exclusively on royal patronage. 18 

Nowadays, Buddhism is found on the South Asian subcontinent only 
in Bengal and in the Himalayan regions, especially in Ladakh and Nepal, 
and as the dominant group in Bhutan and Sikkim. In addition to this, it is 
represented by Tibetan refugees and pilgrims and missionaries flocking 
to the sacred sites in India. However, these forms of Buddhism are not 
representative of what Indian Buddhism was in the past. 19 

1 .2. Methodological Considerations 

1.2.1. Experience, expression and meaning 

Mysticism consists of certain kinds of experiences together with their 
expressions and interpretations. However, we can never study experiences 
directly - neither in history nor in the present -, but only through their 
expressions and interpretations 2o• Thus, in studying ancient Buddhist texts 
embodying the tradition that originally was partly oral in nature, we do 
not find experiences, but only "publicly observable tracks" of experi­
ences21 • As tracks of human experiences, Buddhist texts have an existen­
tial root in historical human experience, and can be regarded as objecti­
fications of the human mind trying to understand its own being-in-the­
world22• 

By 'experience' I refer to the totality of feelings, thoughts, intentional 
attitudes and other possible forms of conscious life through which per­
sons realize their position in the world. I want especially to stress that I 
do not identify experience only with feeling, or take it to refer only to 
mystical or other kinds of "peak" experiences.23 

I8 G6mez 1987c, 380. 
19 G6mez 1987c, 351-
20 Staal 1975,31: "Experiences are always approached in terms of interpreta­

tions." See also Wach 1946, 14 and 1958, 60; Streng 1967, 17-19; Holm 
1987,34; Pyysiainen 1988, 91-94, 

21 The quotation is from Batson & Ventis 1982, 18. 
22 This kind of Heideggerian approach has previously been applied by e.g. Hans 

Jonas in his study of Gnosticism (see Jonas 1934-1954, esp. I 10-14, II 4-
9). Cf. also Pentikainen 1989, 12-13, and Raisanen 1987 and 1988, 468 on 
'experience' as "a key to the interpretation of the Bible". 

23 See also Wach 1951,32 and 1958, 32; Batson & Ventis 1982,4 on studying 
"religion as experienced by individuals", and Rogers 1961,23-24, 113-114, 
205 on experience as a person's total state of being, and pp. 64, 80, 145-
147, 156-154 on the concept of experiencing, 
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The /!ttempt to decipher the meaning of these tracks with regard to the 
experiences of people of bygone ages involves methodological and epist­
emological problems, the nature of which I wish to consider on the basis 
of three scholarly traditions: those of hermeneutics, Wittgensteinian phi­
losophy and cultural anthropology. In all of these the relationship between 
a subjective experience and its public expression has been discussed. 

(1) In so-called hermeneutical philosophy the problem of unqerstand­
ing the meaning of a text has been given different kinds of answers. Ac­
cording to Emilio Betti, who follows the tradition of Schleiermacher, 
Droysen and Dilthey, understanding is an act where the mind of the in­
terpreter tries to understand the mind of the author of a text.24 

E.D. Hirsch, for his part, takes the meaning of a text to lie in its sub­
ject matter, not in the mental processes of its author. The subject matter, 
however, is precisely that which the author meant. Thus the meaning of a 
text is what the author at one time meant, and the interpreter has to deci­
pher this meaning. Although the meaning of a text thus cannot change, 
its significance to people can. But meaning and significance are two dif­
ferent things.2s 

A completely different viewpoint is represented by Hans-Georg Gad­
amer who, influenced by Martin Heidegger's idea of a hermeneutical cir­
cle, takes the interpretation of a text to be essentially a conversation be­
tween the interpreter and the text26• Thus "(t)he horizon of understanding 
cannot be limited either by what the writer originally had in mind, or by 
the horizon of the person to whom the text was originally addressed27." 

Understanding a text always means that one understands his or her own 
being in a new way in a conversation with the text. The interpreter can­
not reconstruct the original meaning intended by the author because all 
understanding takes place in certain historical conditions and these are ne­
ver the same at a certain moment, x, as at a previous moment, p. The 
interpreter can only understand the text's meaning as it appears to him or 
her.28 Thus understanding always entails application (Anwendung), i.e. the 
interpreter integrates the text's message as part of his or her own Seinsvers­
tandnis29• 

For this reason, Gadamer considers it impossible to approach texts as 
"living expressions of the subjectivity of their writers". A text should be 
understood only in what it says to the reader, not as an expression of life.30 

I think Gadamer is right in criticizing the ideal of reconstructing an 
original meaning. "Every interpretation has to adapt itself to the herme-

24 Betti 1967,42-43,51-60,298-300. 
25 Hirsch 1967, 1,6-10,247-255. 
26 Gadamer 1988, 349. 
27 Gadamer 1988, 356. 
28 Gadamer 1988, 265-267, 336-337. 
29 Gadamer 1988,274-275,305,359,364. 
30 Gadamer 1988, 354, 356. 
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neutical situation to which it belongs" because "(t)o interpret means pre" 
cis ely to use one's own preconceptions so that the meaning of the text 
can really be made to speak for us". "To try to. eliminate one's own con­
cepts in interpretation is not only impossible, but manifestly absurd."31 

But it does not follow from this that the interpreter would be only a 
receiver of tradition, applying it to himself or herself, and would be una­
ble to understand a text as an expression of life. We do not understand 
only what we are, but also what we could be but are not. This is a kind of 
Seinsverstiindnis via negativa. And, even though the past exists only as a 
construct of our (present) mind, it is nevertheless a different construct than 
our notion of the present in which we live, and we are able to proportion 
the meaning of a text to either one32. 

These two alternatives have been described by Richard Rorty as ."his­
torical" and "rational" reconstructions. In the former we proportion a phil­
osophical text to its own historical context and evaluate it as a contribu­
tion to the discussions of its time. In doing this we are not allowed to crit­
icize the ideas of the text on the basis of the present state of affairs. In 
rational reconstructions we evaluate a text as - in a sense - a timeless prod­
uct, the ideas of which can be taken as contributions to the present schol­
arly debates. We are also allowed to criticize them on the basis of every­
thing we now knoW. 33 

(2) The philosophical discussion of Ludwig Wittgenstein's so-called 
private language argument may also enlighten the relationship between an 
inner experience and its public expressions, although Wittgenstein's point 
of view has not received the undivided acceptance of philosophers. 

The starting-point of this discussion is in the fact that, to many peo­
ple an inner experience seems to be a man's most private property, and 
thus the only thing one can be definitely sure about because he has a sort 
of direct access to the depths of his own mind, where the experiences are 
thought to be dwelling. Accordingly, no public expressions of those ex­
periences can express their meaning exhaustively. Only the one who ex­
periences can know and identify his or her experience perfectly with a sort 
of mental private language.34 Thus, it would be impossible to decipher 
exhaustively the private meaning a certain text has had to its author. 

This view, however, leads to the following dilemma: if I insisted that 
I knew only from my own experience what the expression 'mystical uni­
fication' meant, I should admit that other people also know this from their 
own experience only. But how, then, could we ever generalize the expres­
sion 'mystical unification' and be sure that we are speaking about'the same 
experience? 

31 Gadamer 1988, 358. 
32 This criticism is presented in KllllUttiIa 1986, 12-14. 
33 Rorty 1984,49-50. 
34 See Geach 1957, 18-22; Tyorinoja 1984, 134-138. 
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Wittgenstein illustrated this with his famous parable of a beetle in a 
box. Suppose that everyone has in a box something they call 'beetle'. "No 
one can look into anyone else's box, and everyone says he knows what a 
beetle is only by looking at his beetle." But now it could very well be 
that everyone had a different kind of being in his box and yet they all would 
call it 'beetle'. All that would matter would be the common word and its 
common use, and the being in the. box would be totally unnecessary as 
regards the meaning of the word.35 

This shows the absurdity of the idea that expressions of private expe­
riences receive their meaning from the depths of private experience. If we 
can be sure only about our own experiences by looking into the 'box' of 
our mind, we can never be sure what others experience because we can­
not look into their 'box'. We would have in common only the public lang­
uage that vaguely reflects various private languages that identify experi­
ences perfectly, and fall prey to solipsism.36 

From this it would follow that it makes no difference what people ex­
perience when they use language to describe their experiences. It is mean­
ingful to say that people experience something only when it is possible 
that they experience something which is the same and that they also mean 
something which is the same when they describe their experiencesY 

This means that expressions of experiences cannot have private mean­
ing although they have private reference38 . For instance, my experience 
of unrest is logically mine and not yours, and I am aware of it without 
observing my behavior or listening to my own accounts of my unrest. But 
it does not follow that I have a private meaning for the word 'unrest'. The 
meaning is public, although everybody has his or her own example of un­
rest. If someone has never felt unrest, he or she is yet able to recognize 
the feeling when he or she has it for the first time because he or she has 
learned the use of the word 'unrest'. Now, he or she would only obtain 
his or her own example of the experience of unrest.39 

Thus, the study of Buddhist texts as expressions of experiences can 
only be meaningful if the relationship between experience and expression 
is taken as one of dynamic interaction: expressions are due to experiences 
and experiences receive meaning from expression. This means that peo­
ple can be conscious of their own being-in-the-world, i.e. be human, only 

J5 Wittgenstein 1968, section 293. 
36 Tyorinoja 1984, 139-140. 
37 Tyorinoja 1984, 142. 
J8 Geach, 1957, 3-4. Geach uses here Gottlob Frege's (1966, 41-43) distinc­

tion between meaning (Sinn) and reference (Bedeutung) that runs parallel to 
Rudolf Carnap's (1947, 2, 18-27,40-41) distinction between intension and 
extension (See Hintikka 1973). 

39 Tyorinoja 1984, 145-146. See Kerr 1986, 85-88. 
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as members of a sociocultural system with a shared language40 because it 
is this system that makes it possible to have certain kinds of experiences, 
i.e. experiences with some meaning. Without the sociocultural system we 
would fall back to the deadlock of private experience. 

If we now call to mind Hirsch's distinction between meaning and sig­
nificance, we may say that although we can never catch the subjective sig­
nificance Buddhist texts have had to the early Buddhists, we, neverthe­
less, may understand their meaning in relation to both past and present. 

(3) The issue of understanding another's intentions has been discussed 
on the cultural level in cultural anthropology as a problem of "understand­
ing another culture". Curiously enough, some of the philosophers who deny 
the possibility of a private language still hold that every culture should 
be understood on its own terms only, as though it had a cultural private 
language. 

Thus, those anthropologists whose interest primarily lie in expressions 
often are suspicious about panhuman experiences and regard cultures as 
unique systems that can only be understood on their own terms4!; and those 
who hold on to the primacy of experiencing are prone to postulate cross­
cultural experiences that receive different expressions in different cultural 
contexts42• 

Both extremist positions, however, seem untenable. If we accept strict 
cultural relativism and each culture is considered unique to the extent that 
it can only be understood on its own terms, the postulating of cross-cul­
tural experiences like the mystical ones becomes suspect and the study of 
foreign cultures impossible, as it of necessity presupposes understanding 
from the outside (cf. Gadamer). The scholar has no objective, 'transcenden­
tal' metalanguage available in which he or she could deal with other cul­
tures without imposing measures or standards of his own culture on them. 

On the other hand, we cannot generalize about our own ways of ex­
periencing cross-culturally without taking into consideration the peculiar 
cultural characteristics of our sources because action receives its mean­
ing in a concrete situation and practice. Thus, for example, spitting on 
somebody is an act of contempt in modern Europe but an act of blessing 
among the Azande43 . This means that I have to take into consideration both 
the specifically Buddhist nature of Buddhist mysticism, and the general 
mystical nature of Buddhist mysticism. 

40 Cf. also below p. 42. 
41 E.g. structural functionalist like A.R. Radcliffe-Brown (see Voget 1975,501-

512). 
42 E.g. the early evolutionist anthropologists as well as the Freudians. 
43 Evans-Pritchard 1967,87. 
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1.2.2. Religion-phenomenological approach 

My approach is not only historical but philosophical as well. The dif­
ference between these historically and philosophically oriented approaches 
may be expressed in the way Jacques Waardenburg has chosen to divide 
the hermeneutical study of religion into (1) "semantical" studies in which 
religions are seen as sign system.8 and approached as something. "objec­
tive", and to (2) "phenomenological" studies in which the interest lies in 
religiousness, and religions are approached from the point of view of 
"subjective" religion.44 

In trying to interpret the subjective experiences of early Buddhists on 
a general and abstract level, this study falls into the second category45. 
This kind of research is always to some extent "scholarly guess-work", 
and the meanings can be established only with "reasonable certainty"46. 

A phenomenological approach like this is valuable in that it repres­
ents a sort of crossbreeding of the points of view of Buddhists and of West­
ern scholars47. Since mysticism as a phenomenon is not restricted to Bud­
dhism, the study of Buddhist texts as expressions of mystical experiences 
means that not only the insider's view counts. On the contrary, the schol­
ar as an outsider is considered to be capable of tracing "the meanings, in­
terconnections and structures of various phenomena in the community un­
der study" not apparent to the insiders themselves48. 

The study process proceeds as a phenomenological analysis of select­
ed Buddhist texts in order to reveal ideological structures and intercon­
nections relevant to the aim I have set for this study. Thus are explicated 
the implicit presuppositions on which the explicit statements of my sources 
rest. My hypothesis is that there are certain common elements which need 
to be explicated in all of my sources, although I do not want to deny that 
there are also incommensurabilities, and even contradictions. My sources 
certainly do not form one coherent system, but may, nevertheless, con­
tain various, to some extent coherent subsystems. 

In addition to explicating an ontological structure on an ideological 
level, I am alSo trying to bring it into relation with experiences in two 
senses. Firstly, I wish to evaluate what the idea of mystical experience 
could contribute to our understanding of Buddhism; and, secondly, I am 
trying to put forward an interpretation of the socio-cultural background 

44 Waardenburg 1986, 241. Joachim Wach (1946, 1 n.3) defines phenomenol­
ogy of religion simply as systematical study of religion in contradistinction 
to historical. 

45 On this kind of phenomenology of religion, see Waardenburg 1978, 10-12, 
17-18,92-93. 

46 Waardenburg 1978, 99. 
47 See Syrjanen 1984, 53-54. 
48 Syrjanen 1984, 54. 
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that influenced the birth of Buddhism by way of altering people's man­
ner of experiencing their being-in-the-world in general. 

To my mind, this kind of "structural point of view" is valuable when 
we investigate the birth of Buddhism, although an "institutional point of 
view" may be more appropriate in investigating l~ter developme~ts49. How­
ever, as it is not my intention to study how Buddhism has influenced so­
ciety, this means that the relationship of Buddhism to its socio-cultural 
background has been considered only in connection with the birth of Bud­
dhism, and to some extent in connection with the rise of Mahayana. 

Taking the sociocultural background into account is advisable since 
experiences are usually interpreted in terms of a culturebound tradition50. 
In other words, to understand the ways of experiencing that have prod­
uced certain ideological expressions, one has to understand the sociocul­
tural characteristics of the situation in which this has happened. This 
requirement is met with the help of secondary literature on Indian histo­
ry, as well as of secondary sources. 

As to my method, it has been said that it is "difficult to realize that 
there exists any special method of phenomenology of religion, in the way 
Heiler and other researchers postulate"51. On the other hand, one could 
call 'comparative method' "a conscious effort to form into relationships 
religious elements of the same type"52. 

Usually - except in so-called regional phenomenology53 - elements of 
the same type are compared globally. In this study, however, the elem­
ents studied belong to one and the same religious tradition. Thus, the com­
parison is made between elements of Buddhist tradition and the phe­
nomenon of mysticism as here defined. In this way the study has a cer­
tain affinity with the aforementioned regional phenomenology, although 
its aim is not an exhaustive morphology or typology of Buddhist experi­
ences, but only a better understanding of the relationship between the cen­
tral teachings of Buddhism and particular ways of human experiencing. 

49 From the structural point of view is investigated how society influences reli­
gion; from the institutional point of view is investigated how religion influ­
ences society (Allardt 1974, 14-21). 

50 Jacques Waardenburg (1986, 222, 224) remarks that a scholar should look 
for connections between mystical experiences and social structure as we know 
that during certain historical periods there has been an apparent need for myst­
icism (as in western Europe that underwent a tremendous period of growth 
of mysticism during the 14th, 15th and 16th centuries when science, politics, 
literature and art had reached their zenith and a new kind of individualism 
was born, culminating in the Reformation [see UnderhiII 1923, 54lff.]). 

51 Hultkrantz 1970, 83-84. 
52 HuItkrantz 1970, 84. 
53 See Hultkrantz 1973,87-138. 
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1 .3. Previous Studies on Mysticism 

1.3.1. 'Mysticism' as a concept 

In Buddhist texts, there is no such concept as 'mysticism'. This, however, 
does not necessarily exclude mysticism from Buddhism. On the contrary, 
we may put forward a hypothesis that if Buddhism is essentially mysti­
cism, then the Buddhists have had no need to distinguish conceptually be­
tween mysticism and non-mysticism, and consequently no concept of mys­
ticism has been formed54. The Sanskrit word which comes closest to 'mys­
ticism' in meaning, is 'samadhi' (concentration), which refers to medita­
tion and the related states of mind55. 

The word 'mysticism' is derived from the Greek 'myo' meaning 'to 
close' (the eyes or lips)56. Derived words like 'mystikos' and 'mysterion' 
were originally used in the mystery cults whose members were supposed 
to remain silent about the secret rites of initiation (and not of any doctri­
nes). Only later, in the Neoplatonic theory, mystical silence came to mean 
wordless contemplation instead.57 

Sometime between the fourth and the fifth centuries the new, Chris­
tian meaning of 'mysticism' began to absorb the earlier connotations of 
silence and secrecy. For the early Christians, 'mystical' referred to the spe­
cial meaning of the Scriptures they detected under the literal meaning.58 

In the 5th century, Pseudo-Dionysios, or Dionysios the Areopagite, 
took the mystical theory to consist of the spiritual awareness of the inef­
fable Absolute, beyond the "theology of divine names". This, however, 
was an awareness of the Christian community. It was only St. Augustine 
who finally stressed the purely subjective nature of mystical awareness.59 

This is what scholars now usually understand to be mysticism, viz. spe­
cial kinds of subjective experiences with various interpretations in vari­
ous religious traditions. By the same token, 'mysticism' has, despite its 
particular religious roots, become a scholarly concept widely used in histo­
rical, psychological and phenomenological studies of religion60. Thus, 

54 And, in the history of Buddhism, we know of no instances of mystics being 
suspected of heresy, not to mention persecution, contrary to some other reli­
gions. 

55 See Rhys Davids & Stede 1972, 685; Conze 1975, 100-105, and below pp. 
100-102. 

56 Cf. how AsaJiga describes (p. 131 below) a typical mystical experience with 
the expression nimiiijitacak$us ('with eyes closed'). 

57 Bouyer 1981,43; Braarvig 1987; Dupre 1987,245. 
58 Bouyer 1981, 45-47; Dupre 1987,245-246. 
59 Bouyer 1981, 51; Dupre 1987,246. 
60 e.g. James 1971, 366-413; Staal 1975; Sunden 1977, 40-73; Lanczkowski 

1978,89-91; Brown 1988,87-94. 
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'mysticism' refers to a special phenomenon inside religion - as well as 
outside religion according to some. 

Mysticism is sometimes more or less equated with religious experi­
ence in general61 , but my conception of experience62 does not justify this. 
When experience is viewed as a category broader than mere feeling, reli­
gious experience should also be so understood. Thus, religious experience 
is the religiously63 interpreted totality of feelings, thoughts, intentional at­
titudes and other possible forms of conscious life, through which a per­
son realizes his or her position in the world. Mystical experiences are only 
one of these categories. 

1.3.2 Psych?logical interpretations of mystical 
experience 

From William James to altered states of consciousness 

The pioneer of the psychology of religion, William James, ascribed four 
characteristics to mystical experience: 1) It was ineffable to the extent that 
no adequate verbal expression could be given to it; 2) it had a noetic qua­
lity, i.e. it yielded knowledge that, however, was not dependent on dis­
cursive thought; 3) it was transient and could not be sustained for long; 
and 4) "when the characteristic sort of consciousness once has set in, the 
mystic feels as if his own will were in abeyance. "64 

During the 60's the psychological study of mysticism entered a new 
phase when, for example, the study of meditation was initiated as an in­
vestigation of the claims of some yogis to be able to induce physiological 
changes by meditation65 . A number of important articles were collected 
and published in 1969 by Charles T. Tart66 who named his subject matter 
"altered states of consciousness". 

61 e.g. Brown 1988, 87-94. 
62 See above p. 18. 
63 What I've said about defining Buddhism (above pp. 14-15), also applies to 

religion in general, i.e. I share Comstock's (1984) preference for open defi­
nitions of religion. 'Religion' refers to a "polythetic" class, the members of 
which don't have to share all the attributes that characterize the class, unlike 
in "monothetic" classes where all members of the class are in possession of 
the same set of attributes (see Southwold 1978, 369, 376; Comstock 1984, 
512). 

64 James 1971,367-368. Philip Almond (1982, 128-138), basing his statements 
on Katz 1978,48-49, criticizes James, saying that this list is partly too in­
clusive and partly too exclusive, and that there is no such unanimity about 
mystical utterance that would point towards the unanimity of mystical experi­
ence. 

65 Walsh 1979, 161. A useful guide to meditation research is Jarrell 1985. 
66 Tart 1969a. 
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"An altered state of consciousness fora given individual", he wrote, 
"is one in which he clearly feels a qualitative shift in his pattern of men­
tal functioning, that is, he feels hot just a quantative shift (more or less 
alert, more or less visual imagery, sharper or duller, etc.), but also that 
some quality or qualities of his mental processes are different. "67 

In one of the 'articles in Tart's book, Arthur Deikman presented a psy­
chological model of the mystical experience based on the assumption that 
meditation and renunciation were the primary techniques by which it was 
produced. This process of production he conceptualized as "deautomatizat­
ion".68 He wrote: 

A mystic experience is the production of an unusual state of conscious­
ness. This state is brought about by a de automatization of hierarchically 
ordered structures that ordinarily conserve attentional energy for max­
imum efficiency in achieving the basic goals of the individual: biolo­
gical survival as an organism and psychological survival as a person­
ality!9 

Although it was hard to find evidence of how mystics experienced the ex­
ternal world, as their orientation was inward and they spoke about God 
rather than nature, the experienced unity could be taken to mean a 
dedifferentiation that merged all boundaries until the self was no longer 
experienced as a separate object, and customary perceptual and cognitive 
distinctions were neither any longer applicable.70 

This experience was reached by meditation - or 'contemplation' -
which meant to Deikman "a nonanalytic apprehension of an object or idea 
- nonanalytic because discursive thought is banished and the attempt is 
made to empty the mind of everything except the percept of the object in 
question."71 This resulted in "a deautomatization of the psychological 
structures that organize, limit, select, and interpret perceptual stimuli," to 
an "undoing of automatization, presumably by reinvesting actions and per­
cepts with attention."72 

In contemplation, the percept receives attention while categorization 
and thought are prohibited. This "undoing of automatic perceptual and cog­
nitive structures permits a gain in sensory intensity and richness at the ex­
pense of abstract categorization and differentiation." However, sometimes 
a new vision takes place, as if everything is seen for the first time.73 Be­
sides unity, mystical experience had four other principal features: intense 

67 Tart 1969b, 1. 
68 Deikman 1969,24. See Ornstein 1978, 150-157. 
69 Deikman 1969, 42-43. 
70 Deikman 1969, 32. 
71 Deikman 1969, 27. 
72 Deikman 1969, 30-31. 
73 Deikman 1969,31-34. 
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reality, unusual sensations, ineffability74, and trans-sensate phenomena, i.e.· 
perceptual experiences that do not include sensations of warmth, sweet­
ness, visions etc. but go "beyond the customary sensory pathways, ideas, 
and memories."75 These findings are based on empirical experiIJ1ents with 
ordinary people practicing meditation for short periods. 

This kind of approach to mystical experience is based in the findings 
of the psychology of perception and gestalt psychology, the latter one being 
a reaction against atomistic approaches in psychology. Its major empha­
sis has been the part-whole relationship, exemplified by perceptual phe­
nomena: Our perceptions are not constituted of isolated elements, but of 
organized units or wholes. Thus, when looking at a building, we do not 
see only bricks, lumber and glass, but a house. 76 A completely different 
kind of approach to mysticism has been adopted by the leading figure of 
the Scandinavian psychology of religion, Hjalmar Sunden, who bases his 
theory on physiology, attempting to find a direct and atomistic relation­
ship between perceptions and physiological reactions. This is somewhat 
surprising as he has previously also applied the psychology of percepti­
on77 • 

Hjalmar Sundin and Pavlov's theory of conditioned responses 

In 1966, Hjalmar Sunden wrote that Ivan Pavlov's experiments with dogs 
provided us with new opportunities to understand mystical experiences in 
Zen, appealing to Heinrich Dumoulin and Hugo Enomiya-Lassalle that they 
would seriously consider his ideas78. The function of koans is, according 
to Sunden, "quite clear" in light of Pavlov's idea of the three phases of 
brain function under stress79. 

Pavlov found out that prolonged stress produces in dogs three phases 
of increasingly abnormal behavior. In the "equivalent phase", the brain 
responds similarly to both strong and weak stimuli; in the "paradoxical 
phase", the brain responds more actively to weak stimuli than to strong; 

74 Deikman (1969, 23) even wrote· that such "experience is called mystical be­
cause it is considered beyond the scope of language to convey (my italics)." 

75 Deikman 1969, 35, 42. Moreover, typical of all mystical experience was its 
gradual fading away (Deikman 1969, 25), as James also held. 

76 Shaw & Costanzo 1970, 117. 
77 Sunden 1959. 
78 Sunden 1966, 195. As far as I know, this has not happened. Later, Sunden 

has written that he realized in the sixties that what he had "learned about Zen 
must be seen in the light of Pavlov's three phases (1990, 117)". Besides Zen, 
Sunden has applied Pavlov's ideas to the writings of Saint John of the Cross 
(Sunden 1966, 196; 1977,66-73; 1990). 

79 Sunden 1990, 117. 
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and in the "ultraparadoxical phase" conditioned responses and behavior 
patterns tUrn from positive to negative, and vice versa.80 

Sunden does not describe at any length Pavlov's experiments and the­
ory, which he presents only on the basis ofWilliarn Sargant's book "Bat­
tle-for the Mind", discussing "brain washing"8l. Sargant's purpose was "to 
show how beliefs, whether good or bad, false or true, can be forcibly im­
planted in the human brain". In practice, his approach was purely physi­
ological and mechanistic, although he did not, in principle, deny 'the val­
ue of other kinds of approaches, such as a philosophical approach.82 

Sunden is of the opinion that Sargant has shown Pavlov's experiments 
to be relevant with regard to human behavior as well83, and seems to think 
that on the basis of Pavlov's experiments we are able to bring the cogni­
tive processes of a mystic into relationship with his brain function84. It is, 
however, not very clear what exactly Sunden means by the three phases: 
Are they states of brain function8s and in what sense, abstract patterns of 
behavior86, or cognitive structureS87? 

Nevertheless, Sunden thinks that mystical experiences are to some ex­
tent explicable through the functions of the nervous system88, although they 
also contain a "cosmic secret" which remains out of the reach of nerve 
physiological explanations89. This latter formulation seems to be related 

80 Sunden 1966, 193; 1967, 116; 1990, 116-117. See also Sunden 1977, 69. 
Cf. Sargant 1957, 1-20. 

81 Sargant 1957. 
82 Sargant 1957, xxiv, 232 (my italics). In saying that beliefs are in the brain, 

one confuses two phenomena of a logically distinct type. Beliefs are no more 
in the brain than walking is in the legs, although the brain is necessary for 
anyone tobe able to believe. 

83 Sunden 1967, 116. Cf. Sargant 1957, 21-41. 
84 e.g. Sunden 1990, 117: "When, for instace, it is reported that the faint sound 

of snow falling against a paper-window could suddenly trigger a synthesis 
of what the master had pondered over for decades, this could be seen as a 
case where the brain responds more actively to weak stimuli than to strong." 

85 Sunden 1966, 194: " ... dass das Gehim in die ultraparadoxale Phase versetzt 
wird ... " 

86 Sunden 1990, 117: " ... three distinguishable phases of increasingly abnormal 
behavior ... " 

87 Sunden 1966, 194: "Die umschaltung von Positiv auf Negativ von Negativ 
auf Positiv gilt natiirlich aber nicht nur fiir die Bedingungen der Etikette, 
sondem auch fiir sprachliche und intellektuelle Bedingungen." Also Sunden 
1967, 118. 

88 Sunden 1966, 193: "Fragen wir, was fiir Wirkungen auf das Nervensystem 
des Menschen ein solcher Zustand mit sich bringt, dann tut sich eine in­
teressante Perspektive iiber koan [sic!] iibung und die ganze Zenerfahrung auf." 
Sunden 1966, 195: "Diese Hypothese richtet auch unsere Aufmerksamkeit auf 
die Bedingungen, die vorher in seinem Nervensystem vorhanden sein miis­
sen." 

89 Sunden 1966, 196: "Das Zen-Geheimnis ist nicht nur etwas, was mit dem 
Funktionieren unseres Nervensystems zu tun hat, sondem auch ein kosmisches 
Geheimnis." Also 1967, 120. 
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to Sunden's view of religion as man's relationship to the cosmos as a toc 

tality90. In religious experience, the world of diversity is transformed into 
a Totality that is referred to as God by Christians, as Buddha by Buddhists, 

etc. 91 

Thus, Sunden rejects coarse reductionism92 , and says that'the idea of 
an ultraparadoxical phase cannot explain the nature of the conditions pre­
ceding enlightenment. The liberating enlightenment is attainable only be­
cause the Buddhist knows certain models of behavior and perception, as 
well as certain roles which are embodied in the Buddhist tradition. Were 
this not so, the person could fall prey to schizophrenia or to other destruc­
tive forms of behavior. 93 

On the other hand, Sunden says that in Zen enlightenment the brain 
is shifted to the ultraparadoxical phase94. K6an exercise, based on para­
doxical riddles, impossible for the practitioner to solve intellectually, in­
duces an over-excitation of the brain, which then leads to the ultra­
paradoxical phase and, by the same token, to satOl'i. The content of the 
satari is, according to Sunden, that one's "response to life as a whole is 

turned from negative to positive." The Buddhist, who previously regard­
ed life as suffering (dulj.kha), now sees it as joyfuI,95 

Unfortunately Sunden has not tried to show in any detail how the 
practitioner of Zen proceeds from the equivalent phase via the paradoxi­
cal to the ultraparadoxical. Moreover, Pavlov's model cannot provide a 
comprehensive account of the results of k6an practice. Sunden himself ac­

knowledges that k6an meditation does not only lead to the ultraparadoxi­
cal phase, but "also allows one to complete the subconscious processes, 
undisturbed by conscious activity, i.e. verbal stimulation"96. 

This Sunden's latter formulation is compatible with Deikman's idea 
of deautomatization97 , the "undoing of automatic perceptual and cognit­
ive structures" that permit "a gain in sensory intensity and richness at the 
expense of abstract categorization and differentiation." The strong reac­
tions to weak stimuli, that typify the paradoxical phase, are explained quite 
well by techniques of deautomatization. 

90 Sunden 1966, 196: "Religion ist die Relation des Menschen zum Kosmos a1s 
TotaliUit." Also 1967, 120. 

91 Sunden 1966, 196. 
92 Sunden 1967, 119: "At! rekna med hjarna och nervsystem, d!l det galler man­

niskans religion, ar inga1unda detsamma som billig reduktionism, men det 
mojliggor en terminologi, som tillater oss at! fora forskningen framat." 

93 Sunden 1966, 195; 1967,119. 
94 Sunden 1966, 194-195; 1990, 117. My italics. 
95 Sunden 1966, 195; 1967, 118; 1990, 117. 
96 Sunden 1967, 121: "Den tillater aven omedvetandeprocesser at! fullbordas 

ostiirda av medveten verksamhet, dvs. spraklig stimulering." 
97 Sunden's account of deautomatization and automatization is found in Sun­

den 1977,53-57. 
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Further, the way Sunden tries to reconcile Pavlov's findings and his 
own conception of religion seems to me rather artificial. He explains that 
when in mystical experience the diversity of reality is transformed into 
unity, this signifies the ultraparadoxical phase in the sense that the unity 
which was previously considered "incomprehensible", "foolish" and thus 
as something negative, becomes now something natural and positive98 • 

This artificiality is not surprising, as Pavlov did not study human con­
sciousness, thought or emotion. His theories (beside Thorndike's connec­
tionism and Bechterev's objectivism) have laid the groundwork for Amer­
ican behaviorism, but he was above all a physiologist seeking neurologi­
cal explanations for the digestive process. His three phase model is a non­
intentional and mechanistic model of a process of stimulus and reaction. 99 

As such, it may be a convenient tool for Sargant, who wants to explain 
the possibility of "brainwashing". But it is not so convenient a tool, when 
one wants to understand what happens when somedy is actively and pur­

posively involved in the practice of k8an meditation. 
This is reflected in the fact that Sunden does not directly ask what is 

the raison d' I1tre of meditation, although one gets the impression that Sun­
den thinks meditation helps to turn negative attitudes into positive ones. 
However, this is not so simple since the ultraparadoxical phase also en­
tails the shift that positive attitudes change to negative. Pavlov's findings 
concerned behavior and brain physiology, and consequently Sunden's im­
plicit tendency to generalize Pavlov's findings to cover cognitive struc­
tures and information processing as well, is more confusing than enligh­
tening. 

1.3.3. Unity with the Absolute or with the world? 

The unity that characterizes mystical experience has been interpreted by 
scholars either as unity with the external world or with the Absolute. It 
is, however, not always clear whether 'world' and' Absolute' are used as 
explanatory concepts or concepts in need of explanation. In other words, 
we should always make it clear whether an explanation of the unifying 
experience is made from the point of view of a "believer", or from that 
of a scholar. 

Thus, William James wrote that the mystic achievement meant the 
"overcoming of all the usual barriers between the individual and the Absol-

98 Sunden 1967, 118-119: "Dartill kommer att enhetsupplevelsen, som for de 
fIesta manniskor ter sig ofattbar, ja rentav lojlig, som nagonting obegripligt 
negativt alltsa, da omslaget sker kommer att te sig som det naturliga sattet 
att uppleva, under det att uppfattningen av mangfald kommer att te sig om 
den onda dram vi motte framstalld i Tetsugens predikan." 

99 Shaw & Costanzo 1970,23-26. 
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ute". The mystic "becomes one with the Absolute" as well as aware of. 
this oneness. IOO Here' Absolute' must be taken to refer to that something 
which the believer regards as the absolute reality, and the precise nature 
of this unity is, by the same token, left unexplained. James onl?, says that 
a mystic experiences something that he or she describes or explains as unity 

with the Absolute. 
James H. Leuba was a bit more precise when he wrote that the term 

'mystical' meant "any experience taken by the experiencer to be a con­
tact (not through the senses, but 'immediate,' 'intuitive') or union of the 
self with a larger-than-self, be it called the World-Spirit, God, the Abso­
lute, or otherwise."lol Leuba must have taken this contact to mean a part­
icular way of experiencing the external world because the mystic was said 
to seek "intercourse with God in the disappearance of diversity, in the 
peace of utter surrender, in excruciating delights, in a sense of freedom 
and illumination", and because the mystic was judged to be mistaken in 
his or her interpretation of the mystical experience as "these experiences 
reveal not the Christian God, but the lawful workings of our psycho-phy­
siological organisms"!02. 

Thus Leuba could acknowledge that the only difference between reli­
gious and non-religious "ecstasies" was in the subsequent interpretation 
and that the interpretative frame of reference had effects on the experi­
ence itself.!03 However, he made a distinction between real mysticism and 
"moderate" mysticism when he wrote that mystics suffered from "nerv­
ous disorders, and perhaps hysteria", but "the moderate mysticism, com­
mon in the rank and file of worshippers of almost every Christian sect, is 
entirely free from that disease."104 

According to Deikman, the "hallmark" of mystical experience was 
"(e)xperiencing one's self as one with the universe or with God ... re­
gardless of ... cultural context"105. This unity could be interpreted either 
as perception of one's own psychic structure or of the real structure of 
the world106, and God and the unconscious shared "equal possibilities" as 
explanations of the mystical experience. Thus, one's interpretation would 
always reflect his or her own presuppositions and beliefs!07. 

100 James 1971, 404. From the logical point of view one might, however, re­
mark that as long as I can identify myself as the one who is one with the 
Absolute, I am not entirely one with the Absolute. 

101 Leuba 1925, 1. 
102 Leuba 1925, 316 (my italics). 
103 Leuba 1925, 315. Cf. Brown 1988,90: " ... what some people identify as a 

'religious' experience others describe as aesthetic, or simply as having had a 
'good time'." 

104 Leuba 1925, 191. 
105 Deikman 1969, 38. 
106 Deikman 1969, 39. 
107 Deikman 1969,43. 
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Nils G. Holm makes no differentiation between unity with the world 
and unity with the Absolute. Holm first describes typical mystical 
experiences to be "an awareness of unity with the divine or supernatural, 
a distant reality"108. A little later he continues that mystical experience "of­
ten includes an insight into the 'true essence' of the world, God's being, 
as well as an ascent into totality, into God or whatever the specific relig­
ious tradition calls the highest or most central experience in existence. "109 
So, from Holm's point of view, the experience of unity is explicable in 
terms of psychology, while the "believers" of various traditions themselves 
interpret it as unity either with the world or God etc. 

Thus, psychologists seem to hold that all mystical experiences are sim­
ilar in their psychophysiological structure (whatever that might be) and 
that only subsequent interpretations differentiate them. 

1.3.4. Interpretations of mystical experiences 

The universal sameness of mystical experience is accepted by e.g. Rudolf 
Otto, Ninian Smart, W.T. Stace and Louis Dupre. For Otto, there was only 
one form of interior mystical experience, despite the differences in its out­
ward manifestations llo , and mystical ontology was centered "on an intuit­
ion of a 'hidden' unity that underlies the 'evident' mUltiplicity of ordin­
ary experience"lil. This unity, the Being (Sein), is the "source" of all be­
ings.ll2 Thus Otto could, for instance, identify Meister Eckhart's view of 
oneness with the Mahayana Buddhist enlightenment where samsara is seen 
to be nirval)a and vice versa 113. 

To Smart, "a mystic of one religion and some mystic of another faith 
can have what is substantially a similar experience"ll4, and the differences 
in expressions or interpretations are due to the ramifying effect of var­
ious doctrinal schemes ll5. Dupre is even more explicit in writing that "only 
subsequent interpretations distinguish one mysticism from another"116. 

Also according to W.T. Stace, the unitive mystical experience is every­
where the same, the differences being only in interpretation. 117 There are, 
however, two basic types of mystical experience, the introvertive and the 

108 Holm 1987,34. 
109 Holm 1987,56 (my italics). 
110 See Almond 1982,92-122. 
111 Mitchell 1985,67. 
112 Otto 1929, 22-37; Mitchell 1985,67. 
113 Otto 1929, 294. Mitchell 1985,76: "I think it should now be clear that in 

both Christianity and Buddhism an important 'way' of cultivating a mystical 
vision of the Unity behind multiplicity is through a type of non-attachment 
referred to by Eckhart as 'poverty' and by Mahayana as 'Emptiness'." 

114 Smart 1965,78. 
liS See Almond 1982,48, 63. 
116 Dupre 1987, 246. 
II? Stace 1961, 18,66. 
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extrovertive. Yet "extrovertive" mysticism is to Stace only an incomplete 
form of "introvertive" mysticism where space and time are finally 
transcended118 • The extrovertive experiences were spontaneous experien­
ces that look "outward through the senses, while the introvertive looks in­
ward into the mind." However, both "culminate in the perception of an 
ultimate Unity ... with which the perceiver realizes his own union or even 
identity." In the extrovertive experience, the external world is transfigu­
red so that "the One" shines through. In the introvertive experience, one 
closes the senses and dives inwards to his or her own self and finds "the 
One" there. 119 

The empty consciousness of the introvertive experience does not mean 
unconsciousness but "pure consciousness - 'pure' in the sense that it is 
not consciousness of any empirical content." Its only content is conscious­
ness itself, that is to say, void, nothingness, the One, the Infinite, un­
differentiated unity. This experience is the same in all cultures and all re­
ligions. 12o 

To those who regard human consciousness as essentially intentional 
(like Sartre), this pure consciousness would have been an impossibility, 
but Stace defends his case by appealing to states like deep hypnosis and 
somnambulism where the agent responds to stimuli without being cons­
cious of them. Thus, he or she is not unconscious although there is good 
reason to believe that his or her consciousness has no empirical content. 121 

A distinction similar to Stace's introvertive-extrovertive is made by 
Walter Pahnke and William Richards 122. They wrote: 

Internal unity reportedly occurs in the following manner: Awareness of 
all normal sense impressions ... c[e]ases, and the empirical ego (i.e. the 
usual sense of individuality) seems to die or fade away while pure con­
sciousness of what is being experienced paradoxically remains and 
seems to expand as a vast inner world encountered .... Internal unity 
occurs when consciousness merges with this' ground of being', beyond 
all empirical distinctions. Although awareness of one's empirical ego 
has ceased, one does not become unconscious.123 

The external unity meant that: 

Awareness of one or more particular sense impressions grows in inten­
sity until suddenly the object of perception and the empirical ego si­
multaneously seem to cease to exist as separate entities, while conscious­
ness seems to transcend subject and object and become impregnated by 
a profound sense of unity, accompanied by the insight that ultimately 
'all is One' ."124 

118 Stace 1961, 131-132. 
119 Stace 1961,60-62. 
120 Stace 1961, 86, 110. 
121 Stace 1961, 130. 
122 Pahnke & Richards 1969, 401. 
123 Ibid. 
124 Pahnke & Richards 1969, 402. 
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This distinction is also made by Philip Almond. According to him, we 
firstly have "experiences in which the world of everyday experience is per­
ceived as having an all-embracing unity or coherence or oneness about 
it." From this experience springs a belief that "what had previously seemed 
merely disparate, multiple, and unconnected is really a unified whole."'25 

Secondly, "we'have experiences which do not involve public phenom­
ena at all, where the world is, so to speak, 'bracketed out', and which takes 
place 'within' the individual." Such experiences arise as a result of fol­
lowing particular contemplative or meditative paths.126 

Contrary to the above described views, R.C. Zaehner based his typol­
ogy of mysticism on a distinction between unity with the world and unity 
with the Absolute, supplemented by a distinction between monism and the­
ism. Thus, there were three different kinds of mystical experiences: the 
pan-en-henic, the isolation of the 'self', and the return of the 'self' to 
God127• 

"Pan-en-henism" ("all-is-one-ism") or "nature mysticism" refers to 
experiences where space and time are transcended and one experiences 
all creaturely existence as one, and one as all. This is clearly expressed, 
for instance, in the Kau/iftakf Upani/iad 1.6 where it is said: "You are this 
all (idam sarvam asi)". 128 

Whereas a nature mystic thus concentrates upon the phenomenal world, 
a religious mystic contemplates the ultimate reality to the exclusion of all 
else. The state of isolation of the uncreated soul from all that is other than 
itself belongs to monistic religious mysticism like Vedanta where only the 
Absolute really exists. In a monistic mystical experience one feels his or 
her soul is unified with the Absolute so that the phenomenal world is no 
longer experienced. 129 

Another type of religious mysticism is theistic, in which man feels his 
or her soul to be united with God by love. God, however, is felt to be so 
incomparably greater than man that a total fusion with God and annihi­
lation of the human soul can never take place. A theistic mystic takes God 
to be the one who takes the first step and makes a man's soul fit for un­
ion, which means direct apprehension of God but not merging with God. 
In Zaehner's opinion, a person's "humility" and "the holiness of his life" 
are criteria that "enable us to distinguish between the genuine state of union 
with God" and "natural mystical experience"Yo 

125 Almond 1982,7. 
126 Almond 1982, 7-8. Stace's and Almond's distinction between extrovertive 

and introvertive experience is accepted in Marcoulesco 1987,240, 
127 Zaehner 1961, 168. 
128 Zaehner 1961, 28, 41, 50,168. 
129 Zaehner 1961,28-29,33, 168. 
130 Zaehner 1961, 29, 31-32, 168, 172-175, 192-193. 
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However, Zaehner later seems to have regarded the monistic mystical 
experience as a development of the pan-en-henic experiencel31 • On the other 0 

hand, the distinction between monism and theism is not one between expe­
riences but one between interpretations 132• And, as Stace noted, Christian 
mystics clearly describe their experiences to be experiences of'unity, but 
nevertheless hastily add that there still is no question of the soul wholly 
passing away into Godl33. 

1 .4. Locating Mysticism 0 

1.4.1. Being-in-the-world and language 

The logical starting point of this study is that man always experiences his 
or her being-in-the-world in one way or another, and that these experi­
ences are usually structured and given meaning through the medium of 
language in the sense Heidegger and Gadamer have suggested. My aim, 
however, is to show that mystical experiences may count as an exception 
to the linguistic quality of man's being-in-the-world. 

The common structure of experience is dualistic, there being both the 
one who experiences and that which is experienced. The one who experi­
ences is conceived of as an 'I' and that which is experienced is some par­
ticular instance of one's being-in-the-world. 

Thus man experiences himself or herself to be at one and the same 
time °a part of the external world and separate from it. He or she is by 
essence conscious of himself or herself as a conscious being, but only 
through the fact that he or she is conscious of the world in which he or 
she is, and which is experienced as different from the experiencing sub­
ject. One can understand his or her being only as a being-in-the-world. 134 

In other words, one cannot be conscious of his or her consciousness as 
such, but only of its contents 135• 

131 Almond 1982, 34-36. This recalls Stace's view of the relationship between 
introvertive and extrovertive experiences, although Zaehner, quite contrary 
to Stace, regards the transcending of space and time as a characteristic of the 
lowest form of mysticism, the pan-en-henic nature mysticism (Zaehner 1961, 
41). 

132 Stace (1961, 35-36) notes that Zaehner ignores this latter distinction. 
133 Stace 1961, 114. Loy (1988, 295) turns Zaehner's argument around and sug­

gests that the theistically interpreted experience might be an incomplete non­
dual experience. 

134 Heidegger 1987, 19-34,78-80, 138 (1941, 1-13,53-54, 104). Sartre 1978, 
13; 1943, e.g. 16-34, 115-121, 220-228, 275-368. Mead 1967, 163-166. 
See Pyysiainen 1988,91-92 and Karl Lowith's (1967,41-69) discussion of 
the Cartesian inheritance of Husser!, Heidegger, Valery and Sartre. 

135 See Woodhouse 1990, 267. 
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This understanding of one's being-in-the-world takes place "proximally 
and for the most part", through the medium of language as emphasized 
by Heidegger and Gadamer l36. To Heidegger, however, the logical start­
ing point is silence 137 • From silence man then emerges as man, the only 
being that speaks138 and thus is able to discover the world as well as him­
self in a peculiar'ly human wayl39. Language becomes "the house of be­
ing"140. Discourse (Rede), as the foundation of language, is equiprimord­
ial with the two other basic characteristics of being, "state-of-mind" and 
"understanding"141, and is constitutive of man's existence as man (Dasein) 

because in it the human reality is disclosed 142. 
To Gadamer, language occupies a central position in the process of 

understanding, as man is always under the influence of tradition existing 
in language. This tradition is not just something "left over" to be inves­
tigated as a remnant of the past, but something that has literally been "hand­
ed down" to us, and in whose elements we find our own being. 143 

Thus, Gadamer can say that Humboldt's real contribution to hermen­
eutics lies in showing "that a view of language is a view of the world." 
The world always shows itself to us in language, so that it is not possible 
to set a particular view of the world, inherent in a language, against the 
world in itself. "(T)he world is not different from the views in which it 
presents itself."I44 

Under these circumstances, it is not possible to consider language as 
only one of man's possessions in the world. On the contrary, the fact that 
man has a world at all depends on language. The world presents itself pre­
cisely in language, and "(w)hoever has language 'has' the world."145 Man's 
being-in-the-world has fundamentally a linguistic quality, and "(w)hen a 
person lives in a language, he is filled with the sense of the unsurpassa­
ble appropriateness of the words that he uses for the objects to which he 
is referring." "(L)anguage is a central point where 'I' and world meet or, 
rather, manifest their original unity."146 

It may be granted that people mostly experience their being-in-the­
world dualistically (experiencer-experienced) and that this experiencing 

136 Rothberg 1990, 173. 
137 Heidegger 1985, 27: "Die Sprache spricht a1s das Gelaut der Stille. Die Stille 

stillt, indem sie Welt und Dinge in ihr Wesen austragt." See Kotoh 1987, 
204. 

138 Heidegger 1985, 9, 27; 1987,208 (1941, 165). 
139 Heidegger 1987, 204, 208-209 (1941, 161, 165). 
140 Heidegger 1985, 156. On Western and East Asian languages as "houses of 

Being", see Parkes 1990. 
141 Heidegger 1987, 203 (1941, 160). 
142 Heidegger 1987, 204 (1941,161). 
143 Gadamer 1988, 351, 420. 
144 Gadamer 1988, 401, 405-406. 
145 Gadamer 1988, 401, 408, 411. 
146 Gadamer 1988, 363,401,431. 
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has a linguistic basis. However, the question which remains is whether 
mysticism could be understood as an art of silence meant to restore man 
to a prelinguistic "pure experience" not mediated by conceptual catego­

ries l47. 

1.4.2. The world, 'self' and emptiness 

To describe mystical experience as ineffable or silent is to continue to ap­
proach mysticism from the point of view of language and auditory expe­
rience. There is, however, another way of approaching mysticism that is 
especially important with regard to Buddhism, namely through the con­
cept of emptiness. 

Emptiness in this sense is another kind of representation of the silent 
experience and is more related to visual experience. It is also essentially 
related to the ideas of inside and outside, inwardness and outwardness, 
particularly as they apply to the relationship between man and the world. 
I shall, in what follows, try to present two mutually exclusive ways of un­
derstanding the nature of the 'self' and of its relationship with the world 
in terms of the ideas of internality and externality. 

As one can be conscious of himself or herself only by being conscious 
of the world, the 'I' seems to dissolve into the surrounding world. An in­
dividual and the world belong essentially together, like two sides of a coin, 
and thus are not, strictly speaking, subject and objectl48. 'I' am not just 'I 
think' but 'I think something', and thus I can only understand my being 
as a being-in-the-world149. As the self becomes in this way merged to the 
eternal flux of the world, there is no place left for a substantial self be­
neath the various states of being. IsO 

From a social-psychological point of view, the self then is a social 
product receiving its unity from a social group displaying certain attitudes 
towards a person; and self-consciousness is accordingly consciousness of 
the attitudes one arouses in others lSI . I am what I am not because of some 
metaphysical fact but because of the social practices in which I grew up 
and the language I learnedls2. 

147 See also Kotoh 1987,206-207. 
148 Heidegger 1941, 60, 116. Sartre 1978, 13. Merleau-Ponty 1945, v: "Le monde 

n'est pas un objet ... , i! est Ie milieu nature1 et Ie champ de toutes mes pen­
sees et de toutes mes perceptions explicites. La verite n "'habite" pas seul­
ement l"'homme interieur", au plutot i! n'y a pas d'homme interieur, l'homme 
est au monde, c'est dans Ie monde qu'i! se connait." 

149 Heidegger 1987, 367 (1941, 321). 
150 See Trigg 1988, 280-281. 
151 Mead 1967, 135, 140, 154-158, 163. 
152 See Trigg 1988, 287. Sartre 1943, 292: "So the 'moment' Hegel called be­

ing for others is a necessary phase in the development of the consciousness 
of self. The way of interiority proceeds through the other." 
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The philosophical conclusion is that human existence is a series of dis­
crete acts leading nowhere and having no preconc>':ived plot whatsoever l53 . 
There cannot be any overall meaning for my life because 'my life' is only 
a fiction abstracted from a series of overlapping experiences not united 
by any common principle l54. According to Sartre, for instance, the notion 
of a substantial and internal ego as an 'owner' of consciousness is illusory. 
Instead, the pre-reflective consciousness constitutes itself as a sort of ego 
only in its reflective acts. The so-called ego is only an ideal and indirect 
unity of the infinite series of reflected consciousnesses. Because consci­
ousness is in this way empty, man's essence is nothingness and absolute 
freedom. 155 

But the fact that man can be conscious of himself or herself only by 
being conscious of the external world causes bewilderment and suffering 
to some people l56 . Sartre calls this quality of man's being-in-the-world "un­
happy consciousness". He writes: 

The human reality is suffering in its very being because it arises as a 
being that is constantly haunted by a totality that it is [= the external 
world] without being capable of being it. This is precisely because it 
cannot reach the in-itself [= external world] without losing itself as a 
for-itself [= the human reality]. 157 

Thus, one may ask: Who am I when all my beliefs and perceptions 
are peeled off; who am I as an I, as an inner me, independent of the ex­
ternal world?158 Perhaps the most famous thinker to ask these questions 
was Rene Descartes who arrived at the result that his essence was a pure 
thinking mind. 159 Everything he thought could be doubted except the fact 

that he thought. Hence the logically unwan'anted conclusion "1 think, there­
fore I am"160, which Descartes, in the words of Bishop Temple, made when 
"having no claims to meet, remained for a whole day 'shut up alone in a 
stove "'161. 

153 See MacIntyre 1982, 190-191, 199. 
154 See Trigg 1988,285. 
155 Sartre 1978, 13,30-37,43-44,77; 1943,71,82-85. 
156 David Loy (1986, 17) puts this as follows: "(T)he basic anxiety (dul)kha) of 

our lives can be expressed in terms of the contradiction between permanence 
and impermanence: on the other hand, we somehow feel that we are immor­
tal and timeless, yet we are also all too aware of our inescapable temporality 

157 Sartre 1943, 134 (additions in brackets by LP.). 
158 See Trigg 1988, 281. 
159 See Kerr 1986, 3-4. 
160 Descartes 1963,603: "Et remarquant que cette verite: je pense, done je suis, 

etait si ferme et si assuree, que toutes les plus extra vag antes suppositions des 
sceptiques n' etaient pas cap abIes de I' ebranler, je jugeai que je pouvais la 
recevoir, sans scrupule, pour Ie premier principle de la philosophie que je cher­
chais." Cf. Loy 1988, 138. 

161 Cited in Bowman 1974,45. 
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But if Heidegger's and Sartre's views are accepted, it becomes clear' 
that a prolonged search for an inner 'self' that would be independent of 
all external 'worldly' attributes cannot lead to anything other than an 
experience of a peculiar emptiness. Behind my social roles and physical 
appearance there seems to lurk a nothingness that may be experienced as 
threatening because it seems to imply that I do not exist. 

In the Cartesian line of thought it is reasoned that as subject (I) can­
not be absorbed into object (world), the uniqueness of each individual tran­
scends all physical and social contexts and no amount of such 'worldly' 
attributes will suffice as an answer to the question 'who am I?' They are 
totally unsatisfactory to one who experiences himself as distinct from the 
transitory world into which he has 'fallen'. It is thought to be an altogether 
different issue to be me than to recognize me. The way you pick me out 
does not form an exhaustive description of me because my 'true self' is 
not accessible to public observation. 162 

When the self is thus conceived of as a unique substance, it is usually 
regarded as a metaphysical entity, a soul that is not of this world and that 
requires a transcendent God as its macrocosmic counterpart l63 • This was 
also Descartes' conclusion. According to him, his clear and distinct ideas 
and notions concerning the external world were, after all, as sure as his 
own existence because they came from God, and God could not be 

deliberately cheating man l64• In this way, God was to Descartes a way of 
escaping from the deadlock of solipsisml65 • About seventy years later, 
Georg Berkeley wrote that to exist is the same as to be perceived, and 

hastened to add that the world existed objectively since it was constantly 
perceived by God166 • To Descartes, the existence of God was thus "the first 
and most eternal of all possible truths". God was the "source and founda-

162 Trigg 1988, 277, 282, 288. Loy's study on "nonduality" (1988) is based on 
the claim that several Asian philosophical systems hold "that the true nature 
of reality is nondual (p. 178)." This '''core doctrine' of non-duality (p. 9)" 
takes the dualistic experience (or interpretation) to be "both delusive and 
unsatisfactory (p. 18)." 

163 Trigg 1988, 285, 288. According to Sartre (1943, 707-708), man tries in vain 
to combine the external world or being-in-itself and the human reality or be­
ing-for-itself in the idea of God who on one hand is the basis of his own ex­
istence and the existence of the world as though he were a being-in-itself, 
and on the other he is conscious as though he were a being-for-itself. 

Loy (1986, 17-18) remarks that when time is conceived of as a self­
existent stream of moments, all objects tend to be regarded as atemporal 
entities in time - like things in a container - and that the first thing to be so 
understood is the self. 

164 Descartes 1963,605-611 and 1967,470-479,490-491. 
165 And like nothingness was to Sartre (See Sartre 1978, 84; 1943,287-288). 
166 Berkeley 1949a, 42 and 1949b, 212. Also, the Buddhist logician Dharmakirti 

(530-600 AD or 600-660 AD) held that "(t)o exist (somewhere) ... is the same 
as being perceived (Bijlert 1987, 103. See Wood 1991, 138, 172, 185)." This 
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tion from which all other pos£ible truths are derived", and thus even "eter­
nal truths", i.e. truths the denial of which would involve logical contra­
diction, were created by God. There were no "eternal truths" before God 
made them, and He could, for instance, have made it untrue that all lines 
from the center of a circle to its circumference are equal, if He would have 
so wished. 167 Thus God was to Descartes that preconceptual and precultu­
ral principle that underlies the world in which we understand our being 
through language and discursive thinking l68 . 

On the other hand, the experience of emptiness may also be accepted 
as such, i.e. as an experience with no content that is only metaphorically 
referred to as a union with God or merging to Brahman etc. In such cases 
we would not be allowed to read an experiential intentionality off a gram­
matical one, as the mystic is conscious without being conscious of (any­
thing). All intentional verbal descriptions of this experience are only figura­
tive means to verbalize what is essentially ineffable and empty.169 

Thus, for instance, to Meister Eckhart, God or Godhead may be said 
to provide the theological content for an experience of emptiness. For him, 
an experience of empty consciousness (gezucket, 'rapture') is an experi­
ence interpreted as a nonintentional encounter with God in the "ground 
of the soul"Yo 

1.4.3. Mystical experience and mysticism 

The reason why ineffable and empty mystical experiences are yet given 
various kinds of verbal descriptions is the fact that we have to live most 
of our lives in an everyday consciousness, and need to judge the meaning 
of mystical experiences for ourselves in terms of our everyday categori­
es l7l . The mystical experience would remain quite meaningless unless it 

is typical of Buddhism in general; the Sanskrit word 'upalabdhi' may be trans­
lated either as 'exist' or as 'perceive' (Lindtner 1982, 271 n. 240). See also 
p. 80 n. 36. 

167 Alanen & Knuuttila 1988, 12-17. 
168 Mircea Eliade (1974a, 5, 34-35, 75-77, 85) has described man's historical 

existence from this point of view as a "fall", and primeval archetypes, like 
God, that precede the fall both logically and historically as constructing The 
Reality. 

169 See Bernhardt 1990, 222. 
170 Forman 1990c, 101-112; Bernhardt 1990,222. 
171 Stace (1961, 61) remarks that only in some rare cases -like those of the Bud­

dha and John Ruysbroeck - has the mystical experience become permanent, 
"running concurrently with, and in some way fused and integrated with, the 
normal or common consciousness." Forman 1990b, 8 notes that it is only 
Stace's extrovertive mysticism that may denote the permanent state of a mys­
tic. 
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were conceptualized, and thus incorporated into a person's total way of 
experiencing, i.e. to his or her life as a whole 172 • 

Mystics and "theologians" of different religious traditions tend to inter­
pret mystical experiences in accordance with their religious traditiqn, even 
though this would create some tension between the interpretation and the 
experience as actually felt. Thus, for instance, Martin Buber wrote that 
because of the Jewish sense of the gulf between humankind and God he 
had to reject the otherwise convincing claim that his mystical experience 
had been one of total union 173 • 

The need to have a continuous religious interpretation of one's being­
in-the-world is very well expressed by Eila Helander in her study of Trini­
dadian Evangelicals when she writes that for them, life with God as a qual­
itatively different life "does not mean that experiences are isolated inci­
dences but that they form rather a continuous state of varying intensit­
ies."174 Thus, even for Eckhart, the summum bonum was not rapture per 
se, but a more permanent transformation of man known as a habitual un­
ion with God. The inwardness reached in mystical rapture had to be drag­
ged outwards, as it were, to establish a constant relationship with GOd.175 

Similarly, Grace M. Jantzen stresses that the ultimate goal of mystics 
is not in some extraordinary peak experiences, but in a life which is in 
constant union with God. She cites St. John of the Cross, Bernard of Clair­
vaux and Julian of Norwich to prove that mystics in fact do describe their 
experiences verbally, and argues that William James' concept of experi­
ence is too narrow to do justice to mystics. 176 

Jantzen considers the shift from the patristic emphasis on the objec­
tive content of the mystical experience to the modern emphasis on the sub­
jective psychological states of consciousness as an unhappy development177. 
According to her, this development has its roots in the thought of James 
who, despite his empiricism, was under the influence of Romanticism and 
idealism. Thus, his idea of ineffable mystical experiences would be influen­
ced more by Friedrich Schleiermacher than by writings of mystics. 178 

However, as I see it, we should not reject ineffable mystical experi­
ences as something alien to religious life. Mystics do, after all, report the 
occurrence of these experiences. Mysticism is a particular mode of ex­
periencing that exists in many religions side by side with other forms of 
religious life. It both contributes to the doctrinal development of a reli­
gion and is affected by it in the sense that, on the one hand doctrines re-

172 Batson & Ventis 1982, 87-89. Cf. also Wach 1958, 60. 
173 Quoted in Franklin 1990, 298. 
174 Helander 1986,47, 189. 
l75 Forman 1990c, 112-115. 
176 Jantzen 1989,300-313. 
177 Jantzen 1989,295,300. 
178 Jantzen 1989, 295-299. 
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flect mystical experiences, and on the other doctrines shape the meanings 
mystics give to their experiences. 

Thus, it is possible for a "believer" to hold certain mystical beliefs 
without himself or herself having dramatic mystical experiences. His even 
likely that mystical systems have been partly developed by people who 
have not themselves had mystical peak experiences. However, becoming 
familiar with mystical doctrines may change one's way of experiencing 
his or her being-in-the-world, so that it may become quite similar to that 
of a person whose everyday experiencing has been changed through hav­
ing had mystical experiences. In other words, one can in principle arrive, 
with discursive thinking, at the conclusion that discursive thinking can­
not reach the ultimate truth. 

To provide only one example, D.Z. Phillips most likely has not un­
dergone an experience of empty consciousness, but nevertheless has put 
forward a view that expressions of religious language do not refer to re­
ality at all, that religious images are not images of anything other than of 
themselves,-and that the idea of God's ineffability thus is only a way to 
express the limits of language. He is also said to quote mystics often and 
to have admitted the relevance of finding examples from literature for the 
philosophy of religion. 179 Janet Soskice, for her part, explains the ineffa­
bility of the absolute reality philosophically by stating that "God-talk" ref­
ers genuinely to God although it describes Him only metaphorically 1 80. 

1.4.4. Mysticism Defined 

Mystical experiences in relation to other conscious states 

Diagram 2. on the next page, adapted from Roland Fischer l81 , shows how 
mystical experiences are related to other kinds of experiences. 

The circle of the diagram consists of two opposing continua (left and 
right), both starting from a normal state of consciousness. The external 
continuum of increasing ergo tropic arousal includes creative, psychotic and 
ecstatic experiences, whereas the internal continuum of increasing tropho­
tropic arousal encompasses such hypoaroused states as zazen meditation 
and samadhi. 182 

179 Phillips 1976, 148-149; SalomaIci 1990,405-406,408. 
180 Soskice 1985, 109, 137-148. 
181 Fischer 1971, 898. 
182 Fischer 1971, 897. Fischer speaks about "perception-hallucination" and "per­

ception-meditation" continua. I have substituted "external" and "internal" for 
these, because either opening up to the world or concentrating on the restricted 
contents of one's own mind is here the point. This is also evident in Fischer's 
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Diagram 2. Conscious states 
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(after normal) 

The two continua represent two mutually exclusive states of arousal, 
the external continuum representing the arousal of the sympathetic nerv­
ous system and the internal continuum that of the parasympathetic. They 
also have different physiological concomitants, and for instance moderate 
doses of hallucinogens such as LSD can get one moving along the exter­
nal continuum, whereas minor tranquilizers and some muscle relaxants may 
initiate travel along the internal continuum. 183 

The essential difference between the normal state of consciousness and 
the two exalted states is that the relationship between one's 'me' and the 

use of the word 'ecstasy' « Gr. ekstasis) , which I have complemented with 
'enstasis' as the opposite. Moreover, hallucination and meditation are not 
mutually exclusive phenomena. On samddhi, see p. 25 above. 

183 Fischer 1971, 897-898. 
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external world is experienced in a radically different way. In the diagram, 
this is illustrated with the words'!' and 'self', the opposition of which 
bears some resemblance to Georg Herbert Mead's distinction between 'me' 
as object (Fischer's'!') and'!' as subject (Fischer's 'self')184. 

To Fischer, 'self' is that which experiences and'!' is that which is 
experienced in the physical space-timeI8S. In other words, during the '1'­
state of daily routine, one's 'self' is experienced as separate from· the ex­
ternal world. 186 But when one progresses along either one of the contin­
mi, the separateness of subject and object gradually disappears, due to an 
increasing integration of cortical and subcortical activity. "This unity", 
Fischer writes, "is reflected in the experience of Oneness with everything, 
a Oneness with the universe that is oneself."187 

The reason why the two mutually exclusive routes both lead to an ex­
perience of unity, is that in both processes the external world is gradually 
forgotten, as input of outside information is reduced. 188 Thus, the 'selves' 
of ecstasy and samadhi are, in fact, one and the same selfl89. 

Moreover, at the peak of ergotropic ecstasy a rebound to trophotropic 
enstasy (samadhi) appears, revealing the close connection between the end 
points of the two diametrically opposite routes 190. Thus, I consider the ex­
ternal and internal continua to represent the introvertive and extrovertive 
mystical experiences l91 , respectively. Consequently, I cannot agree with 
Robert Forman, who reserves the word 'mysticism' only to the tropho­
tropic states l92. 

According to Fischer, a mystic can attain ecstasy (and enstasy as well, 
I think) without having to undergo the intermediate phases, such as schiz­
ophrenia for examplel93. However, I remain undecided at which point ex-

184 Mead 1967, 136-210. To Mead, 'self' is 'I' and 'me' together. See also above 
p.38. . 

1'5 Cf. also Satrte's distinction between pre-reflective consciousness and "ego" 
(above p. 39). 

186 Fischer 1971, 900-902. Saying that the 'I' is experienced as separate from 
the world, makes the point more clear than saying (like Fischer) that the world 
is experienced as separate from oneself. 

1'7 Fischer 1971, 902. 
188 Fischer 1971, 897, 900-901. On part of the ergotropic states, this is proven, 

among other things, by the fact that in drawings of schizophrenics the hori­
zon is unusually high, and may even disappear altogether (Fischer 1971, 899). 
From the logical point of view, we can say that losing one's self and losing 
the external world amount to the same, with regard to the relationship of these 
two. 

1.9 Fischer 1971, 900. 
190 Fischer 1971, 902. Fischer sees the rebound only as a physiological protec-

tive mechanism. 
191 See above pp. 26-28. 
192 Forman 1990b, 7. 
193 Fischer 1971, 897. 
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actly on the continua a person's experience can be said to turn to mysti­
cal. What is needed in this study, is some criteria on the basis of which 
an experience can be definitely said to be mystical. 

The three characteristics of mystical experience 

I have adopted the criteria for mystical experiences from Paul Griffiths, 
who divides mystical experiences in three types, according to whether the 
state of consciousness is (1) pure, (2) unmediated and/or (3) nondualis­

tic '94. 
In the first case, we have a mental event that has no phenomenological 

attributes '95 and no content '96. In the second case, we have a mental event 
that may have as its necessary condition a certain (culture-bound) con­
ceptual scheme, without it being necessary that the phenomenological att­
ributes or content of the mental event in question reflect any element of 
that conceptual scheme. In the third case, we have a mental event whose 
phenomenological attributes or content do not include any structural oppo­
sition between subject and object.!97 

Of these experiences, pure consciousness is of logical necessity also 
unmediated and nondualistic. In the unmediated experience, consciousness 
may also be pure and the experience may also be nondualistic, but nei­
ther condition is a logically necessary concomitant. The nondualistic ex­
perience may also be unmediated and in it consciousness may also be pure, 
but, again, this is not necessarily so. As I see it, the presence of anyone 
of these three characteristics of experience allows us to categorize the expe­
rience as mystical. 

The pure consciousness event (peE, as abbreviated by Forman) is a 
form of Stace's introvertive mysticism characterized as contentless con­
sciousness '98. The four articles in Forman 1990a establish with reasona­
ble certainty that these peEs do occur!99. Forman describes the peE along 
the same lines as Griffiths to be a contentless state of consciousness in 
which there occur no changes, and which is not constructed by the sub­
ject's beliefs, concepts and expectations. Thus it is also unmediated in Grif­
fiths' sense: in it all previous expectations are confounded and transcended, 
as we can read in the following quotation from Bernadette Roberts: 2oo 

194 Griffiths 1990. 
195 i.e. attributes that make it possible to classify a mental event as being e.g. a 

visual or an olfactory presentation etc. (Griffiths 1990,72-73). 
196 i.e. that which separates a mental event from other members of its class (e.g. 

a vision of a tree from a vision of a car) (ibid.). 
197 Griffiths 1990,75-77. 
198 Forman 1990b, 8. See above p. 34. 
199 Chapple 1990; Griffiths 1990; Forman 1990c; Matt 1990. See Forman 1990b, 

21,30. 
200 Forman 1990b, 3, 20-25. Similarly in Rothberg 1990, 183. 
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I was left without a way to account for this experience .... Clearly, I 
had fallen outside my own, as well as the traditional, frame of referen­
ce ... 20! 

Forman has explained this with what he calls a forgetting modep02. It 
is based on experiments in visual perception where a visual image on the 
retina has been kept unchanged for a certain period. The effect with the 
closest parallel to mystical "forgetting" may be found in cases where a 
person is in a so-called Ganz/eld, a completely patternless visual field, such 
as walking or sitting in a blizzard. Experimentally a Ganz/eld may be pro­
duced, for example, by taping two halves of a Ping-Pong ball over the eyes. 
Under such circumstances the person in question first sees the whiteness 
as fog or cloud, but within several minutes things seem to go black. Within 
ten to twenty minutes, Ganz/eld subjects report a "blank-out" which 
has been described as a state of not seeing (and not a state of seeing 
nothing). Thus, unchanging visual stimulation makes the subject lose or 
forget the sense of vision altogether so that he or she does not even know 
whether his or her eyes are open or not. 203 

Now, Deikman's deautomatization techniques, as well as those of Orn­
stein and Naranjo referred to by Forman, may be seen to have a similar 
but a more comprehensive effect than the Ganz/eld204• Writes Forman: 

A vacuous state of emptiness, a nonresponsiveness to the external world, 
is evoked in the central nervous system by the catalytic action of the 
continuous subroutine. Such an emptiness, it shouldbe clear,is not like 
remembering something and applying it to form or reform visual (and 
other) information, rather it is more akin to a massive forgetting. 205 

Thus, a mystic uses meditation techniques to enable the mind to for­
get all thought and sensation in a PCE where not only visual construc­
tion, but all construction has ceased. According to reports of many mys­
tics, the forgetting includes also the teachings of the particular religious 
tradition in question. Thus, there remains nothing that could phenomeno­
logically separate one PCE from another, and, consequently, these kinds 
of mystical experiences are alike in all cultures. 206 This is in accordance 
with Fischer's idea of reduction of input information from the external 
world. 

201 Quoted in Forman 1990b, 20. To provide only one more example of tran­
scending one's familiar frame of reference, I cite St. John Ruysbroeck: "For 
all words and all that one can learn or understand according to the mode of 
the creatures, are foreign to the truth that I have seen and far below it (De 
Ornatu Spiritalium Nuptiarum as quoted in Underhill 1923, 398-399)." 

202 Also Sunden (1990, 124) describes mystical experience as "total oblivion". 
203 Ornstein 1978, 142-143; Forman 1990b, 36. 
204 See above pp. 27-28, and also Pahnke's and Richards' results on p. 34. Also 

Rothberg 1990, 184. 
205 Forman 1990b, 37 (addition in brackets by J.P.). 
206 Forman 1990b, 37-39; Rothberg 1990, 184-187. 
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The forgetting model also helps us to understand the alleged ineffability 
of mystical experiences. Because during the peE all mental construction 
ceases, language is forgotten like all other phenomenological attributes and 
contents of consciousness, and thus a verbal description of the peE ?-dds 
to it something that was not part of the primary event. In this sense, all 
language is inappropriate in describing the mystical experience of a peE. 
There is a total disjunction between the peE and the verbal description 
that is made after the experience, and the peE is thus ineffable in princi­

ple. 207 

However, mystics do, after all, describe peEs verbally, and so do schol­
ars of mysticism. The dilemma is inherent in the very word, 'ineffable', 
that seems logically contradictory as nothing is, strictly speaking, ineffa­
ble if it can be said at least that it is ineffable. 

It seems that we can describe the peE verbally only in such ways as 
to cut it out from the linguistically based human reality. Thus, the peE 
itself can be described only negatively208 (or metaphorically), and other 
statements are made only of its immediate context or of those "seams" 
that both separate and connect it to ordinary human reality. So, for instance, 
the sentence "X had a peE" describes only the context of the peE by refer­
ring to the person "in" which the experience happened although the ex­
perience itself transcended all subject-object structures. 209 The peE itself 
is only like a hole or a crack in human reality; it is empty. 

This involves the question: How is a person able to identify a peE as 
his or hers because it is, in a way, nothing? In other words, how can a 
peE and an ordinary state of consciousness be connected as states of mind 
of the same person, given that there seemingly can be no intersection of 
something-like-that and nothing-like-that? It may be helpful to suggest that 
a peE does not change to an ordinary state of consciousness, but that these 
two only follow each other in the mental sequencing of a person.2!o 

The peE is, then, like a hole in this series and belongs to it, or is con­
nected to it as a hole belongs to a sock. A person remembers his or her 

207 Forman 1990b, 41. Loy (1988, 47, 80-86. Cf. Heidegger 1987, 207 (1941, 
163-164» also remarks that as the linguistic constitution of our conscious­
ness is in a sense learned, why would it be impossible to "unlearn" it? BriUcen­
hielm 1985,33 makes the important distinction that a mystical experience can 
be ineffable either in principle or in practice. 

208 Prigge & Kessler 1990, 279. See also Perovich 1990, 249. Cf. Stace's (1961, 
303-305) view that mystical experience can be described verbally although 
those statements tend to be contradictory and paradoxical as the laws of log­
ic have been transcended in the experience. 

209 Prigge & Kessler 1990, 278-279. 
210 This logical problem has been discussed by Vladimir Jank6l6vich (1977, 219-

226, 265, 269, 362-363) with regard to life changing to death (see Utriain­
en, 1989,2). In the background is the same kind of criticism of causality as 
in Hume 1955, 63. 
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state of consciousness previous to the peE and the state of consciousness 
after the peE, and is aware that between these two there was a disjunct­
ion that, however, was not unconsciousness211 . 

As to the nondualistic experience as presented by Griffiths, its ineffa­
bility is of a different nature. It is experienced as ineffable because in it 
no structural opposition between subject and object prevails, although the 
separation between subject, predicate and object is the basic structure of 
our language that thus reflects the ordinary way of experiencing212. Un­
der these circumstances the nondualistic mystical experience can be de­
scribed in so many words only in a language that bears no dualistic im­
plications; and thus the mystic may use such expressions as "merging 
with", "being engulfed by" and other expressions referring to a unitive 
experience.213 In this way, the nondualistic experience is as though ineffable 
in practice in the sense that it may be hard to find words to describe it. 

The unmediated mystical experience, for its part, is ineffable in the 
sense that the mystic feels that the phenomenological attributes and con­
tent of the experience cannot be adequately described or expressed with 
the language he or she is familiar with. The consciousness, however, is 
not empty as is the case in the peE, and the mystic may find a new way 
of expressing his or her experience verbally. Yet this experience also en­
tails a feeling of the relativity of traditional language and ways of giving 
meaning to experience, and consequently, it is ineffable (or as though in­
effable) in practice. 

An answer to the" constructivist" criticism of the sameness of mystical 
experience 

However, the possibility of peEs occurring at all has been severely criti­
cized by scholars termed "constructivists", with Steven Katz as the lea­
ding figure2l4. According to Katz, mystical experiences ar~ always caus­
ally215 shaped by the concepts which the mystic brings to the experience, 
and there cannot thus be any pure unmediated experience or consciousness. 
Thus, various meditative techniques do not lead to unconditioning or 
deconditioning of consciousness, but only to a reconditioning. A mystic 

211 This scheme perfectly corresponds to Forman's (l990b, 28) description of his 
experience of a peE in meditation. 

212 See Griffiths 1990,77-78. There are, of course, also differing views on the 
nature of the relationship between language and reality, even in Western phi­
losophy (e.g. Whitehead 1978, 35-36, 40-41,140-141, 166-167). 

213 Bernhardt 1990, 223. 
214 e.g. Forman 1990a and Stoeber 1992, passim. 
215 Katz 1978, 40: "What I wish to show is only that there is a clear causal con­

nection between the religious and social structure one brings to experience 
and the nature of one's actual religious experience." 
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does not attain pure consciousness but only a consciousness conditioned 
in a different way that may, for that matter, be an unusual and exciting 
state. Yet the experience is determined in advance by cultural tradition, 
and thus mystics of different traditions cannot have the same experience,216 

Yet the causal connection supposed by Katz is not clear as he has not 
shown how precisely a learned set of beliefs and concepts causes an ex­
perience and why, for instance, some are mystics and some are not. It is 
difficult to explain, using the constructivist thesis, how mystics can 
persevere in their own mode of life and way of thinking, even though they 
are often regarded as heretics in their own tradition. Katz explains reli­
gious innovation217 by supposing that novel ways of experiencing have been 
determined by some other tradition-context, but then the meaning of the 
latter becomes so inclusive that it practically looses its meaning218. 

All Katz has done is to assume that language enters and partly shapes 
and constructs all experience, which then means for us that no PCEs can 
occur and that difference in mystical concepts always means a "difference 
in mystical experiences as well. No further argumentation for this is giv­
en.219 To point to the diversity of mystical descriptions is only an illus­
tration of the constructivist thesis, not a prooFo. 

Thus, even though we would accept that experiences ordinarily receive 
their meaning from expression and thus are mediated221 , there remains the 
possibility of those rare pure consciousness events that are not experienced 
as meaningful (and not not-meaningful, for that matter) during the event 
because no concepts are being used. At least Katz has not presented any 
argument against this, nor has anyone else except the neo-Kantian type 
of epistemology that on a priori grounds allows no conscious escape from 
the forms of perception and categories of thought that mediate our experi­
encing of our being-in-the-world.222 

Consequently, it is impossible in every case to read from difference 
in verbal description a difference in the experience as well. A difference 

216 Katz 1978, 26, 33, 57, 59 and 1983, 5. See Forman 1990b, 3-4, 9-10; Stoe­
ber 1992, 107-108. Stoeber has presented an "experiental-constructivist" " 
view, according to which: "Mystics from different traditions can experience 
the same reality (even inadvertently), though giving an account which dif­
fers according to their socio-religious tradition (Stoeber 1992, 114)." 

217 Stoeber (1992, 114) sees mystics as the central figures in religious develop­
ment. 

218 Forman 1990b, 14-15, 17; Rothberg 1990, 174; Almond 1990,213-216. In 
cultural anthropology, cultural determinism has long since been abandoned 
(see Keesing 1974,74). 

219 Forman 1990b, 12, 16; Rothberg 1990, 166-167; Bernhardt 1990, 227, 230. 
220 Evans 1989, 54. 
221 That ordinary experiences are mediated and intentional is accepted also in 

Bernhardt 1990, 229 and Woodhouse 1990,255,261. 
222 Bernhardt 1990, 232; Woodhouse 1990, 261. Criticism of Katz' neo-Kan­

tianism is presented in Evans 1989, 59-60 and Rothberg 1990,171-174, 183. 
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in verbal description made after the experience entails a difference in the 
meaning a mystic gives to his ()r her PCE, but it does not necessarily en­
tail a difference in the experience (as a referent of the description)223. 

Thus, the PCE could be the same in all cultures and traditions in spite 
of its various k:inds of descriptions: a wakeful state of contentless con­
sciousness that is like a hole in our ordinary experiencing. As such, it does 
not bring knowledge during the experience (and thus is, nevertheless, in 
accordance with Kantian epistemology), although it may bring knowledge 
as an effect after the experience (and thus shake the foundations of Kan­
tian epistemology). What I have in mind is an effect that shows the rela­
tivity of the foundations of our discursive thinking and use of language. 
If the forms of perception and categories of thought are once transcended 
in a PCE, they are no longer felt as absolute and necessarily binding?24 

As to the nondual experience, its structure is universally the same: in 
it no distinction between subject and object prevails. Otherwise its phe­
nomenological attributes and content may vary from one tradition to an­
other. Similarly, the unmediated experience has universally as its charac­
teristic an experience of the relativity of language as the mystic transcends 
in it his or her familiar linguistic frame of reference (but not necessarily 
language in principle). Consequently, it may also have different phe­
nomenological attributes and content in different traditions. 

To sum up, I mean by 'mysticism' not only mystical experiences, but 
also their interpretations, as well as various mystical-like experiences of 
a lesser intensity, the precise nature of which is left undetermined in this 
study. 

223 Forman (1990b, IS) rightly makes a point from Frege's finding that two terms 
with different meanings (e.g. 'North Star' and 'Pole Star') can have the same 
reference (here: planet Venus). See above p. 21 n.3S. 

224 Cf. Rothberg 1990, 179; Perovich 1990,239-244. 
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2. SOURCES 



2.1 . The Works Used as Sources 

The sources of this study comprise Buddhist literature from the earliest 
canonical texts up to a few 5th century AD works, with only one text be­
ing of a much later, but uncertain origin (the Dhammakayassa 
AtthavaI)I)ana) 1. A chronology of the texts is seen in diagram 3. on the 
next page. All of them, except the Dhammakayassa AtthavaI)I)ana, repre­
sent Indian Buddhism2. The last mentioned is a Theravadin text, written 
in Sri Lanka. 

The sources have been selected to represent the most influential of the 
Indian Buddhist schools: Theravada, Sarvastivada, Lokottaravada of the 
Mahasarhghikas, early Mahayana, Mlidhyamika (or: Madhyamaka), Yo­
gacaralVijfianavada and the Tathagatagarbha-literature. I have tried to 
use those texts in which each school's particular teachings, related to my 
research theme, best come forward. 

In a nutshell, the teachings of the schools have developed as follows: 
The Theravadins presented the doctrines of not-self (anatta), of the world 
as consisting of compounded dharmas, and of nirvaJ.la as an uncompounded 
reality or Absolute. These ideas were further developed by the Sarvasti­
vadins. The Mahasarhghikas may have been the predecessors of Mahaya­
na, and their subschool, the Lokottaravadins, developed a view of the Bud­
dha as a transcendent (lokottara) being. 

The Prajfiaparamitasatras of the early Mahayana and the works of Na­
galjuna, the founder of the Madhyamika school, denied the difference be­
tween compounded and uncompounded realities and considered every­
thing empty (sanya). The Yogacara or Vijfianavlida school took an idealis­
tic position in explaining that the world is "the thinking mind only" (cit­
tamatratarh) or "idea only" (vijfiaptimlitratarh). Finally, in some Mahayana 
works a special teaching of 'Tathagatagarbha' ('womb or germ of Ta­
thagata') is developed to show that the buddha-nature is inherent in 
every being. 

Such forms of popular Buddhism as speculation about the paradise of 
the Buddha Amitabha have been left outside the scope of this study3. The 

! Coedes 1956,258. 
2 See above pp. 16-17. 
3 See the basic texts, the smaller and larger Sukhdvatfvyuha. 
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Diagram 3. Sources 
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Key: Tipi,taka (Theravada representing "Hinayana"), Prajfiaparamitasiltras 
(Mahayana), MMK = Millamadhyamakakarikii of Nagarjuna (Miidhyamika rep­
resenting Mahayana), SMD = SariIdhinirmocanasiltra (Yogacara/Vijfianavada 
representing Mahayana), ASK = Asokavadana (Sarvastiviida representing "Hlna­
yana"), Lotus = SaddharmapUI:u;ladka (Mahayana), MHV = Mahavastu (Lokotta­
ravada representing MahasariIghikas of "Hlnayana"), Ratnagotra = Ratnagotravib­
haga (Tathagatagarbha theory of Mahayana), LNKV = Lankavatarasiltra (Yo­
gadiraNijfianavilda representing Mahayana), MASAMG = MahayanasariIgraha of 
Asanga (Yogacara/Vijfianavilda representing Mahayana)., TRSVB = Trisva­
bhavakiirikii of Vasubandhu (Y ogacaraNijiianavada representing Mahayana), Kosa 
= Abhidharmakosa of Vasubandhu jr. (Vaibhii$ika representing "Hlnayana"), 
Dhammakilyassa AtthavaJ:tI).ana (later Theravada). 

same holds for the relatively late conception of an Adibuddha ('primordi­

al Buddha')4, and the later developments in Buddhist logics. 

Of the early Buddhist schools, I have focused on Theraviida, using 

Sarviistiviidin sources for additional information on later development. The 

4 See Getty 1962,2-3. 
5 See Stcherbatsky 1930-32; Ruegg 1981,58-86; van Bijlert 1987. 
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Theravl1da sources are: the Dfgha-, Majjhima-, Samyutta- and the 
Anguttaranikdya, together with the Uddna and the Suttanipl1ta of the 
Khuddakanikdya. Of the Vinayapitaka, I have used its first portion, the 
Mahdvagga. The Abhidhammap(taka is represented by its DhamasangqI)f 

portion only. 
A few words concerning the way I have determined this selection, may 

be required. First of all, one should note that there is no special corpus of 
mystical texts in the Buddhist Tradition. This may be due to the fact that 
mysticism is not a marginal or a heretical phenomenon in Buddhism, but 
in a way penetrates the whole of its doctrine6• Consequently, my task is 
to explicate the mystical elements from a great number of texts, dealing 
with various aspects of Buddhist doctrine and mythology. 

This also means that the analysis does not focus on texts as such, but 
on ideas expressed in texts. I do not aim at a folkloristic or a philological 
analysis of a given textual corpus in toto, but instead only try to extract 
the mystical elements from the texts, through philosophical analysis. In a 
few cases I have cited the source in extenso and placed the quotation in 
an appendix, to show the type of material from which I have drawn my 
conclusions. 

I have gone through the first four Nikdyas of the Suttapitaka with the 
aid of Russell Webb's An analysis of the Pdli Canon7, searching for rele­
vant passages. In this, I have also benefited from the studies of Andre Bar­
eau, identifying from the early canonical texts the fragments of the Bud­
dha's biography8. 

I have used those passages that deal with the Buddha's experiences 
and their interpretations, and with the way man's experience of being-in­
the-wodd is constituted. This latter theme is divided into questions con­
cerning the nature of perception, consciousness and of 'self' on the one 
hand, and of the nature of the external world and the Absolute on the ot­
her. 

Of the Khuddakanikdya, I have consulted only the description of the 
"uncompounded" (asankhata) reality in the Uddna, and the Suttanipdta 
which contains some very ancient material9• Reference is made to the Sut­
tanipdta's fragments of the Buddha's biography, and to the passages in 
the Atthakavagga containing descriptions of mystical experiences 1o• 

The Mahdvagga of the Vinayapitaka is used because it contains a de­
scription of the formation of the Buddhist sangha. This narrative includes 

6 See above p. 15. 
7 Webb 1975. I have also compiled an index in Finnish of the contents of the 

Tipitaka, published in Goth6ni & Mahapaiiiia 1987, pp. 227-251 (see ibid. 
pp.7-8). 

8 Bareau 1962, 1963, 1970-71, 1974a, 1974b, 1979. Cf. Lamotte 1958,718-
756. I have dealt with the Buddha's biography in Pyysiainen 1988. 

9 Geiger 1968, 20. 
10 The passages on mysticism have been discussed by Luis G6mez and Ti1mann 

Vetter 1988 (see Vetter 1988, 101-106). 
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such basic formulations of the Budd~ist doctrine as the four noble truths 
and the fire sermon. The DhammasangaIJ.f of tbe Abhidhammapitaka is used 
because it contains an important description of the "uncompounded", as 
shown by Bareau ll . 

It would be superfluous to list here all the individual passages in the 
Tipitaka which I have referred to in my analysis. The source-critical prob­
lems related to the Tipitaka will be discussed in the next chapter.. 

Of the Sarvdstivddin sources, I have consulted Vasubandhu's impor­
tant summary of the "Hrnayana", the Abhidharmakosa, which I have read 
through to find parallels to the Theravdda material. The Asokdvaddna, a 
Sarvdstivddin work, has been used as it contains an important description 
of the cosmic symbolism of the Buddha's body. This is also explicitly dealt 
with in a much later Theravddin text, the Dhammakdyassa AtthavaIJ.IJ.nand, 
which has also been consulted. The Mahdvastu of the Lokottaravddins is 
used because it is an important "bridge work" between Hrnayana and Maha­
yana!2, and contains a conception of the transcendent nature of the Bud­
dha. 

As to the Mahayana, I have used the various Prajfidpdramitdsutras, 
which I have analysed systematically in Conze's translation13. In adddi­
tion, I have made use of the Heart Sfitra. These have been supplemented 
by the Mulamadhyamakakdrikd, which is regarded as "the magnum OpUS"!4 
and "the basic text of the Mddhyamika"!5. The enormous Mahdpra­

jfidpdramitdsdstra, whose authorship has been much debated, is only occas­
ionally used as secondary literature16 • Besides this, I have used one of the 
most popular works of the Mahayana, the SaddharmapuIJ.!;larfka which con­
tains, among other things, the classical presentation of the Buddha's skill 
in means (updyakausalya). 

The Vijfidnavddins are here represented by the Sarhdhinirmocanasutra, 

a basic work of the school, and the Mahdydnasarhgraha of Asanga together 
with the Trisvabhdvakdrikd of Vasubandhu. Vijfidnavddin tenets are also 
found in the Lankdvatdrasutra which is also used here. The Tathdgata­
garbha doctrines are here studied as they appear in the Ratnagotravibhd­
ga, lucidly summarizing the Tathdgatagarbha ideas. All these works have 
been systematically analysed. 

In the following sections 2.2.-2.5., the most important editions and 
translations of the relevant texts will be briefly reviewed. 

II Bareau 1951. 
12 Pye 1978,60 and n. 1. 
\3 Conze 1984. 
14 Lindtner 1982, 10: "(MMK) which I axiomatically, but in accordance with a 

unanimous and, for all we know, reliable Indian, Chinese and Tibetan tradi­
tion regard as his magnum opus." And on p. 24: "(It) may suitably be la­
belled the chef d' oeuvre among Nilgilrjuna's dialectical tracts." 

15 Murti 1980, 88 n. 5. 
16 See MPPS, 1. I, p. x; Conze 1960, 93-94; Ruegg 1981,32-33; Lindtner 1982, 

11. 
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2.2. The Formation of the Tipitaka 

Source critical problems related to the Tipitaka are notorious. As rioted 
by Vma Chakravarti, scholars have often lumped texts ranging from the 
fifth century BC to the fifth century AD into one category and treated the 
Tipitaka as a homogeneous whole l7 . Chakravarti's own attempt to use a 
more refined approach, however, suffers from the fact that she accepts 
without further discussion the traditional date of the Buddha's death as 
being around 480 BC!s. Yet the scholarship ofP.H.L. Eggermont and Heinz 
Bechert has shown that this date can no longer be accepted, as acknowled­
ged by myself, Klaus Karttunen and Hans-Joachim Klimkeit as well!9. 

The traditional dating of the Buddha's death, so scrupulously argued 
by Andre Bareau2o , has been shown to be dueto a Sinhalese attempt to 
harmonize the Buddha's death as simultaneous with the coming of Vijaya, 
the cultural hero of the Sinhalese people2!. Thus, there is no evidence in­
dependent of the Sinhalese chronicles, for the so-called longer chronology 
of the Buddha, and Bareau's statement that all evidence for the shorter 
chronology is dependent on the Asoklivadlina has been turned around22 • 

However, the shorter chronology of Sanskrit texts, placing the Bud­
dha's death around 368 BC, cannot be accepted as such either23 • All we 
can safely conclude is that the Buddha's death must have taken place 
roughly around 350 BC4, i.e. about a hundred years later than formerly 
believed. However, there still remains a gap of at least three hundred years 
between the death of the Buddha and the writing of the Tipitaka that took 
place in the 3rd decade BC. Final agreement about the contents of the Pali 
canon, however, is said to have been reached as late as the fifth century 
AD.25 

We cannot even be sure about the exact date of the writing of the 
Tipi.taka. Friedrich Weller has tried to prove that the testimony of the 
Sinhalese chronicles on this matter is a later interpolation26• Moreover, ac-

17 Chakravarti 1987,2. 
18 Chakravarti 1987, 1. 
19 Pyysiainen 1988,6-8; Karttunen 1989, 151-153; K1imkeit 1990,23-24. 
20 Bareau 1953. 
21 Bechert 1982, 34-36; 1986, 19-24,50-51 and 1988,24-26; Eggermont 1965-

79, II 41-44, IV 77-120, V 69-70, VIII 55-57. 
22 Bareau 1953,40-43. Cf. Bechert 1986, 42. 
23 See Lamotte 1958, 14-15. 
24 Eggermont 1965-79, VIII 57; Bechert 1986, 39; Hirakawa 1990,22-23,91-

93. 
25 See Winternitz 1972, 5-8; Geiger 1968, 1-2, 11; Bechert & von Simson 1979, 

26,69-71; Lancaster 1987, 504-505; Prebish 1987, 120. 
26 Dfpavamsa, XX 18ff.; Mahdvamsa, XXXIII 100-101. Weller 1928,161-164. 
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cording to J.W. de Jong, "nobody has tried to refute Weller's opinion27." 

So, even' though parts of the Tip(taka may contain material from the Bud­
dha's lifetime, it is almost impossible to say which ones.} 

Linguistically the Tipitaka consists of various strata, and parts of it 
have obviously been translated from another language. As Pali is a pure­
ly literary language, some scholars have held that there has been a sort of 
original oral canon (Liiders: Urkanon) in one "precanonical" (Levi) lang­
uage. 28 More recently, Gustav Roth has suggested that the Buddhist tra­
dition was collected immediately after the Buddha's death in the firstcoun­
cil of Rajagrha in one of the Prdkrt dialects.29 

However, the first council is not considered to be historical by the ma­
jority of scholars30, and J.W. de Jong wrote in 1956 that "there is no evi­
dence whatsoever of the existence of an original canon." According to him, 
"It seems more reasonable to assume that only a small number of texts, 
above all verses and stereotyped dogmatic formulas, at an early stage at­
tained a definite form, and that they were subsequently translated into Pali 
and other middle-Indo-Aryan languages."3! 

I agree with Erich Frauwallner, in that the further development of the 
Buddhist tradition took place not in great "catholic councils" but in a se­
ries of smaller gatherings where the traditions have been collected. At the 
same time, new material was included and new schools were formed. 
Through this process the Theravddins then adopted the Pali language as 
the language of their canonY 

2.3. The Split of the Mahdsamghikas 

A hundred years or more after the Buddha's death, Buddhism split into 
two branches, the Sthaviravddins and the Mahdsamghikas. A sub school 
of the latter, the Lokottaravddins that resided in Bamiyan in western 
Afghanistan, has produced a sort of a biography of the Buddha in Hybrid 
Sanskrit, the Mahdvastu. 

The reason for the rise of the new school of Mahdsamghikas is not 
altogether clear. According to the Theravdda tradition, the Mahdsarhghikas 

27 de Jong 1989,242. 
28 de Jong 1979, 17. 
29 Roth 1980,78. 
30 E.g. Oldenberg 1903,392-393; Winternitz 1972,4-5; Thomas 1952, 165; Bar­

eau 1955b, 27-29; Lamotte 1958, 141; Prebish 1987, 121. 
31 de Jong 1979, 17. See McDermott 1984,22-23. 
32 Frauwallner 1952, 240. See Lamotte 1958, 154 and Eggermont 1965-1979, 

IV 114-115. 
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were ideological inheritors of the Vajjiputtaka monks whose laxity in ten 
points of the Vinaya was condemned in the council of Vaisali 100 or 1 10 
years after the Buddha's death33 • This, however, cannot be the reason for 
the first split, since according to the Vinaya texts the council endeq in 
agreement and the Theravadin and Mahasamghika Vinayas do not differ 
at all in the ten points in question34• 

According to Bareau, the first schism took place, not in Vais3.li but in 
Pataliputra about 130 years after the Buddha's death35• The reason for this 
is traced to the fact the future Sthaviravadins proposed a more rigorous 
monastic discipline by including new §aik~a/sekhiya-regulations in the Vi­
naya and the future Mahasamghikas, on the contrary showed laxity by 
maintaining that Arhats may have some imperfections. Thus Bareau ac­
cepts both of the motives different sources give to the first schism, i.e. 
the Sthaviravadin tendency to enlarge the Vinaya and the so-called five 
points of Mahddeva criticizing Arhats.36 

However, Janice Nattier and Charles Prebish, relying mainly on the 
SariputrapariPTcchas(itra, see the reason for the first schism solely in the 
Sthaviravadin enlargement of the Vinaya37 , and take the five points of 
Mahddeva to be related to a later schism inside the Mahasamghikas 38 • This 
supposed later schism separated the followers of Mahadeva from those 
Mahdsamghikas who did not accept the five points criticizing the Arhats. 
The Lokottaravadin authors of the Mahavastu were among the followers 
of Mahadeva, and thus either moderated the terms for the attainment of 
the highest goal, or proposed a new goal superseding Arhatship, and thus 
would have been the predecessors of the Mahayanistic bodhisattva-ide­
a1. 39 

The notorious five points, whose contents vary slightly in different 
sources can, however, be harmonized as follows: 40 

1) Arhats may have nocturnal emissions of semen 
2) Arhats may be ignorant in woddy matters 
3) Arhats may show doubt in everyday life 
4) Arhats must in some cases rely on others 
5) Entering the Buddhist path is accompanied by an exclamation (of 

the word' du1;kha') 
----

33 Dfpavamsa, IV 52-57, V 21-31. 
34 Hofinger 1946; Bareau 1955b, 76-78; Nattier & Prebish 1977, 237-246. 
35 According to P. H. L. Eggermont (1965-1979, IV 115-120) the council of 

Vaisiil! was not held in Vaisiili at all but in the monastery of Kukkutiiriima 
near Piitaliputra in 258 BC. To Bareau (1955b, 32), the date of the council 
is uncertain but the location in Vaisiili is certain. 

36 Bareau 1955b, 88-109. Cf. Hirakawa 1990,79-83. 
37 To Bareau (1955b, 94) this alone seems too trivial a reason for a schism. Nat­

tier and Prebish (1977, 269), however, point out that the ten points Bareau 
admits having been discussed in the council of Vaisiili are just as trivial. 

38 Nattier & Prebish 1977, 264-272. See Hirakawa 1990, 79-83. 
39 Nattier & Prebish 1977,257-265. 
40 Nattier & Prebish 1977,251-257. 
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As to the bodhisattva-ideal, the MahCivastu speaks of four practices 
(carya) of a bodhisattva: 1) the preparatory natural practice (prakrticarya), 
2) the practice of the vow (praI)idhCinacarya) which produces the idea of 
enlightenment, 3) the practice of conformity with the vow (anulomacarya), 
and 4) the practice of not backsliding (anivartanacarya)41. 

The third of. these practices is divided into ten stages (bhCtmi) as fol­
lows: 1) the difficult to enter (duraroha), 2) the fastening (baddhamana), 
3) the flower-adorned (pu$pamaI)t;1ita), 4) the beautiful (rucira), 5)'the vast­
minded (cittavistara), 6) the lovely (rupavatf), 7) the difficult to conquer 
(durjaya), 8) the ascertainment of birth (janmanirdeSa), 9) the crown prince 
(yauvarajya), 10) the coronation (abhi$eka).42 

The bhumis of the MahCivastu, however, only describe the history of 
perfect buddhas and thus do not present an ideal to ordinary human be­
ings. They are not connected to the idea of six or ten perfections 
(paramita), do not form gradation, and with the exception of the last two, 
do not mark progress in the spiritual ascension of a bodhisattva. More­
over, the bhUmis have nothing in common with those of the Mahayana 
tradition.43 

2.4. The Beginnings of Mahayana 

Whether the five points of MahCideva and the Lokottaravadin bhUmis of a 
bodhisattva were the immediate incentives to the bodhisattva-ideal of 
Mahayana or not, they nevertheless reveal discontent towards the Hinaya­
nistic religious goal of Arhatship. Thus, Mahadeva's points are at least a 
similar expression of a tension between an institutional elite of monks and 
the mass of laymen, if not yet expressive Mahayana44• 

Although the Buddha's followers had been from the beginniIig in con­
tact with laymen who gave them food and received teaching in return, this 
relationship was weakened when king Asoka provided the monks with of­
ficial support and thus guaranteed their relative independence. Organized 
monastic settlements started to flourish and the role of laymen became 
more or less irrelevant to the elite strata of monks.45 

This institutional development was accompanied by an ideological one 
in which growing importance was given to scholastic elaboration of the 

41 MHV, I 39-52. 
42 MHV, I 60-124. 
43 Lamotte 1958, 695-696; Winternitz 1972, 246 and its n.l; Hirakawa 1990, 

307-309. 
44 See also Nakamura 1987,266. Cf. Hirakawa 1990,253-254,260,262. 
45 Conze 1975, 85-88. See also Gombrich 1988, 127-134. 
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conceptual scheme of the Siltras. The cold intellectualism of this Abhi­
dharma is personified by the monk Sdriputra whom the Buddhist tradition 
considers a great master in "reviewing dharmas", i.e. in analyzing enti­
ties to their ultimate constituents which, according to the Sarvdstivddir;s, 
were real, although the entities were unreal and mere "designations" 
(prajfiapti).46 

By reviewing the lists of dharmas in this way the abhidharmists tried 
to penetrate into the essence of the process of becoming (bhava), in order 
to turn it around and reach the uncompounded nirval).a47 • Abhidharma was 
in a sense an attempt to create a technical language of salvation that would 
make possible a discourse on things otherwise ineffable. Its central con­
cept was to be 'prajfiapti', 'conventional designation', that immediately 
shows the nature and function of language.48 

Under these circumstances, the criticism of Arhats and the subsequent 
emergence of the bodhisattva-ideal may be regarded as expressions of a 
protest movement of the type that are bound to arise in religions when 
personal "virtuosity" has been replaced by "official grace" granted by the 
institutionalized community. The protest is directed against the view that 
the personal qualities of individuals are of no importance, since member­
ship in the community is the most crucial factor in attaining the highest 
goa1. 49 

The Mahayana protest against the community of monks possibly orig­
inated among laymen and monks that did not belong to any Nikdyas, and 
who were in the habit of meeting each other around stupas50 • The monk­
ish goal of Arhatship was condemned as selfish since it implied that one 
was willing to secure something for himself only, which was judged con­
tradictory - as no such self was believed to exist. Consequently Arhat­
ship as a goal was replaced by buddhahood which was thought to lie open 
to everyone. Those who thus perceived the ego-illusion of Arhats called 
themselves bodhisattvas, beings destined to reach enlightenment together 
with the whole world. 51 

46 Conze 1960, 13-14; de Jong 1972a, 1; Anguttara, 123. See Kosa, t. I p. 3 
and its n.4. 

47 Streng 1967,43-44. 
48 Gomez 1987b, 447. 
49 See Weber 1966, 162-195. Joseph Kitagawa (1987,304) distinguishes three 

phases in the development of founded religious communities like the Bud­
dhist sangha: 1) the significance of the founder, 2) the process of formation 
when a circle of disciples becomes the nucleus of the brotherhood, and 3) 
the phase when the brotherhood grows into an egalitarian or hierarchical 
community. In the third phase the community has to meet the surrounding 
culture, and more than often falls prey to routinization, clericalization and 
inertia, giving rise to protest movements of various kinds. 

50 Hirakawa 1990,246,271,273. 
51 See Nakamura 1987,266-267. 
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Ascension towards buddhahood proceeded through ten bMimis and six 
or ten perfections. The ten bMimis were: 1) Great Joy (pramuditd), 2) Im­
maculate (vimdia), 3) Illumination (prabhdkarf), 4) Intense Wisdom (ar­
ci$matf), 5) Invincible Strength (sudurjayd), 6) Direct Presence (of Wis­
dom [abhimukfJ), 7) Far-reaching (dCtrangamd), 8) Immovable Steadfast­
ness (acaid), 9) Meritorious Wisdom (sddhumatf), 10) Cloud of the Dharma 
(dharmameghd).52 

The six or ten perfections were: Charity or giving, morality, patience, 
vigour, meditative concentration (samddhi), wisdom (prajfid), and some­
times also skill in means (updyakausalya), vow, power and cognition53 . 

In the Vimalakfrtinirdesa, the idea of bodhisattvahood is personified 
by the intellectual and moral excellency of Vimalakfrti who wore the lay­
man's robe but led the life of a mendicant (sramaI}a), who lived in a house 
but had renounced (asams[$ta) the triple world, and who had a son, a 
spouse and a harem although he lived in chastity (brahmacarya)54. Be­
cause of the profoundness of Vimalakfrti's wisdom, no monk ventured to 
interrogate the reason for his pretended Cupdyakausalyena') illness and 
the Buddha had to appoint this task to bodhisattva Mafijusrf55. 

Just as they rejected the distinction between monks and laymen, the 
bodhisattvas rejected its parallel, the distinction between samsdra and 
nirvih)a, or compounded and uncompounded realities. As part and parcel 
of the Arhat-ideal, this ontological dualism was considered to be an ex­
pression of the ego-illusion similar to that of Arhatship: if there were two 
spheres there should also be somebody who moves from one to the other. 
Just as belief in a metaphysical self has been a key to a tripartite onto­
logy of me-world-God, so the Mahayana revitalization of the denial of self 
was now a key to a monistic ontology where the barriers of me, world 
and the absolute broke down with new force. 

Where the earliest Mahayana Siltras were composed is a matter of dis­
pute. According to Rahula Sanlqtyayana, among others, their cradle lies 
in the Andhra country, between the rivers Godavari and Kistna (KJ;~l)a) 
in Southeastern India. Sanlqtyayana argues that as there is a close resem­
blance between some doctrines of Mahayana and the doctrines of Andha­
ka and Vetullavdda schools criticized in the Kathdvatthu, the latter must 
be the immediate predecessors of Mahayana. The Andhakas, in turn, are 
regarded by Sanlqtyayana as an offshoot of the Mahdsamghika school that 
dominated the area of Amariivati and Dhyanakataka in Andhra.56 

52 See Chang 1971,29-47; Hirakawa 1990,309. 
53 Conze 1984, 668-669 (Ad in Gilgit ms.); Winternitz 1972, 313 and its 
n.4; Hirakawa 1987, 517-518. 

54 VKN, p. 127. 
55 VKN, pp. 131-221. 
56 SiiIikrtyayana 1934, 195-208. Other references in, Lamotte 1954,386 n. 49. 

The PrajiiaparamitasLltras themselves are almost unanimous about the south-
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This theory has been accepted with only slight reservations by Edward 
Conze who also considers four additional arguments in favor of the 
southern origins of the Prajiiaparamita57 . I) According to some Tibetan 
sources, two subschools of the Mahilsamghikas (Pllrvasailas. and 
Aparasailas), residing near Dhyanakataka had a prototype of Prajiiapara­
mita in Prakrt; 2) the PCtrvasailas spoke of Dharmadhiltu in the same 
sense as later Mahayana; 3) the Buddhology of the PCtrvasailas prepared 
that of the Mahayana; 4) the great systematizer of the Prajiiaparamita, 
Nagaljuna, came from Andhra. 

To Lamotte, however, these arguments "ne font pas impression5s ." 

Mahasamghika and Mahayana doctrines bear a resemblance to each oth­
er, that much is evident, but Andhra was not the only place where Maha­
samghikas flourished. They were found in Mathura, Bamiyan and Kas­
mir as well. 59 

As to the Buddhology of the PCtrvasailas, it may be noted that similar 
ideas were put forward by the Mahasamghika-Lokottaravadins60 in their 
Mahavastu, representing a sort of "docetic" Buddhology. Furthermore, the 
published inscriptions from NagarjunikOI.l<;ia bear no witness to Mahayanist 
propaganda in Andhra in the third century AD. All schools mentioned rep­
resent Hinayana. Because of these arguments, Lamotte concludes by stat­
ing that the Mahayana sprang up in the Kushan period in different parts 
of India, especially in the northwestern region and Khotan. 61 

According to Hirakawa, the dated Chinese translations of early 
Mahayana prove that Mahayana existed in Northern India at the end of 
the first century CE, some Sutras being even from the first century BC. 
On the other hand, there is evidence of Mahayana existing in the South 
quite early as well. 62 I consider it reasonable for the time being to take 
sides with Hirakawa and accept this vague formulation as a working hy­
pothesis. 

ern origins (e.g., Conze 1984, 327-328 (P); see MPPS, t. I pp. 24-26). The 
way of the Prajiiaparamita from south to east and then north is accepted by 
Moritz Winternitz (1972, 314). 

57 Conze 1960, 9-12. Like Conze, Akira Hirakawa (1987, 518) thinks that most 
of the Sutras were written in the South, although some texts may be of a north­
ern origin. 

58 Lamotte 1954,387. 
59 Lamotte 1954, 387-388. 
60 From' [oka' (world) and 'uttara' (beyond). 
61 Lamotte 1954, 388-389. Ronald Emmerick, dealing with the Kushanan in­

fluence on Buddhism, says that Mahayana may have arisen in cosmopolitan 
places like Gandhara (in the North-West ofIndia) (Emmerick 1987,400-401). 

62 Hirakawa 1990,243,247-252-254. 
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2.5. Presentation of the Sources 

For the Theravadin tradition I have used the Tipitaka, the formation of 
which has been discussed above. I have used the editions and translations 
of the Pali Text Society, providing references consistently to the Pali text. 
Translations are my own unless otherwise indicated (reference being con­
sistently given to the Pali text). As the edition of the DhammasangaI)! has 
not been at my disposal, I have used Andre Bareau's French translation. 

The Pali text of the Dhammakayassa AtthavaI)I)ana with its summary 
in French and English has been published by George Coedes. This short 
text is a summary of the Buddhist doctrine based largely on the Visud­
dhimagga and Abhidhammathasangaha, and it consists of thirty paragraphs, 
each of which identify an element of the doctrine with the Buddha's body 
and clothing63. 

Vasubandhu's Abhidharmakosa is a SarvastivadinlVaibhGfjika work 
written in Kasmir. According to the legend, Vasubandhu was Asanga's 
brother who was converted to Mahayana at the age of 80. The Buddhist 
tradition has given Vasubandhu three different dates that are all counted 
in years after the Buddhas's nirvaJ.la. In his biography of Vasubandhu and 
in some other works, Paramartha says that Vasubandhu lived 1100 years 
after the nirvaJ.la. Xuanzang estimates 1000 years, and 900 is given by 
K'uei-chi in Paramartha's commentary to Maitreyanatha's Madhyanta­
vibhGga.64 

As Frauwallner recognizes, the date of the nirvaJ.la varies in Buddhist 
sources, and we have to take into account the date of the nirvaJ.la which 
is used by each author. When this is done, we are in a position to say that, 
according to Paramartha and Xuanzang, Vasubandhu lived in the 5th cen­
tury, and according to K' uei-chi in the 4th.6s Frauwallner solves this prob­
lem by supposing that there were, in fact, two Vasubandhus. This is in 
his opinion "a certain fact".66 

There is not a single word about Asanga in the second part of Pa­
ramartha's biography of Vasubandhu, SO Frauwallner takes only the first 
and third parts to refer to Vasubandhu the elder, brother of Asanga. The 
second part tells us about Vasubandhu junior, author of the Abhidhar­
makosa. Only Paramartha or his pupils have confused the two men, tak-

63 Coectes 1956,254-259. 
64 Frauwallner 1951, 3-5. 
65 Frauwallner 1951, 7-10. 
66 Frauwallner 1951, 10-12. The supposition has received some criticism but 

seems to have been accepted by May (1971, 279, 294). Lamotte (in MASA­
MG, II pp. vii-viii) mentions it as one possibility. Hirakawa (1990, 137), on 
the other hand, explicitly denies the existence of two Vasubandhus and dates 
the one and only Vasubandhu to the years 400-480. 
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ing them to be oneY Vasubandhu the elder would have lived c. 320-380, 
and the younger one from c. 400-48068 • The older Vasubandhu was the 
brother of Asariga and son of brdhmaI)a Kausika. He lived in Puru~apura 
and was originally a.Sarvdstivddin69 • 

Frauwallner has several arguments in favor of his thesis. First he notes 
that Yasomitra mentions in his commentary to the Kosa that a certain opin­
ion in the Kosa was supported by an older Vasubandhu (vrddhdcdrya-Vasu­
bandhul;1 and sthaviro Vasubandhul;1), who lived before the author of the 
Kosa. In addition, Yasomitra explains that the "teachers of yore" 
(purvdcdrydl;1) mentioned in the Kosa mean Asariga, etc. So Asariga would 
be very old when compared to the author of the Kosa, i.e. to Vasubandhu 
junior; thus it follows that Asariga cannot be his brother.70 This is also prov­
en by the fact that Kumdrajiva (c. 344-413) says in a postscript to his trans­
lation of the Lotus Sutra that Saryasoma had given him a book of Vasu­
bandhu that was already famous at that time, i.e. in about the year 36071 • 

Thus, the Kosa would be from the 5th century. It consists of verses 
presenting the Vaibhd$ika point of view and a commentary where Vasu­
bandhu discusses other points of view and rejects them. There are sever­
al translations of the Kosa in Tibetan, Chinese and Uigur. A Sanskrit man­
uscript dating from the 12th or the 13th century was found in 1935 by 
Saitkrtyayana and published in 1967 by P. Pradhan. Louis de la Vallee 
Poussin's French translation, which I have used here was composed from 
Chinese and Tibetan sources supplemented by the Sanskrit text of part of 
the kdriM as well as Yasomitra's Sputdrtha Abhidharmakosavydkhyd. It 
was completed in 1931, and soon turned out to correspond almost word 
by word to the Sanskrit text. 72 

The Mahdvastu of the Lokottaravddins, written in Hybrid Sanskrit, is 
formally a part of the Vinayapitaka but it consists mostly of Idtakas in 
prose and verse. The core of the text must derive from the first century 
AD, although the text has been enlarged up to the fourth century. It may 
also contain some Mahayanistic interpolations.73 The Sanskrit text was 
edited by Emile Senart in three volumes in 1882-1897. My references are 
to the English translation by I.I. Iones. 74 

The Asokdvaddna that seems to have been compiled in Mathura dur­
ing the first century AD is a Sarvdstivddin work in Sanskrit, and appears 
fragmentarily in the Divydvaddna. It has also existed as a separate work 

67 Frauwallner 1951, 13-14, 17-18,51. 
68 Frauwallner 1951, 32, 46, 54-56. 
69 Frauwallner 1951, 32. 
70 Frauwallner 1951, 13,21-22. 
71 Frauwallner 1951, 34-35. 
72 Lamotte in his preface to the new edition of 1a Vallee Poussin' s translation 

of the Kosa. 
73 Winternitz 1972,239-247; Bareau 1955a, 38, 75-77. 
74 See under MHV in bibliography. 
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which is proven by its two Chinese translations. The earlier of these trans­
lations was rendered into French by Jean Przyluski in 1923.75 I have here 
referred to the English translation included in John Strong's book, The Leg­
end of King .4soka, and to Przyluski's French translation of the Chinese 
version (.4 -yu-wang-tchouan) 76. 

Strong has used Sujitkumar Mukhopadhyaya's 1963 published edition 
of the Sanskrit text because it is based on a larger number of manuscripts 
than Cowell's and Neil's edition of the Divyavadana, or Vaidya's re-edi­
tion of the latter. Mukhopadhyaya has also taken into account the Chi­
nese text. 77 There are, nevertheless, shortcomings in Mukhopadhyaya's edi­
tion as de Jong has pointed out. Besides this, Strong's translation is plagued 
by mistakes, many of which are noted and corrected by de Jong. 78 

As to the Mahayana sources, the oldest of the Prajiiaparamitas{itras 
is the "Perfection of Wisdom in 8 000 lines" (.4$tasahasrikaprajiiapara­
mitas{itra), some parts of which date from the first century BC. The com­
pletion of this Sutra, however, took over two centuries. Between 100 and 
300 AD it was then expanded to a "Large Sutra of the Perfection of Wis­
dom" (Mahdprajiiaparamitas{itra), today represented by versions in 18 
000,25000, and 100000 lines (slokas). The only difference between these 
last three versions is the amount of certain repetitions. If, for instance, we 
have a statement: "form is emptiness and emptiness is form", the longest 
version first lists about 199 items that are emptiness, and after that de­
clares form to be emptiness as well. The shorter versions omit certain items 
and go more immediately to the point.79 

As the huge bulk of these large Sutras turned out in due course to be 
difficult to master, shorter Sutras and versified summaries were provided 
between the years 300 and 500. Thus were born the "Heart Sutra" 
(Prajiidparamitahrdayas{itra), the "Diamond Sutra" (Vajracchedika­
prajiiapdramitds{itra) and related texts as well as the .4bhisamayaiankara. 
All these three texts mentioned date before the year 400 AD.80 

I have referred to Edward Conze's English translation which mainly 
follows the version in 25 000 lines (abhisamayas I-IV) adjusted to con­
form to the divisions of the .4bhisamaydiankdra81 • In some passages, ho­
wever, Conze has used the version in 100 000 lines82 , or adopted read­
ings of the version in 18 000 lines83 and of various Chinese translations. 

75 Strong 1983, 16,27-31; Lamotte 1958, 364. 
76 See under ASK in bibliography. 
77 Strong 1983, 169. 
73 de Jong 1986. 
79 Conze 1960,9,17-18; Winternitz 1972,316. 
80 Conze 1960, 18-20. 
81 Manuscripts used are presented in Conze 1960,42 (Conze 1984, ix). I have 

consistently indicated, in parentheses, to which version the reference is. 
82 P. Gosha's edition 1902-1923 and Ms. Cambridge Add. 1630. 
83 On editions, see Conze 1960,45-46. 
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Some passages are based on Gilgit and Central Asian manuscripts of the 
Sutras in 18 000 and 25000 lines. 84 Besides this, I have used Conze's edi­
tion and translation of the Heart Sutra85 • 

The founder of the Mddhyamika school, Ndgdljuna, who was active 
in the first centuries AD, was the first to collect the Mahayana Sutras' and 
systematize their teachings. According to Eu-ston, Ndgdrjuna was a brdh­
maIJa who came to Nalanda from Andhra in southern India. His immediate 
disciple was Aryadeva.86 Translations used here are from the English trans­
lation of the Muiamadhayamakakdrikd included in Frederick Streng's stu­
dy, entitled Emptiness87 • 

The teachings of the Yogdcdra or Vijfidnavdda school are based, above 
all, on two Sutras, viz. the Samdhinirmocanasutra and the Larikavatara­
sutra88 • The Samdhinirmocanasutra, testifying to a transition from 
Prajfiaparamita to Vijfianavada, is the oldest and one of the most impor­
tant texts of this school89• According to Lamotte, it is constituted of passa­
ges formed during the second century, and was molded into its present 
form at the beginning of the third90• 

I have used the Tibetan edition and Lamotte's French translation from 
the Tibetan (xylographe no. 410 of Bibliotheque National). Besides this, 
there are two complete and three partial Chinese translations of this SU­
tra. The original Sanskrit is lost, except for some citations.91 

According to the legend, the Vijfidnavdda school was founded by Mait­

reyandtha, Asariga and Vasubandhu, a brother of the latter. The Tibetan 
tradition ascribes to Asariga the Abhidharmasamuccaya and the Maha­

yanasamgraha. The Mahdydnasutralarikdra, the Madhydntavibhdga, the 
Dharmadharmatavihfiga, the Uttaratantra, the Abhisamayaiarikara, and 
the Yogdcararabhumisastra are ascribed to Asariga as inspired by bodhi­
sattva Maitreya. 92 

The legend has it that Maitreya would in fact mean Maitreyanatha, 
'the one who is protected by Maitreya', and he would be a historical per­
son. This is accepted by Erich Frauwallner, but rejected by David Ruegg 

84 Conze 1984, ix. 
85 See under Hrdaya in bibliography. 
86 Murti 1980, 87-88; Ruegg 1981, 4-8, 50-54, 101; Lindtner 1982, 260-261. 

During the 6th century the Madhyamikas split into Prasangikas and Svatantri­
kas represented by Buddhapalita and Bhavaviveka, respectively. In the 7th 
century Dharmakfrti and Santideva reaffirmed the Prasangika position. (Murti 
1980,87; Ruegg 1981,58-86.) 

87 Streng 1967, 183-220. The Sanskrit text was published by Louis de la Val­
lee Poussin (see under MMK in bibliography; on this work, see Lindtner 1982, 
24-29). 

88 May 1971,275,277. 
89 May 1971,275-276. 
90 Lamotte in SMD, p. 25. See May 1971,276. 
91 Lamotte in SMD, p. 8; May 1971,275. 
92 May 1971,289-290. 
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who does not consider the Maitreya of the five works to be a historical 
person. Accordingly, these works would be compiled by Asariga on the 
basis of existing materiaI.93 

Jacques May accepts Frauwallner's chronology, and thus Maitreya is 
dated c. 300 AD and Asariga c. 315-390. We know that Asariga was a 
brahmaI).a from Puru~apura (Peshawar) and converted first to Sarvastiva­
da Buddhism and then to Mahayana.94 

I have here used Asariga's Mahilyanasarhgraha, "la charte du boud­
dhisme idealiste", in Lamotte's French translation. The original Sanskrit 
text of this work is lost, and Lamotte's translation is based on the Tibet­
an and Chinese translations. Lamotte has consulted three sources: the 
M ahilyanasarhgraha of Asariga, the M ahilyanasarhgrahabhil!i)la of Vasu­
bandhu and the Mahilyanasarhgrahopanibandhana of ASvabhilva.95 

In addition I have used Vasubandhu junior's Trisvabhilvakarika that 
has been published in romanized Sanskrit and in English translation by 
Fernando Tola and Carmen Dragonetti96• The original Sanskrit text was 
found in Nepal by Sylvain Levi in 1928 and published by Susumu 
Yamaguchi in 1931, along with a Tibetan translation. In 1932-1933 de la 
Vallee Poussin again published the Sanskrit text with two Tibetan transla­
tions, in addition to his own French translation. In 1939 Mukhopadhyaya, 
unaware of the earlier editions, published a Sanskrit version based on a 
Manuscript found by Guiseppe Tucci. It also included Tibetan and Eng­
lish translations and a selection of parallel texts. 97 

The differences between Levi's and Tucci's manuscripts seem to be 
minor ones, but Tola and Dragonetti are of the opinion that they are, nev­
ertheless, two separate manuscripts. The two Tibetan traJ;lslations, how­
ever, are made of one and the same Sanskrit original. Tola and Dragonet­
ti have used Yamaguchi's revised edition of Levi's manuscript published 
in 1972-1973, except in some passages where they.have followed anoth­
er reading indicated in the notes.9S 

As to the Lotus Siltra or SaddharmapuI).c;1arfka, its early versions were -
completed in northern India around 250 AD, as the first Chinese transla­
tion is from the year 286. The core of the text, however, must derive from 
the first century AD because Nagarjuna quotes it. 99 I have mainly used 
Kern's 1884 English translation that is based on palmleaf manuscripts from 
Dr. Wright's collection at the University of Cambridge1oo• As it is rather 

93 See May 1971,290-293; Ruegg 1969, 39-45, 50-55. 
94 May 1971,279,294 n. 79; Lamotte in MASAMG, II p. v. 
95 The manuscripts used are listed in MASAMG, I pp. v-vi. 
96 To1a & Dragonetti 1983, 248-257. 
97 Tola & Dragonetti 1983, 225. 
98 To1a & Dragonetti 1983, 225-227, 231. 
99 Winternitz 1972,304; Hirakawa 1987, 520. 

100 Kern in Lotus, p. xxxviii. 
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outdated!Ol, I have also used Conze' s partial translation included in his Bud­
dhist Scriptures'02, providing references to both. 

One of the central ideas in the Lotus is that the Hlnayanists (srdva­
kas), the Mahi'iyanists (bodhisattvas) and pratyekabuddhas (those enlight­
ened by and for themselves only) are all in possession of an inherent bud­
dha-nature '03 • This idea was then elaborated in some Sutras !04 using the 
concept of 'Tathdgatagarbha', 'the womb or germ of Tathdgata' 105. 

The first systematic presentation of the Tathdgatagarbha doctrines is 
the Ratnagotravibhdga Mahdydnottaratantrasdstra, originally written in 
Sanskrit. The Sanskrit manuscripts, however, were found as recently as 
1934 by Sa!iJ.qtyayana and edited by E.H. Johnston in 1950. Earlier this 
text was introduced to the West by Eugene Obermiller, who translated the 
Tibetan version into English in 1931. In the Tibetan version, the text is 
called an Uttaratantra. In Chinese it is referred to as a sdstra, and in a 
Sanskrit fragment in Saka script, it is called a Vibhdga ('analysis').'06 I 
have here referred to Jikido Takasaki's English translation based on John­
ston's critical edition with some words and passages corrected on the ba­
sis of the Tibetan and Chinese versions 107. 

Indo-Tibetan tradition attributes the verses of the Ratnagotra to 
Maitreya and the prose to Asariga, whereas the Sino-Japanese tradition 
ascribes the whole text to Sdramati. After first following the Indo-Tibet­
an tradition, western scholars have now (under the influence of Japanese 
scholarship) begun to regard Sdramati as the probable author of the text. 
He appears to have lived in the 3rd century AD, and was probably born 
in central India. Sdramati has also influenced the Vijiidnavddin idealism. 108 

The LarikdvatdrasLltra is a much better known Vijiidnavddin text than 
the SamdhinirmocanasLltra. It appears to have been compiled during the 
third and fourth centuries and must have been completed before 443 when 
the first of the three Chinese translations was made. However, the chap­
ters I, IX and X are missing there, but are included in later translations 
from the years 513 and 700-714. In addition to this, there exists one Tibet­
an translation. 109 

101 As recognized by Edward Conze (1979, I 138) who has retranslated parts of 
this text in his Buddhist Texts through the Ages (1954) and Buddhist Scrip­
tures (1959). 

102 Lotus, Conze, pp. 197-211. 
103 e.g. Lotus pp. 42-53. 
104 I.e. Tathfigatagarbha, Mahdy{'mdbhidharma, Amlnatvdpurnatvanirdda, 

Aryasrfmdlasutra and M ahfiydnasutrdlankdra. 
105 See Ruegg 1969, 31-35; Hirakawa 1987, 521-522. 
106 Takasaki 1966,5; May 1971, 281-282 and n. 38. 
107 Takasaki 1966, 6. 
108 May 1971,281-284; Lamotte in VKN, p. 92 n. 2. 
109 Winternitz 1972, 332-337; D.T. Suzuki in LNKV,. p. xlii; May 1971, 277; 

Hamlin 1983, 311 n. 1. 
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I have here referred to Suzuki's English translation based on the N anjio 
edition in Sanskrit published in 1923 and on two Chinese and Tibetan 
translations, supplemented by the Sanskrit-Chinese-English glossary in 
Suzuki's Studies in the Larikdvatdrasutra llO • Suzuki says that he has not 
managed to interpret all passages satisfactorily and that he has in several 
cases used his own judgement. Moreover, the Nanjio edition is also said 
to require corrections. III 

All this makes the translation rather unreliable, and one has to be part­
icularly careful in each and every judgement concerning the text. On the 
other hand, this study proceeds comparatively and philosophically, and thus 
philological arguments vulnerable to the slightest incorrect reading of the 
original are used only occasionally. 

110 Suzuki 1930,375-458. 
111 Suzuki in LNKV, pp. xlviii-xlix. See also Hamlin 1983, 311. On the Chi­

nese and Tibetan versions of the LNKV, see Suzuki 1930,4-17. 
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3. BEING-IN-THE-WORLD 
AND MYSTICISM -



3.1. Htnayana Buddhism 

3.1.1. The Background of Buddhism: Urbanization 
and individualism 

As a founded religion,Buddhism had its start when the man we know as 
Gautama Buddha left his home for homelessness, and after a strenuous 
quest found the peace of mind referred to as his nirya1)a or enlightenment . 
(bodhi). 

In leaving his home and entering the homeless state of a wanderer 
(sramaI)a), the Buddha, however, did not present an innovative solution 
to existential problems but followed an existing tradition. From the 
Upani~adic period onwards, many people had withdrawn from the village 
to the forest and formed schools of wandering alms men (parivrdjaka, 

bhik$u) and ascetics (tdpasa). They sought individual liberation from the 
ubiquitous suffering (du1)kha) that characterized every destiny one could 
think of in the 'worldly' reality known as the round of rebirths (samsdra).l 

'Worldly' refers here to the ontical 'worldhood' of man's being, i.e. 
to the fact that man experiences his or her being as a being-in-the-world. 
In practice, however, this 'worldhood' does not appear to a person as some­
thing abstract because being always appears to us in and through some­
thing concrete that is. Thus, a person's being-in-the-world manifests it­
self as a being in a certain society, a certain culture and a certain ecologi­
cal environment. 

We may to some extent agree with Alan Watts that the liberation sought 
by the -sramaI)as meant liberation from the belief in the stability and au­
thority of social institutions2 , because it is through these institutions that 
samsdra appears to us. Thus, the one who yearned for liberation from 
samsdra is told precisely to have "gone forth from home into homeless­
ness". Since a house - as well as the human body - is a common symbol 
of the world or cosmos3 the life of a householder serves here as a con­
densed image of the life in samsdra in general4. 

Being-in-the-world meant to the Buddhists being in samsdra, which 
again meant being inside the boundaries of the sociocultural system. As 
the monks or bhik$uS withdrew from society, the Buddhist opposition lay-

I See, e.g., Gonda 1978, 283-289; Chakravarti 1987, 36-39; Dfgha, I 165-167. 
2 Watts 1975,9,47-48. 
3 See E1iade 1965, 145-151 Cf. also Douglas 1970 where it is examined how 

symbolism of the human body governs our attitudes towards mind and mat­
ter (p. xiii). In Maj}, I 190 a dwelling and a body are compared as follows: 
"(j)ust as a space (dkdsa) that is enclosed by stakes and creepers and grass 
and clay is known as a dwelling, so a space that is enclosed by bones and 
sinews and flesh and skin is known as a body (rupa)." 

4 Collins 1982, 168. 
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man/monk can thus be said to some extent to parallel the opposition world­
ly/transcendent (lokiyallokottara)5. 

Keeping in mind that on the experientallevel, 'world' (loka) here re­
fers to a subjectively constructed world6, the escape from samsara can be 
interpreted as an escape from the dualistic way of experiencing oneself 
as a solitary I in an objective world. Or, the other way round, it is an es­
cape to a nondualistic understanding of one's being-in-the-world with no 
boundaries between 'me' and 'world'. 

Thus it is characteristic to the ways of liberation of both Buddhists 
and other sramalJas that great emphasis was put on the fate of one's in­
ner essence or the self. In Vedanta this essence was called' atman', a word 
that in the lJgveda had referred to the breath of life that separated a dead 
corpse from a living body. In being often used as a reflexive pronoun, too, 
the atman of the Vedanta presents one's self as a sort of wandering soul 
whose ultimate destiny was to become merged in Brahman.' 

The sociocultural background of this development towards asking such 
questions as: Who am I and what is my place in the world? is character­
ized by urbanization with its concomitants. The villages of the Ganges val­
ley had begun to develop into fortified cities in the sixth century Be, but 
the peak of urbanization was reached in the fourth century, the century of 
the Buddhas. This development seems to have been made possible by the 
economic surplus reached through wet paddy cultivation, as suggested by 
R. S. Sharma, although D. D. Kosambi's view of the importance of the 
use of iron plough shares cannot be dismissed either9• 

Urbanism with its concomitant division of labour, trade and monetary 
economy, have all been seen as contributing to the rise of individualism1o• 

According to Trevor Ling, the roots of Buddhism are in the negative as­
pects of this individualism: a loss of the sense of safety previously provi­
ded by the conformistic community, a painful concern about the meaning 
of life, growing aloneness and spiritual malaise. II 

5 Collins 1988, 105. 
6 See below pp. 78-82. The word 'loka' may even signify people as well as 

the world (May 1971, 268). 
7 See Mahony 1987,439-440; Collins 1982,50. 
s Erdosy 1985,96,98. 
9 See Gombrich 1988, 51-52; Chakravarti 1987, 18-19. Note that Buddhist texts 

know a myth where the emergence of organized society is explained by the 
beginning of wet paddy cultivation and private ownership (Dfgha, III 84-93. 
MHV, 1285-301; Kosa, ch. III 98; Rockhill 1884, 1-13. See Chakravarti 
1987,23-24). 

10 Division of labour in Durkheim 1893, 385-395; monetary economy in Simc 

mel 1923, 552-553 (his Philosophie des Geldes has not been at my dispos­
al); and urbanism as such in Wirth 1938, 10-13. 

11 Ling 1974, 37-52, 59-62. See PyysHiinen 1988, 62-63. Cf. also, Collins 
1988, 101-105, 121. Ling has borrowed the expressions 'growing aloneness' 
and 'malaise' from Erich Fromm (1942, 23). 
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With the Buddha's death placed roughly about 350 Be, the rise of Bud­
dhism clearly took place in a period when urbanization had reached its 
peak in the Gangetic valley. Buddhism was "the product of the time of 
urban development, of urban kingship and the city nobles I2 ." Its rise was 
contemporaneous with the introduction of monetary economy13, division 
of labour l4, and the related way of experiencing one's being-in-the-world 
as painful (dubkha). 

3.1.2. A Person's Being-in-the-World 

Buddhist schematic analyses of being-in-the-world 

In "Hinayana" sources, an individual and the world of sarhsdra belong 
essentially together as long as one has not attained nirvaJ.la, a person's gras­
ping (S. & P. updddna) to this world being the precise reason for his 
or her existence in sarhsdra. This being-in-the-world is analyzed in my 
sources into its basic units, using such formulations as the four noble truths, 
the net of mutual dependencies (S. pratftyasamutpdda, P. patic­
casamuppdda I5), the five elements of existence (S. skandha P. khandha), 
and the constituents of the process of perception. All these lists, present­
ed in diagram 4. on the next page16 , have some items in common 

The four noble truths are as follows: 

This, 0 monks, is the noble truth of suffering (dukkha): birth is suffering, 
getting old is suffering, illness is suffering, death is suffering, living 
with unpleasant things is suffering, being separated from beloved things 
is suffering, and not getting what one wants is suffering. In short: the 
five modes of graspingl7 are suffering. 

This, 0 monks, is the noble truth of the origin of suffering: The cause 
of suffering is the thirst (taI)ht1) that leads to rebirths, the companion 
of passion that rejoices from this and that, namely the thirst for sense 
pleasures, the thirst for life and the thirst for destruction 18. 

12 As earlier described by Max Weber (1958, 204; see also 205-206, 215-216, 
225-229). See also Basham 1971, 143-144; Chakravarti 1987, 19-23; Go­
mbrich 1988,50; Karttunen 1989, 30-31, 145, 154,229 n.263. 

13 See Chakravarti 1987, 20; Gombrich 1988, 51, 53. The introduction of coinage 
in India most probably took place during the fifth or fourth century BC (Kart­
tunen 1989,30-31). 

14 A hypothetical reconstruction of the traditional Buddhist list of 18 guilds of 
artisans is given in Rhys Davids 1981. 90-96. See Chakravarti 1987,22-23. 

15 From 'paeceti', 'to be grounded on something', 'to be something because of 
something', and 'samuppdda', 'origin', 'arising', genesis', 'coming to be'. 

16 The diagram is abstracted from a wealth of material impossible to quote here 
verbatim. The sources are presented in the following passages. 

17 Pane' updddnakhandhd, i.e. the five elements of existence. 
18 The division of craving into three appears only in the Pilli version (Vetter 

1988, 14 n.4). 
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Diagram 4. Buddhist analyses of being-in-the-world 

The four noble truths 

Everything is suffering 
The reason for this is thirst 
suffering ceases when thirst ceases 
The way to this is the noble eight-fold path 

The net of mutual dependencies 

Because of ignorance (avijja), mental formations (sarikhara) 
Because of mental formations, cognition (vififia1)a) 
Because of cognition, psycho-physicality (namarLlpa) 
Because of psycho-physicality, six spheres of sense (saJayatana) 
Because of six spheres of sense, contact (phassa) 
Because of contact, feeling (vedana) 
Because of feeling, thirst (ta1)ha) 
Because of thirst, grasping (upadana) 
Because of grasping, becoming (bhava) 
Because of becoming, birth (jati) 
Because of birth, aging, death, sorrow, lamentation, suffering, grief and depres­
sion 

The elements of existence 

material form (rupa) 
feeling (vedana) 
mental representations (sanna) 
mental formations (sarikhara) 
cognition (vinfia1)a) 

The spheres of sense 

eye - objects - visual cognition - contact - feeling 
ear - sounds - auditory cognition - contact - feeling 
nose - smells - olfactory cognition - contact - feeling 
tongue - tastes - taste cognition - contact - feeling 
body/skin - touches - bodily cognition - contact - feeling 
conscious mind - mental representations - mental cognition - contact - feeling 

This, 0 monks, is the noble truth of the cessation of suffering: the ces­
sation of suffering is the perfect cessation of the said thirst, its rejec­
tion, its renunciation, the cessation of thirst. 

This, 0 monks, is the noble truth of the way leading to the cessation of 
suffering: the way leading to the cessation of suffering is the noble eight­
fold way, namely: right view, right intention, right speech, right action, 
right livelihood, right effort, right mindfulness, right meditation. 19 

The net of mutual dependencies20 contains the same idea as the four 

noble truths: thirst causes suffering. It only goes one step further and ex-

19 Vin, I 10. Tr. by I.B. Horner. 
20 e.g. Vin, I 1: "avijjapaccaya sarikhara, sarikharapaccaya vznna1)am, vin­

fia1)apaccaya namarupam, namarupapaccaya saJayatanam, saJayatana-
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plains the reason for thirst to be in ignorance (of the four truths and of 
the nonexistence of 'self')21 which causes one to grasp to the creations of 
his or her own mind, accompanIed with feelings. 

The net has often been understood as a causal chain, in which causes 
and effects follow each other, the first two components representing the 
past, the components 3-10 the present,and the rest the future. However, 
Rune Johansson has shown this to be a rather artificial interpretation, as 
we have different kinds of versions of this net, many of its components 
can be simultaneous, and its links do not imply a strict causality.22 The 
net is on the one hand a description of human being-in-the-world and 
Seinsverstiindnis, and on the other an instrument to change one's Seins­
verstiindnis by analyzing it into its components23. 

The four noble truths and the net of mutual dependencies reveal that 
the ubiquitous suffering is due to the interaction between an individual 
and the external world in the sense that an individual in a way creates his 
or her own world and then clings to it. This is also evident in the fact that 
the five elements of existence are called 'five modes of grasping' 
(pane' upadanakhandhti). 

The relationship between these five elements is as follows: the mate­
rial shapes (rupa) cause either a pleasant, an unpleasant or a neutral 
feeling (vedana) in the cognizant individual; to this feeling are attached 
mental representations (sanna, S. samjna) connected to the sense data, and 
these are in turn accompanied by various kinds of mental formations (saIi­
khtira, S. samskilra)24. All this is made possible by cognition (vinna{Ja, S. 
vijnana)'5 of external and mental phenomena.26 When this process involves 

paccaya phasso, pahassapaccaya vedana, vedanapaecaya taI)ha, 
tan~hdpaccaya upadanam, upadanapaccaya bhavo, bhavapaccaya jati, jati­
paccaya jaramaranam sokaparidevadukkhadomanassupayasa sambhavanti. 
Evam etassa kevalassa dukkhakkhandhassa samudayo hoti." 

21 See Frauwallner 1953, 184-216. 
22 See Govinda 1975, 245-246; Collins 1982,203. Johansson 1969,77-79. Cf. 

also Goodman 1974, 100-101. 
23 Cf. Johansson 1969, 65-84 and 1985, 162; Goodman 1974,93-95. 
24 There are four kinds of sarikhdras (Samyutta, IV 293): those of body (in­

breathing and outbreathing), of speech (directed and sustained thought [vi­
takkavicara]), and of mind (mental representations and feeling). See also Rhys 
Davids & Stede 1972,664-665, s.v. 'sarikhdra'; Johansson 1985,41-46, Col­
lins 1982, 202. 

25 From 'jiia' ('to know') with the prefix 'vi'. 'Vijiiana' refers to discriminating 
knowledge and is usually translated as 'consciousness'. I have chosen the 
translation 'cognition' to avoid the connotation of a single organ which would 
be misleading as 'vijiiana' signifies only the six kinds of cognition or consci­
ousness related to the six senses. The sum total of the six vijiianas is the 
thinking mind (citta, see below p.82 n.32). This also makes it possible to 
translate 'manovijiiana' as 'mental cognition' in the same manner as, for inst­
ance, 'cak~urvijiiana' is translated as 'visual cognition' (See also May 1971, 
303 n. 98; Vetter 1988, 36 nA). 

26 Samyutta, III 59-61. See Lamotte 1958, 30; Vetter 1988, 36, nA. 
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grasping (upfidana) or thirst (ta1).ha), suffering is produced because all 
pleasant things are transitory and unpleasant ones are recurring (although 
vice versa as well). 

Of the sensory process, we have various descriptions, the simplest one 
being that in which a distinction is made between six internal (ajjhattika) 
and external (bahira) spheres of sense: the eye and seen forms, the ear 
and heard sounds, the nose and smelled smells, the tongue and taste~ tastes, 
the body and felt touches, the conscious mind (manas) and cognized ide­
as (dhamma)27. When to these are added the respective cognitions, we get 
the traditional list of 18 elements (dhatu): the eye (cakkhudhatu), the seen 
forms (rupadhatu), the visual cognition (cakkhuvinna1).adhatu), the ear, 
etc. 28 

In some instances, the list continues with sensory contacts (phassa, 
S. sparsa), the related feeling (vedana), the formed mental representations 
(sanna) and the related mental formations (sarikhara), thirst (ta1).ha),the 
six elements29 and the five elements of existence. According to Samyutta 
III 228-231 these are inevitably followed by suffering, illness, decay and 
death. 3D 

Senses, the thinking mind and grasping 

According to Samyutta II 72-73, the origin of the world of suffering is in 
the contact between the senses and material forms and the following sen­
sory process3!, and Samyutta I 39 describes the world as produced by the 
thinking mind (citta)32: 

27 e.g. Dfgha, II 302-303 where it is said that a monk considers ideas (dham­
ma) from the point of view of the six internal and external spheres of sense, 
is aware of the bond (samyojana) arising on account of them, and puts these 
fetters aside. . 

28 Majj, III 63. 
29 Earth, water, heat, air, space, and cognition. 
30 e.g. Samyutta, III 228-231 explaining the origins and cessation of suffering 

and death, and Samyutta, III 232-235 explaining how the exciting desire 
(chandaraga), residing in these, is a corruption of the thinking mind (citta). 
Majj, III 215-222 lists only the internal and external spheres of sense, and 
the related cognitions and contacts. 

31 Samyutta, II 72-73: "Because of sight and visible objects, visual cognition 
arises. Contact is the clash of these three, and feeling is conditioned by the 
contact. Thirst is then conditioned by the feeling. This, 0 monks, is the arising 
of suffering. And because of hearing and audible objects etc." 

32 'Citta' is usually translated as 'mind' but strictly speaking it refers to thoughts 
(from the root cit-, 'to think'). It is not an entity that thinks but only refers 
to acts of knowledge; it is the series of cognitions (vijfianas) (Tola & Drag­
onetti 1983,233). To make a distinction between it and 'manas' ('mind'), I 
have rendered 'citta' as 'thinking mind' and 'manas' as conscious mind. 
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Its thoughts (citta) are that whereby the world is led, 
And by its thoughts it ever plagues itself, 
And thought it is above all other things 
That bringeth everything beneath its sway." 

This could be understood to mean that man forms the idea of world, 

i.e. realizes his or her (painful) being-in-the-world, as he intellectually in­

terprets his sensory experience34• The interest of the early Buddhists has 

clearly centered on the world as experienced by men, although this does 

not necessarily mean that they would have denied the existence of an ob­

jective world35 . They only felt no need to discuss the world apart from 

someone who experiences it. 36 Their world is not an objective or natural 

world, but the world in which man experiences his or her own being. This 

world is a world of suffering in which an individual forms an idea of a 

'self' in relation to various 'worldly' predicates which will always tum 

out to be unsatisfactory (dul)kha). 

As we have seen, the reason for this unsatisfactoriness is in man's thirst 

and grasping. Thus, the sense organs or their objects are not "fetters" as 

such, but the exciting desire (chandaraga) that arises on their account is 

a fetter37• The exciting desire that inheres in the sensory process, is, for 

its part, a corruption of the thinking mind38 : 

33 Samyutta, 139. Tr. by Carolina Rhys Davids & Suriyagoda Sumangala Thera. 
According to Kosa, t. V p. 142, matter (rupa) is born of the thinking mind 
(citta) because it is based on "impregnations" (vasana) residing in the think­
ing mind. 

34 In Kosa, t. I p. 110, it is said that the support (asraya) of the thinking mind 
is the six sense organs. Samyutta, III 232-235 explains the exciting desire, 
residing in the sensory process, to be a corruption of the thinking mind. Thus, 
the thinking mind is the organizer of the sensory input and conscious life, 
and on it is based the experience of personal continuity (see Johansson 1969, 
30-33, 83, 131 and 1985, 158-161). 

35 See May 1971,268. Rune Johansson (1985, 27-29, 33, 36, 51, 79-80, 83, 
85) takes the view that conscious and material processes were to the early 
Buddhists two aspects of the same reality. 

36 According to Christian Lindtner (1982, 271 and its n. 240), we cannot (from 
the Buddhist outlook) really distinguish between subjective and objective. 
This is evident, e.g. in such words as 'artha' ('object' and 'meaning'), 'pra­
paiica' ('universe' and 'language') and 'upalabdhi' ('exist' and 'perceive'). 

37 Samyutta, IV 283, " ... the eye is not a fetter to objects, and objects not a fet­
ter to the eye. It is the exciting desire (chandaraga), arising because of these 
two, that is the fetter." Also, Dfgha, II 302-303. 

38 Samyutta, III 232-235: "Monks, the exciting desire (chanda raga) that is in 
the eye is a corrnption of the thinking mind. The exciting desire that is in 
the ear etc." Ang, I 10: "This mind, monks, is luminous, but it is defiled by 
taints that come from without; that mind, monks, is luminous, but it is cleansed 
of taints that come from without (tr. by F.L. Woodward)." See Johansson 
1969,30; 1985, 159-160. See Johansson 1969,42-44; May 1971, 268-270. 
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For a long, long time this thinking mind has been soiled (samkilittham) 
by desire, hatred and delusion. By impurities of the thinking mind 
(cittasamkiJesa), 0 monks, beings are soiled. By purity of the thinking 
mind, beings are purified. 39 

Consequently, thirst and grasping are not necessary concomitants of 
the sensory process, but are due to man's reasoning. This is also obvious 
in the fact that the reason for thirst is said to be ignorance. 

This presupposes a distinction between mere sensations and conscious 

and conceptualized experience, which the early Buddhists seem to have 

made40• In Samyutta IV 209 and 231, a differentiation between bodily (ka­
yika) and mental (cetasika) feelings is made4 !, and in the Kosa this is ex­

pressed even more clearly as follows: 

As a general rule, the mental sensation - pleasant or unpleasant - pro­
ceeds from a concept (vikaJpa), a concept of 'dear', 'disgusting', etc. 
As to the bodily sensation, ... it is produced by an external object, in­
dependently from a psychological state.42 

On the other hand, it is not only some feelings that produce suffering 

but all feeling (following cognition and contact, as we have seen). Says 

the first book of the Vedanasamyutta: 

And: 

Collected, 'ware, the mindful follower 
Of the Awakened One well understands 
Feelings, and how they come to be, and where 
They cease, and what the way to feelings' end. 
That brother who hath ended them, therefor 
No longer hungereth. He is set free.43 

Pleasure or pain or feeling that is neither, 
The inner and the outer, all that's felt­
He knows to be IlI.44 

The last quotation contains the traditional division of feeling into three, 

there being pleasant, painful and neutral feelings45 . The respective right 

attitudes are as follows: 

39 Samyutta, III 15I. 
40 Both being called 'feelings' (vedana). 
41 Samyutta, IV 209: "A monk ... feels one feeling, the bodily one, but not the 

mental one." Also IV 23I. 
42 Kosa, 1. I p. 115. 
43 Samyutta, IV 204. Tr. by F.L. Woodward 
44 Samyutta, IV 205. Tr. by F.L. Woodward 
45 Majj, I 396: "The Beatific One has, a householder, spoken of three feelings: 

pleasant, painful and neither pleasant nor painful feeling. These, 0 house­
holder, are the three feelings spoken of by by the Beatific One." Samyutta, 
IV 204: "There are these three feelings, 0 monks. What Three? Pleasant feel­
ing, painful feeling, and feeling that is neither pleasant nor painful." 
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The lurking tendency to lust for pleasant feeling, brethren, must be aban­
doned. The lurking tendency to repugnance for painful feeling must be 
abandoned. The lurking tendency to ignorance of feeling that is nei­
ther pleasant nor painful must be abandoned.46 

As pleasant feelings lead to suffering, painful feelings are a nuisance, 

and neutral feelings are transitory, "(w)hatsoever is felt, that is joined with 

suffering"47. From the psychological point of view, we could say that if 

one deliberately denies his or her unpleasant feelings, he or she necessar­

ily cuts out positive feelings as well, because the ability to feel is a dia­

lectical unity. Pain and pleasure belong in this sense together, and you 

cannot have one without the other. This has been emphasized, e.g., by 

Arthur J anov4S , the creator of primal therapy49. 

Because feelings arise from the sensory"contacts", one should turn 

away from the senses, their objects, the corresponding cognitions and con­

tacts, in order to free himself or herself from feelings that always involve 

suffering: 

Dependent on the eye and object arises visual cognition. The union of 
these three is contact. Dependent on contact is feeling. So seeing, the 
well-taught Ariyan disciple is repelled by the eye, by objects, by visu­
al cognition, by visual contact, and by feeling. Being repelled by them, 
he lusts not for them. Not lusting he is set free.'o 

Like the the sensory process leads to suffering, grief and death, so its 

reversal leads to the disappearance of suffering, grief and deathsi. Because 

feeling comes from the contact between a sense organ and the respective 

object, the cessation of feeling comes from the cessation of contactsS2• 

However, feeling does not come automatically from contact, but from the 

related thirst53 • For this reason, the cessation of contact and feeling comes 

ultimately from the abandoning of the exciting desires4. 

46 Samyutta, IV 205. Tr. by F.L. Woodward. The painful feelings, 
however, should not be sought after, only tolerated. 

47 Samyutta, IV 207, 216. Samyutta, IV 233: "The misery of feeling is the im­
permanence, the pain, the unsubstantial nature of feeling." 

48 Janov 1970,274. 
49 Although Janov has been both harshly criticized and simply ignored in aca­

demic circles (Torrey 1976; Videgard 1984,3), primal therapy has strong af­
finities with the so-called object relations theory in psychiatry and to the trau­
ma theory of early Freud (Videgard 1984,4, 16). Despite its shortcomings, 
primal therapy has an important technique of centering on feelings to offer 
(Videgard 1984, 280, 287-288, 293). 

50 Samyutta, IV 32-33. 
51 Samyutta, III 228-231; Dfgha, II 72-73. 
" Samyutta, IV 220: "By the arising of contact comes the arising of feelings. 

By the ceasing of contact comes the ceasing of feelings." 
" Samyutta, IV 233: "From the arising of contact comes the arising of feelings. 

Thirst is the way leading to the arising of feelings." 
54 Samyutta, IV 233: "The abolishing of the exciting desire, the abandoning of 

the exciting desire, - that is the escape from feelings." 
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Perhaps the most drastic expression of this is the so-called fire ser­
mon. In it the Buddha taught that the sense organs, their objects, the re­
lated cognitions and contacts as well as feelings were burning by the fire 
of craving, hatred and ignorance, because of birth, aging, death, sorrow, 
bewailing, suffering and mourning. For this reason one was to tum away 
from the senses and their objects55. 

The ideas that suffering comes from one's clinging to the transitory 
world through the medium of senses, and that this is precisely what the 
life of a "householder" is about, are in the Suttapitaka the immediate back­
ground of the Buddha's dissatisfaction with the everyday way of exper­
iencing one's being-in-the-world. His leaving home for homelessness is 
given three reasons: 

1) He suddenly realized the deceptive (adfnava) nature of sense pleas­
ures and wanted to find another kind of joy56. 

2) He realized that he was subject to aging, illness and death57, and 
that birth, aging, illness, death, sorrow and suffering58 were deceptive, un­
like nirvfu;ta which meant "excellent freedom from bondage"s9. 

3) He experienced the life of a householder as distressing, unlike the 
life of a homeless wanderer living outdoors 60. 

We may summarize this into four binary oppositions as follows: 

life of a householder and desires / ascetic life 
existence in samsara / liberation from the existence in smnsara 
sense pleasures / "the other joy" 
birth, aging, illness, death, sorrow, suffering / "excellent freedom from 
bondage" in nibbana 

The first two oppositions are Brahmanic-Buddhist expressions of the 
nature of man's being-in-the-world and of the hope of overcoming its eve­
ryday character. The latter two oppositions describe more closely these 
two alternatives, expressing how pleasures of the five senses are connected 
to household life to the extent that leaving home means precisely leaving 
sensual pleasures61 . 

55 Yin, I 34-35. 
56 Majj, I 504-505. 
57 Ang, I 145-146. 
58 According to Bareau (1963, 97-88) 'sarikilesa' means here 'suffering' and 

not 'impurity' as in later Buddhism. 
59 Majj, I 162-163. 
60 Majj, 1240. Suttanipata, III.1.2. adds that the homes of householders were 

"nests of desires". 
61 Collins 1982, 169. 
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3.1.3. The Concept of Self is Misleading 

The idea of not-self (anatman) 

As is well known, Buddhism fights the suffering related to craving and 
its frustration not by postulating an immutable self destined for eternal 
happines in the hereafter, but by denying even a 'wordly' self as an en­
tity (Skr. anatman, Pali anatta). What this denial precisely means is not 
so clear. Steven Collins takes the Pali 'atta' as simply a reflexive pro­
noun and accepts K. R. Norman's view that 'anatta' thus should not be 
translated as 'no-soul'. Instead, it means to the religious virtuosis that man 
has no eternal self - whatever it might be. And to the ordinary people, it 
is only a symbol of an opposition to Brahmanism.62 

David Snellgrove, however, is of the opinion that the early Buddhists· 
did not know the Upani~adic conception of atman at all, and that atman 
thus was to them only an animistic principle that was found in trees and 
rocks as well as in human beings. It was this kind of atman that the Bud­
dha denied in his first sermon, not an intelligent self longing for unifica­
tion with Brahman.63 On the other hand, Vetter takes Upani~adic influ­
ence for granted and regards anatman as a "'logical' reaction to the theo­
ry of a 'person"'64. 

I myself should like to argue from a religion-phenomenological point 
of view that atman as self, and atman as soul are not two alternatives from 
which we should choose. In Finno-Ugric languages, for instance, two kinds 
of souls were known: In Finnish, 'henki' ('breath', 'spirit') was identi­
fied with breathing and was believed to be the vital principle that sepa­
rated a cold dead corpse from a warm living body; and the reflexive pro­
noun 'itse' ('self') referred to a conscious self that was a kind of sou1.65 

Atman was believed to withdraw deep into the body during sleep so that 
no sensory data could reach consciousness; in the same manner a passed­
out drunk was said to be itseton, i.e. 'selfless'66. 

As the Indian notions seem to bear a phenomenological structure sim­
ilar to the Finno-Ugric ones, we may be entitled to see atman as a sort of 
"self-soul". As such, it would be at the same time a psychological self 
and an ontological soul-principle. The classical passage where the Bud­
dha denies the existence of this kind of a soul in the khandhas runs as 
follows: 

62 Collins 1982, 12,71-77,94-103. 
63 Snellgrove 1987, 20-22. Cf. Ruegg 1989,20 and its n.5. 
64 Vetter 1988, 39-43. 
65 Pentikainen 1985, 133-135. 
66 Pentikainen 1985, 134. I want to stress that this comparison is purely phe­

nomenological and does not presuppose any genetic connection. 
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Body, monks, is not self. Now were this body self (atta), monks, this 
body would not tend to sickness, and one might get the chance of say­
ing in regard to body, 'Let body become thus for me, let body not be­
come thus for me'. But inasmuch,monks, as body is not self, therefore 
body tends to sickness, and one does not get the chance of saying in 
regarq to body, 'Let body become thus for me, let body not become 
thus for me'. 

Similarly the Buddha denied that feelings, mental representations 
(sanna), mental formations (sankhtira) or cognition could be one's self.67 

But does this mean that the five khandhas could not be the self because 
they "tended to sickness", or because they did not obey one's commands? 

As it is a bit awkward to say that mental representations or mental for­
mations "tend to sickness", it would be better to take sickness here as only 
an example of the fact that our being-in-the-world is not always as we 
would like it to be. Thus, in a way, both explanations lead to the same 
conclusion: there is no self in the khandhas because they do not obey all 
our commands. Illness is only one manifestation of the transitoriness of 
'worldly' being that is always "being unto. death", and as such something 
different from what we would like it to be. 

That this transitoriness is the real point here becomes clear as the Bud­
dha proceeds to explain that the five elements (khandhas) could not be 
alta because they obviously were transitory (aniccarh), and all that is tran­
sitory is of necessity painful (dukkharh).68 Likewise, when asked whether 
there could be a case where one suffered because nothing permanent was 
found within oneself, the Buddha replied that indeed there was. 69 

Namely, when one thinks: "The universe is the self, 1 shall be that af­
ter death, permanent, abiding, everlasting, unchanging, and I shall exist 
as such for eternity," one becomes distressed on hearing the Buddhist mes­
sage. Then one thinks: "1 will be annihilated, I will be destroyed, 1 will 
be no more," and one is bewildered and tormented by anxiety.70 

This passage reveals clearly a tendency to identify one's real self with 
the Absolute, or Brahman. Contingent and transitory 'worldly' attributes 
will not do; and one wants to find within oneself something eternal and 
necessarily existing. But according to the text, the Buddha considered such 
an idea "wholly and completely foolish"7!. 

Although in the previously cited passage the Buddha denied that the 
self could be (in) any of the khandhas, it, of course, does not logically 
follow that there then is no self at all. The existence of the self is nowhere 
in the Vinaya- and Suttapitakas directly denied, as Joaquin Perez-Rem6n 

67 Vin, I 13-14. The translation is 1. B. Horner's. 
68 Vin, I 14. 
69 Maii, I 136-137. 
70 Ibid. 
71 Mai), I 138. 
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and Vetter remark72• Its non-existence, however, seems to be presupposed 
in passages like the following one: 

Monk Khemaka was asked whether he saw any self in the five khan­
dhas, and he answered that he did not. "Then you must be enlightened;" 
the monks reasoned, but Khemaka firmly denied this. He had a clear feel­
ing "I am" with regard to the khandhas even though he did not clearly 
see this "I am". It was neither body, feeling, mental representations, mental 
formations, cognition nor anything outside them. Yet he had this feeling 
"1 am"Y Thus 'I am' is a vague experience for which no objective basis 
can be found. Moreover, the cessation of this experience is taken to lead 
to enlightenment. 

But on the other hand, when Vacchagotta asked whether there was a 
self or whether there was no self, the Buddha remained silent. Then he 
explained to Ananda that if he had said that there was a self, he would 
have subscribed to the eternalist view; and if he had said that there was 
no self, he would have taken the annihilationist view. And, says the Bud­
dha, such theoretical explanations would only "have been a greater con­
fusion to the already confused Vacchagotta".74 

Beyond self and not-self 

But why did the Buddha not say that there is no self, and that this does 
not mean annihilation because there is from the outset nothing to be anni­
hilated? It is, as Vetter remarks, "a remarkable feature in view of the his­
tory of ideas in India"75 that the Buddha left the question 'is there a self?' 
thus unanswered. 

As a matter of fact, the Buddhist tradition knows ten (in PaIi Nikayas 
and in the Chinese Madhyamagama) or 14 (in e.g. the Kosa, most Chi­
nese agamas and the MPPS) questions never answered by the Buddha76 . 

However, they do not include the question 'is there a self?', although they 
imply a position regarding this question as well. I quote here from the 
MPPS, which may be said to bring to the fore the point inherent in the 
PaIi tradition77 : 

72 Perez-Remon 1980, 193; Vetter 1988,41. According to Perez-Remon (1980, 
38, 85, 156-160, 164, 195,222-227), the idea of anatta, in showing what is 
not atta, reveals the true self as an existing thing. Vetter (1988, 39 n.8, 41 
n.10) does not share this conclusion. 

73 Samyutta, III 126ff. After this conversation Khemaka, however, was enlight-
ened. 

74 Samyutta, IV 400-401. See also Kosa, 1. V p. 265. 
75 Vetter 1988,41. 
76 The sources are gathered in Lamotte's n.l on p. 154 of his translation of the 

MPPS. See also Collins 1982, 131-132. 
77 Collins 1982, 283 n.1. 
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Are the world and the self eternal? 
Are they not eternal? 
Are they both eternal and not eternal? 
Are they neither eternal nor not eternal? 
Do the world and the self have an end? 
Do they not have an end? 
Do they both have and have not an end? 
Do they neither have nor not have an end? 
Does a Tathagata78 exist after death? 
Does he not exist after death? 
Does he both exist and not exist after death? 
Does he neither exist nor not exist after death? 
Is the soul (jfva) the same than the body (charfra)? 
Is the soul different from the body?79 

According to the MPPS, the Buddha did not answer these questions 
because they were futile80• In Samyutta IV 394, the Buddha says that the 
views in the unanswered questions are expressions of regarding the self 
and the khandhas in one of the four ways, which implies that he did not 
want to share any of these possibilities. Collins takes this to mean that 
the Buddha could not answer these questions because they were "linguis­
tically ill-formed", like the question: 'Is the present king of France bald?' 
Any answer given to these questions "would necessarily confirm the mis­
leading presupposition that such terms do refer to some real and permanent 
individual".8! 

It is easy to see that in the case of the king of France, a simple 'yes' 
or 'no' as an answer would indeed "confirm" that the king exists, i.e. the 
answer has meaning only with regard to such a possible world where the· 
extension of 'present king of France' is not empty82. Thus, the question is 
not syntactically ill-formed as such, only its relevance is dependent on cer­
tain semantic conditions (whether the king exists or not). However, these 
can be specified in language by saying, for example, that the question is 
meaningless because there is no present king of France. 

78 This epithet of the Buddha originally referred to somebody who would no 
longer be reborn, who was "thus-gone" ([tatha-gata] Vetter 1988, 8 n.2). On 
the other hand, it could also mean 'he who here has come' (tatha-agata), re­
ferring to the Buddha as he appeared to the five ascetics after his enlighten­
ment. I take it here to refer to any of the Tathagatas (Lamotte translates "le 
saint affranchi du desir"). 

79 MPPS, t. I p. 155. The Pilli texts provide four alternatives only in the Ta­
thagata-question, with the other three questions having only the first two al­
ternatives (is, is not). All versions do not contain 'self' besides 'world'. On 
this "fourcornered" (catu~koti) approach, see Raju 1954 and Vetter 1988, 54-
57. 

80 MPPS, t. I p. 155: "Ces questions sont vaines et c'est pourquoi Ie Buddha 
n'y a pas repondu." 

8! Collins 1982, 133. He borrows the king-example from Ninian Smart. 
82 See above n.38 on p. 21. 
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Now Collins thinks that like asking whether the present king of France 
is bald presupposes that the king exists, so asking whether the self is eternal 
or not presupposes that the self exists. Thus the Buddha would have re­
fused to answer such questions at all because he was of the opinion that. 
the self did not exist. But why did he (or whoever is responsible for the 
relevant passages) not say that the question was meaningless because no 
self existed? Why did he respond to Vacchagotta's questions by stating 
that to say "the self exists" means eternalism and to say "the self exists 
not" means annihilationism? And why would the statement 'the self ex­
ists not' lead to annihilationism? 

One gets the impression that the Buddha (or whoever is responsible 
for this passage) somehow considered the question 'does the self exist' 
ill-formed, too. If it were ill-formed in the same way as the question about 
the king, it would amount to the following formulation: It would be mean­
ingful to ask whether the self exists or not, only if the self existed (which 
it does not). This is because in the king's case the relevance of the attri­
bute (baldness) was dependent on the subject's (king) existence, and in 
the anatta-case the subject's (self) existence is the attribute whose rele­
vance is dependent on the subject's existence83 • 

From this example we get the general premise that non-existence can 
be predicated only on something that has previously existed. In other 
words, nothing could be said to be non-existent in principle8'. Thus it would 
be meaningful to say "the self does not exist" only if it had previously 
existed. Although this principle would very well explain why the state­
ment 'the self does not exist' would imply annihilationism, I find it 
unconvincing without further proof. From this it would follow that eve­
rything one could name and make up should of necessity have existed at 
least at some point in time. Moreover, to the Prajfiaparamitasutras this 
definitely does not apply (but of course their ontology is different in any 
case). 

It seems more likely that the Buddha (or the early Buddhists) consid­
ered the question 'Is there a self' not so much ill-formed but vain and fu­
tile (like the MPPS says) and, especially, harmful to one's progression in 
his or her way towards enlightenment. The Buddha could have given (or 
have been made to give in the text) an answer to Vacchagotta, but he con­
sciously wanted to direct Vacchagotta's attention away from such philo­
sophical disputes and discursive reasoning. He acted like a father who 
meets his little son's repeated requests for candy with silence in the hope 
that the boy would forget the whole thing when given no answer. 

83 I can find no objection to taking existence as an attribute although Kant and 
his followers have rejected the ontological proof of God's existence by say­
ing that existence is not an attribute. 

84 As in Europe before nominalistic philosophy, nothing could be said to be pos­
sible in principle, but only in the sense that it had existed sometimes, or hap­
pened or will sometime exist or happen. 

88 



This conclusion can be drawn from the parable of a man wounded by 
an arrow85 who only wants to get healed and is not interested in specula­
tion on who shot the arrow, with what kind of a bow etc. Such specula­
tion is possible and it can be linguistically quite well-formed, but it is not 
relevant for the wounded man in his difficult situation and would only 
hinder his healing by taking time from more urgent measures. Collins also 
admits that such speculation is rejected as harmful but he seems. to think 
that the harmfulness depends on the speculation taking place on mistaken 
premises86 • In my opinion, this is not essential. 

What is essential is that the Buddha (and/or the early Buddhists) wanted 
to shift the emphasis from philosophical speculation for its own sake to 
man's experiencing, and to speculation that could be directly applied to 
pragmatic purposes'7. In such circumstances, words like 'I' or 'self' are 
means of referring to oneself as a whole, not ways of referring to some 
most intimate quality of oneself8'. Such words are necessary in language, 
but it is in vain that people construct metaphysical theories upon them. In 
later Buddhism, where the existence of the self is explicitly denied89, a 
distinction between conventional and ultimate truth has been drawn to ex­
plain why we have to use words like 'self' and 'person' even though no 
self exists90 • 

Thus the Buddha's answer to the mystical quest for the true inner self 
seems not so much to be a blunt negation but an attitude of indifference. 
This is well documented in the Suttanipata's Atthakavagga, which con­
tains an old tradition that, according to Vetter, existed "before or along­
side the first Buddhist teaching and community." A little later this tradi­
tion was integrated into Buddhism and combined with the teachings of the 
Buddha.9' 

According to this tradition, one should avoi.d the three modes of self­
conceit through which one takes himself or herself as either equal, super-

85 Maj}, I 429ff. 
86 Collins 1982, 137: "What is rejected is harmful speculation based on mistak­

en premises." 
87 See also Staa11989, 414-415. 
88 See Kosa, t. V p. 262: "Si Ie Pudgala n'est qu'un mot servant it designer les 

cinq elements, pourquoi Bhagavat n'a-t-il pas declare que Ie principe vital 
0fva) est Ie corps?" 

89 e.g. Kosa, t. II p. 56: "L'{ltman n'existe pas." T. V p. 230: "I1 n'y a pas de 
delivrance en dehors de (bouddhisme), car les autres doctrines sont corrompues 
par une fausse conception du 'moi'." T. V p. 231: "Parce qu'aucune preuve 
n'etablit I'existence d'un moi independant des elements ... " T. V p. 232: "En 
ce qui concerne un moi inctependant des elements, ni evidence, ni induction. 
- Nous savons done qu'un moi reel n'existe pas." This doctrine is the "only 
way to the city of nirviiI)a" (t. V p. 301). 

90 See below p. 107. 
91 Vetter 1988, 101. 
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ior or inferior to other people92, and "abstain from disputes, for the only 
aim (of them) is praise and profit93 ." And, 

If any have taken up a view (ditthi) and dispute, and say, "Only this is 
true," then say to them, "There will be no opponent for you here when 
a dispute has arisen. "94 

Congruent to this: 

"Magandiya," said the Blessed One, "nothing has been grasped by (me) 
from among the (doctrines), after consideration, (saying) 'I profess this'. 
But looking among the (doctrines), not grasping, while searching I saw 
inner peace. "95 

That the liberation taught by the Buddha is beyond all dualistic thinking 
is especially clearly expressed in the following passage: 

"One says that purity is not by view, by learning, by know ledge, or even 
by virtuous conduct and vows, Magandiya," said the Blessed One. "Not 
by absence of view, of learning, of knowledge, of virtuous conduct, or 
vows, not by that either. And discarding these, without grasping, calmed, 
nor dependent, one would not long for existence.96" 

In this way the part of the self in the mystical experience has been 
given only a minimum of interpretation, and the experience of emptiness 
following the prolonged quest for an unempirical self is accepted without 
ideas of unification where the self would be altered to a mode of the Infi­
nite. The earliest tradition seems to have remained totally indifferent to­
wards interpreting the nature of the self, or, in other words, it has been 
beyond self and not-self'7. 

Later, when the existence of a self is rnore clearly denied, experiencing 
a break' of the barrier between an individual and the world has been 
understood to mean that the illusion of a self has ceased and the self is 
realized to be a natural part of the external world98 • Thus, one steps out 
of ordinary I-consciousness so that his or her experiencing is no longer 
organized by an I but seems to be organized from the outside or by itself. 

92 Suttanipata, 4:842, 918, 954. 
93 Suttanipata, 4:828 (PasLirasutta which on the whole underlines this same con­

viction). Ibid., 4:844: "(A) sage would not engage in disputatious speech with 
the people." 

94 Suttanipata, 4:832 (PasL1rasutta). This and the following two translations by 
K.R. Norman. 

95 Suttanipata, 4:837 (Magandiaysutta). 
96 Suttanipata, 4:839 (Magandiaysutta). 
97 See also Staal 1989,414-415. 
98 This seems to be reflected even in the unanswered questions where self and 

world are grouped together in the first two sets. Note also that the denial of 
self is logically equivalent to the identification of the self with the external 
world (Pyysiainen 1986,91; Loy 1986, 15). Kosa, t. V p. 230: "Par la force 
de la croyance 11 ce moi naissent les passions; la revolution de la triple exist-
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3.1.4. The Compounded and Uncompounded 
Realities 

Theravfida 

According to early Buddhist cosmology, the phenomenal reality is com­
pounded (sarikhata) of elements called dharmas 99 • They form the real ba­
sis of both the external and internal realities of men. The phenomenal 
superstructure we have constructed from our ordinary sense data is 
erroneously superimposed upon the reality of dharmas. 100 

According to the Theravfidins, there are 81 compounded dharmas that 
have the characteristics of arising, changing and passing awaylOl. They are 
classified into three categories: 1) 28 material forms (rupa) like the four 
elements and six senses, 2) 52 ethically good, bad or neutral psychological 
factors related to the thinking mind (citta) and cognition (viiiiifiI)a), and 
3) the pure thinking mind as such. All these dharmas are real entities with 
an essence of their own (Skr. svabhfiva), despite being transitory (anic­

ca). In a way they are at the same time causes and effects in the continual 
becoming of the world of samsfira. 102 

Behind the compounded reality, however, there is an uncompounded 
reality: 

"There is, 0 monks, a supranormal (abhtitarh)103, an unborn, a not made 
and an uncompounded (asarikhata), because, 0 monks, if there were not 
this supranormal, unborn, not made and uncompounded one would not 

ence, ou cercle des trois spheres, se poursuit; la delivrance est impossible." 
The cause of this notion of 'I' is said (Kosa, t. V p. 292) to be the defiled 
thinking mind in which the idea of 'I' is superimposed upon the series of 
thoughts. 

99 Literally the word 'dharma' means 'bearer' or 'supporter' and, from the J,?gve­
da onwards, also 'Law' or 'Eternal Order' (Mayrhofer 1963, II 95; see Cart­
er 1978, 112), and in Buddhism specifically the Law revealed by the Bud­
dha. In Buddhism, these two meanings are so related that the 'bearers' or 
'elements of reality' are regarded as conditioned by the Law (Glasenapp 1938, 
385). 

100 See Snellgrove 1987,22-23. The Suttapitaka presupposes a dharma theory 
similar to that of the Abhidhammapitaka although it is not explicitly worked 
out in the sao·as. Only in the abhidharma the dharmas of the Suttas are clas­
sified to a restricted number of irreducable constituents of reality. (Glasenapp 
1938,408-409.) 

101 Ang, I 152. Cf. Kosa, t. I pp. 150,222. 
102 See Lamotte 1958,658-662,665; Glasenapp 1938,408. The SarvCistivCidins, 

however, counted only 72 compounded dharmas in same three categories with 
slightly different contents (Lamotte 1958,662-663. See also Rosenberg 1924, 
120-140). The LokottaravCidins of the Mahfisarhghikas, on their part, den­
ied the reality of worldly (laukika) dhannas and regarded only transcendent 
(lokottara) dhannas as real (Bareau 1955a, 76). 

103 See Rhys Davids & Stede 1972,60; cf. Bareau 1951, 18 and 21 n. 25. 
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know an exit (nissaraI)a) from what is born, produced (bhuta), made 
and compounded."lo. 

The word 'uncompounded' (,asankhata', 'not made by putting togeth­
er') has originally been coined as a negative description of nirval).a in the. 
same way as 'ajdta' (,not born'), and thus the opposition of uncompounded 
and compounded realities parallels exactly the opposition of nirval).a and 
samsara.105 In Hinayana Sutras, nirval).a is the one and only uncompounded 
reality not conditioned by anything else, and not seen to arise, change, or 
pass away. The fact that the Sutras often speak about the asamskrta dhar­
mas in the plural must be taken as only a stylistic feature, since no other 
uncompounded dharma than nirval).a is ever mentioned in them. 106 

In the last two sections of the DhammasangGI}! of the Abhi­
dhammapitaka, this uncompounded is described as transcendent (lokotta­
raJ to the world of samsara, of which it is an exit (u(t)tiI)I)a). This means 
that it is not included in the three levels (vacaras, lokas or dhfitus) of the 
universe: the world of sensory pleasures (kamalaka), of ideal forms (rupa­
loka) and of no forms (arupaloka). Hence it also transcends the normal 
sensory categories relevant in the kamaloka as well as of the states of 
meditation (jhfinas) corresponding to the last two lokas. It is, by the same 
token, independent of the effects of karma governing one's destiny in the 
rounds of rebirths on the three levels of the universe. l07 

The idea of turning away from the threefold world of samsara is evi­
dent in the use of the words 'nissaraI)a'108 and 'uttiI)I)a' which I have trans­
lated as 'exit'. ' NissaraI)a' (Pali & BSkr., Skr. nil}saraI)a) signifies ' go­
ing out', 'departure' and 'giving up' but also 'being freed' and especially 
an ' escape from samsara' 109. ' UttiI)I)a' is a past participle of the verb ' ut­
tarati', 'to come out', 'to go over', 'to go beyond' and refers to an 'out­
let', 'passage' or an 'exit'llo. 

A detailed description of the Uncompounded is found in the 
Asamkhatasamyutta of the Samyuttanikdya as well as in its abridged Chi­
nese parallel lll . In the Pali text, the Buddha announces that he will teach 
the monks the Uncompounded and the way to the Uncompounded, and 
proceeds by explaining that the Uncompounded is the destruction of pas­
sion (raga), hatred (dosa), and confusion (maha), and that the way to the 

104 Udana, pp. 80-81. 
105 Bareau 1951,5, 18-19,218,250. The Chinese even translated 'nirvaI)a' and 

'asamskrta' with the same word 'wou-wei', 'not made' (ibid. p. 5). 
106 Bareau 1951,15,31-34,248,250; Lamotte 1958,675; Ang, 1152. 
107 DhammasangaI)f, chs. 663, 665, 676, 695-700,713-718,730-735,741-747, 

755-765,779-790,802-809,835. See also Udana, pp. 9 and 80 and Bareau 
1951,25-28. On the three lokas see Lamotte 1958, 34-35, 681-682. 

108 Cf. Kosa, t. I p. 12: "Nil)sara signifie 'sortie (sara = nil)saraI)a) necessaire 
(avaSyam)', Ie NirvaI).a (nirupadhisesanirvaI)a) de tout conditionne." 

109 Rhys Davids & Stede 1972,374. 
liD Rhys Davids & Stede 1972,131-132 s.v. uttarati & uttiI)I)a. 
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Uncompounded is "mindfulness related to the body". Having told this, the 
Buddha says he has done what should be done by a teacher seeking the 
best of his disciples. 112 

The way to the Uncompounded is then described in more detail as con­
sisting of various kinds of meditations and spiritual efforts, ending up with 
the statement that the way to the Uncompounded is the noble eightfold 
path ll3 • After that, the Uncompounded as the goaP!4 of the path is described 
with 31 expressions as follows!!5: 

It is the end (antafica), without the outflows (anasavafica), the truth 
(saccafica), that which is beyond (paraiica), the subtle one (nipunafi­
ca), the hard to see (sududdasafica), the unfading one (ajajjaram), the 
stable one (dhuvam), the undecaying one (apalokitam), the invisible one 
(anidassanam), the taintless one (nippapam), the peace (santam), the 
deathless (amatam), the excellent one (panftam), the blissful one (si­
yam), the sanctuary1l6 (khemam), the destruction of thirst (tQJ)hakkhayo), 
the wonderful one (acchariya), the supranormal one (abhatam), the one 
free from calamities (anftika), the state of freedom from calamities (an­
ftikadhamma), nibbana, the freedom from suffering (avyapajjhoI17), the 
dispassion (virago), the purity (suddhi), the release (mutti), the non-at­
tachment (analayo), the refuge (dfpa), the ultimate shelter (leI)a), the 
final protection (taI)am), the secure (saraI)am).118 

Thus, liberation from the phenomenal world has been described as a 
spatial shift from one sphere to another. This seems to reflect the com­
mon epistemology of the time, haunted by the notion that to know some­
thing is to become part of the known. This idea was important in the 
Upani$ads!!9; and the whole Veddntic doctrine of the identity of dtman 

and Brahman is based on it in the sense that when one realizes that dt­

man is Brahman, one is believed to become at the very moment absorbed 
into Brahman. Underlying these notions is a theory of meaning based on 
an isomorphy between language and reality.!2D 

III See Bareau 1951, 17-18. 
1I2 Samyutta, IV 359. Ang, II 34 takes freedom from passion (viraga) to be the 

best of all things, compounded or uncompounded; i.e. the Uncompounded is 
freedom from passion. 

113 Samyutta, IV 360-368. The eightfold path itself belongs to the compounded 
reality (Ang, II 34). 

114 See Samyutta, IV 373. 
115 Samyutta, IV 368-372. 
116 In the original sense of 'a place where one is safe'; cf. Rhys Davids & Stede 

1972,238-239 s.v. 'khema' & 'khetta'. 
1I7 See Rhys Davids & Stede 1972, 86 s.v. 'avyapajjha'. 
118 See also Bareau 1951,249-250,276-277. 
119 e.g. BrhadaraI)yaka Upani~ad VI:!: 1: "Verily, he who knows the oldest and 

the greatest becomes the oldest and the greatest of his own people." 
120 Takasaki 1966, 27-28; Streng 1967, 36, 38; Smart 1973, 115. In Vedic texts, 

speech (vac, a feminine word) is the first principle and a creative force com­
parable to Brahman itself, and, like the primeval man in the Puruliasukta of 
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However, to use Frederick Streng's categorization of religious appre­
hension into three classes, the Hinayanistic apprehension of the uncom­
pounded nirval).a should be said to be "intuitive" in contradistinction to 
"mythical" and "dialectical"!2!. The Hinayanists do not take any verbal ex­
pressions to refer to nirval).a in such a way that nirval).a would be embodied 
in the expressions themselves, as is the case in the mythical structure of 
religious apprehension122• On the contrary, in the intuitive structure ver­
bal expressions are only analogies that hint at - or reflect - the Absolute. 
For this reason, conceptualization is only preparatory to intuitive grasp­
ing of the Absolute. 123 

Thus, the Theravadin idea of the eternal Absolute behind the phenom­
enal world can be taken to be a metaphorical attempt to describe verbally 
the mystical experience of unification with the external world. However, 
the metaphoric quality is not stressed and thus it is not, for instance, said 
that nirval).a is as though it is the ultimate shelter, or as though it is hard 
to see. This is because such parlance would weaken the full meaning of 
the descriptions of nirval).a. Nirval).a is for a Buddhist something real, not 
something as though real. 

Yet the eternal dilemma of all religious speech is that at the same that 
the reality of the ultimate value must be stressed, its descriptions must 
remain so vague that they do not trivialize the ultimate value, i.e. make 
the supraworldly (here: lokottara) worldly (here: lokiya), nor the sacred 
profane. Thus, almost all of the descriptions of nirval).a point away from 
the phenomenal world, while it is not too clear what they point to. Nir­
val).a seems to be a complete negation of the phenomenal world of which 
we are conscious through language and discursive thinking. But how is it 
reached? 

Further pre-Mahayana developments in the relationship between 
compounded and uncompounded realities 

That the distinction between compounded and uncompounded realities is 
problematic and basically a metaphor describing human experiences, not 

the ~gveda, it is thought to be fourfold so that only one quarter is known to 
men, the other three quarters being "hidden and immovable" (Padoux 1963, 
15-34). 

!2! Streng 1967, 105. 
122 Streng 1967, 107-108. 
123 Streng 1967, 122. Streng, however, does not ascribe the intuitive structure 

to Theravdda, but to Hinduism. Cf. Ruegg 1989,48: "Now it is, as we have 
seen, axiomatic with all the schools that the ultimate comprehension of abs­
olute reality must be direct and immediate, and that it is attained finally 
through non-conceptual gnosis UFidna = ye ses) ... " 
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ontic matters l24, is further confirmed by the fact that some schools came 
to regard things like space (ak{j§a) and the dhyanas of the world of no 
forms uncompounded as well. According to Bareau, this may be due to 
the fact that all these ideas contain the notion of emptiness. 125 

Thus, the Sarvastivadins accepted in their Abhidharma three uncom­
pounded: 1) Nirv3.l)a due to the understanding of the four truths and con­
sisting of a detachment from impure dharmas (pratisamkhyanirodha), 2) 

Nirv3.l)a not due to this understanding and not consisting of this detach­
ment but of a prevention of arising of any dharmas in the future (apra­
tisamkhyanirodha), and 3) space (ak{j§a).126 

The Mahasamghikas and related sects believed in nine different un­
compounded, but the three Chinese and one Tibetan versions of Vasumi­
tra's Samayabhedoparacanacakra agree only on the first seven which are: 
the two nirv3.l)as, space, and the four states of meditation in the world with 
no forms. The eighth thesis concerns (with slight variations in different 
versions) the uncompoundedness of the net of mutual dependencies (pra­
tftyasamutpada), and the ninth takes the eightfold path to be uncompound­
ed. 127 

The idea of several uncompounded dharmas might also be interpreted 
as an attempt to deal with the problem of the relationship between the un­
compounded and compounded realities. Namely, if these two were com­
plete negations of each other, it would be impossible for anything 
compounded to change to uncompounded, to move from one sphere to the 
other because there can be no intersection between something-like-that and 
nothing-like-that, i.e. there is nothing that could connect the two states of 
being. These two states of being could only follow each other, but it would 
be impossible to say that one had changed to the other. 128 

To add new items to the class of uncompounded phenomena would, 
of course, not solve the problem from the logical point of view. On the 
experientallevel, however, it may serve as a means to narrow the gap be­
tween the world and the Absolute, and help one to correlate mystical ex­
periences to everyday life. 

124 See also Wood 1991,3-6. 
125 Bareau 1951, 277-278, 281, 299. 
126 See Bareau 1951,47; Lamotte 1958,675. 
127 See Bareau 1951, 113; Lamotte 1958, 675. 
128 See above n. 208 on p. 45. See also pp. 115 for Ndgclljuna's view on this 

point, and Kosa, t. I p. 287 where it is emphasized that the asamslqtas have 
neither causes nor effects. 
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3.1.5. Nirvo,:l0 and Mysticism 

Meditation as a deconstruction of the sensory process 

According to Louis de la Vallee Poussin, the Buddhist sources describe 
two ways to nirva1J.a that he named "rationalisme" and "mystique"129. To 
him, these were opposite views, the first one being based on discernment 
of dharmasand seeing "as it really is" (yatMbhutam), the other one on 
meditative concentration (samildhi) and gradual suppression of all ideas. 130 
Thus, the rationalists aimed at an intellectual understanding of how phe­
nomenal reality is subjectively constructed and how this construction could 
be deconstructed, and the mystics strove towards experiencing this reversal 
and cessation in meditation. 

Whereas the rationalistic theory described nirvalfa as intellectual un­
derstanding, the mystical way led a person to the "cessation of mental re­
presentations and feeling" (saftftilvedayitanirodha), a yogic state of med­
itation that had been given a Buddhist characterization as "touching the 
immortal with one's body", i.e. experiencing nirva1J.a in this life 
(di.t.tMdhammanibbilna). It was not conceived of as an existing thing, but 
as pure negation, as non-occurrence of the thinking mind and mental factors 
(cittacetasikilnam dhammilnam appavatti) as the Visuddhimagga has it. 
According to la Vallee Poussin, nirvalfa always presupposed both sides 
of the matter, both samildhi and wisdom (prajftil).131 In some passages the 
cessation is, as a matter of fact, identified with nirvalfa132: 

"And moreover, my friend: A monk, passing altogether beyond the realm 
of neither mental representations nor no mental representations 
(nevasannanasannayatana), enters the cessation of mental representa­
tions and feeling (sannavedayitanirodha) and abides in it, seeing through 
wisdom (panna) that the asavas 133 are utterly destroyed. So far indeed, 

129 la Vallee Poussin 1937, 189. 
130 la Vallee Poussin 1937, 189-191. See also Schmithausen 1981,214. Cf. Vet­

ter 1988, 71. 
131 la Vallee Poussin 1937, 191-192, 211-212, 215-216; Schmithausen 1981, 

214-218. Cf. Griffiths 1986, 16: "Buddhist intellectuals have frequently 
attempted to assimilate the soteriological goal of the attainment of cessation 
... to that of Nirv3.J.la conceived as a dispassionate intellectual comprehension 
of the way things are ... " Cf. Kosa IV 276: "Celui qui est entre dans la nirod­
hasamapatti ... , c'est-a-dire Ie nirodhasamapanna, est nomme 'doublement 
delivre' paIce que par la force de la prajlia et du recueillement (samadhi), il 
est d61ivre du klesavarana et du vimok$avaraI)a ... " 

132 See King 1980, 101-104; Schmithausen 1981, 216-217; Griffiths 1986, 16-
19,28. 

133 The destruction of the three or four asavas (sensuality, becoming [bhava], 
ignorance, views [ditthi]) is a traditional sign of nirv3.J.la (see Johansson 1985, 
177). 
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my friend, and without further qualifications, did the Beatific One de­
clare nirvaI).a in this life."134 

"Here we, 0 lord, for as long as we like, by passing quite beyond the 
realm of neither mental representations nor no mental representations, 
entering on the cessation of mental representations and feeling, abide 
in it; and having seen through wisdom, our ilsavas to be utterly de­
stroyed. By passing quite beyond that abiding, 0 lord, by allaying that 
abiding, another superhuman state, an excellent Ariyan knowledge and 
vision UiilIJadassana), an abiding in comfort, is reached. But we, 0 lord, 
do not behold another abiding in comfort that is higher or more excel­
lent than this abiding in comfort." 

"It is good, Anuruddhas, it is good. There is no other abiding in com­
fort that is higher or more excellent than this abiding in comfort."'35 

The cessation is at the peak of progressive states of meditation (dhya­

nas), through which one gradually deconstructs the sensory process so that 
with each step in progressively deepening meditation, one characteristic 
of 'worldly' being-in-the-world is dropped off. 

"Now, my friend, I have seen that the ceasing of the mental formations 
is gradual. When one has attained the first dhyilna, speech has ceased. 
When one has attained the second dhyilna, initial and sustained thought 
(vitakkavicilra) has ceased. When one has attained the third dhyilna, zest 
has ceased. When one has attained the fourth dhyilna, inbreathing and 
outbreathing have ceased. 

When one has attained the realm of infinity of space (ilkilsilnaiicilyata­
na), mental representation of objects have ceased. Whe one has attained 
the realm of infinity of cognition (viiiiiiiIJanciiyatana), mental represen­
tation of the realm of infinity of space has ceased. When one has at­
tained the realm of nothingness (ilkincannilyatana), mental representa­
tion of the realm of infinity of cognition has ceased. When one has at­
tained the realm of neither mental representations nor no mental rep­
resentations (nevasanniiliiisaliiiiiyatana), mental representation of the 
realm of nothingness has ceased. Both mental representations and feeling 
have ceased when one has attained the cessation of mental representa­
tions and feeling (saiiiiiivedayitanirodha or nirodhasamilpatti)."'36 

134 Ang, IV 454. Kosa, t. V p. 185: "Parce que Ie Nirval}a ou nirodha, etant li­
bre de dix nimittas, est nomme animitta. Le recueillement (samildhi) qui a 
Ie Nirval}a pour objet est donc I' animitta." 

135 Majj, I209. 
136 Samyutta, IV 217. The word 'nirodhasamilpatti' is postcanonical and does 

not appear in the Tipitaka (Schmithausen 1981,249). See also See Johans­
son 1969, 101; Kosa, t. V p. 143,207-209. According to Vetter (1988, 63-
67), the formless meditations in the various infinite realms are of non-Bud­
dhist origins and have been added to the four dhyilnas when the Buddhists 
no longer had access to the original dhyilna meditation practised by the Bud­
dha. The samjliilvedayitanirodha, that at one time meant the same as the state 
of neither mental representations nor no merital representations, would have 
been added still later upon the four formless meditations, although it had been 
known earlier, too. 
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In the Bahuvedaniyasutta, the Buddha denies that in sensual pleasures 
lies "the highest happiness and joy that creatures experience", because there 
is "another happiness more excellent and exquisite than that happiness"137. 
This is then described as a happiness related to meditation: 

"Here, Ananda, a monk, aloof from sensual pleasures, aloof from un­
skilled states of mind, enters and abides in the first dhyana, accompanied 
by initial and sustained thought, is born of aloofness and is zestful and -
joyful. This, Ananda, is the other happiness that is more excellent and 
exquisite than that happiness . 

... Here, Ananda, a monk by allaying initial and discursive thought, 
his mind inwardly tranquillized and fixed on one point, enters and abides 
in the second dhyana which is devoid of initial and sustained thought, 
is born of concentration, and is zestful and joyful. This, Ananda, ... 

.. , Here, Ananda, a monk by the fading away of zest, abides with 
equanimity, attentive and clearly conscious, and he experiences in his 
body that happiness of which the Ariyans say: "Joyful lives he who has 
equanimity and is mindful." And entering on the third dhyana he abides 
in it. This ... 

... Here, Ananda, a monk, by getting rid of happiness and suffering, 
by the going down of his former pleasures and sorrows, enters and 
abides in the fourth dhyana which has neither suffering nor happiness, 
and which is entirely purified by equanimity and mindfulness. This ... 

... Here, Ananda, a monk, by wholly transcending mental represen­
tations of material form (nlpasafll'id), by the going down of mental rep­
resentations of sensory reaction (patighasafiIia) by not holding mental 
representations of diversity (nanattasaFiIia), thinking: "Space is unend­
ing", enters and abides in the realm of infinity of space. This ... 

... Here, Ananda, a monk, by wholly transcending the realm of in­
finityof space and thinking: "Cognition is unending", enter and abides 
in the realm of infinity of cognition. This '" 

... Here, Ananda, a monk, by wholly transcending the realm of in­
finity of cognition, and thinking: "There is nothing", enters and abides 
in the realm of nothingness. This ... 

... Here, Ananda, a monk, by wholly transcending the realm of noth­
ingness, enters and abides in the realm of neither mental representa­
tions nor no mental representations. This '" 

... Here, Ananda, a monk, by wholly transcending the realm of nei­
ther mental representations nor no mental representations, enters and 
abides in the cessation of mental representations and feeling. This ... "138 

The mystical experience of cessation 

According to Majjhimanikaya I 296, in the cessation of mental represen­

tations and feeling there is no cognition (vinnaIJa), physical function, 
speech or mental function (cittasaIikhl1ra), and the sense organs are "puri-

137 Maj}, I 398. 
138 Ma)), 1398-400. 
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fied". If to this were added the disappearance of vitality (dyu) and heat 
(usmd) and the destruction of sense organs, the agent could be considered 
dead. 139 

Thus, the cessation is like cataleptic trance, hibernation of some mam­
mals, or coma. The subject's heart rate has dropped almost to zero, respi­
ration has ceased 'or is at a very low level, and body temperature is low 
as well. Mentally, the ordinary functions of sense-perception, concept-for­
mation and ratiocination have ceased. 140 

Consequently, it seems that the cessation would not be a conscious 
state and thus not a pure consciousness event (PCE). According to the 
"orthodox" view, it is a "mindless" (acittaka), state. However, some Bud­
dhist authors have held that it only involves the cessation of mental ac­

tivity, because otherwise it would be difficult to explain how one could 
re-emerge from the cessation, i.e. how the ceased cognition (vijfulna) could 
reappear. 141 

In Mahayana 142, this dilemma was met with the concept of 'dlaya­

vijfidna', about whose literal meaning there is no unanimous tradition l43 • 

Its first occurrence in the meaning of a specific vijfidna seems to be in 
the Yogdcdrabhumi where, however, no explicit explanation concerning 
the meaning of the term is found l44• The word appears in a passage where 
it is said that when a person is in cessation (nirodhasamdpatti) , his con­
sciousness (vijfidna) does not leave the body because "dlayavijfidna has 
not ceased (to be present) in the material sense-faculties". 145 

It is, however, difficult to decide whether the dlayavijfidna is a pure­
ly theoretical concept or whether it refers to a distinct experience. In the 
latter case it is still unclear whether it refers to a PCE or to an uncon­
scious state. Usually it is not considered objectless (nirdlambana) or con­
tentless (nirdkdra) , although its objects and content are indistinct 

139 Majj, I 296. See also Dfgha, II 156; King 1980, 107; Griffiths 1986,6; 1990, 
79-80. 

140 Griffiths 1990,80. Also Griffiths 1986,9-11; Conze 1972, 101. 
141 Griffiths 1990,78-79, 82-83. 
142 However, Schmithausen (1987, 33) remarks that in the passages of the Yo­

gacarabhLimi where alayavijiiana is spoken of, there are no specifically 
Mahayanist elements. 

143 Perhaps the commonest rendering is 'store-consciousness' (French: ' connais­
sance receptacle'). 'Alaya' usually refers to clinging or to that to which one 
clings. Schmithausen (1987, 22) has put forward the following definition: "the 
( ... perhaps better: a) (form of) mind (that is characterized by) s tic kin g 
(in the material sense-faculties)." 

144 That is first given in SMD V:3, where alayavijiiana is called such because it 
"joins and unites itself with this body". Besides this, it is also called 'appro­
priating consciousness' (adanavijiiana) because it is by this consciousness that 
the body is appropriated. (See Schmithausen 1987, 11-12, 15.) 

145 Schmithausen 1987, 15, 18. In the Kosa (t. I pp. 20-21), "non-information" 
(avijiiapti) serves a similar function. 

99 



(aparichinna), extremely subtle (atisiik$ma) and not experienced (asamvi­

dita). This extraordinary quality of the objects and content makes it pos­
sible that alayavijnana counts as a PCE - although this is by no means 

cleaL I46 

On the other hand, if the cessation is an integral element of nirviiJ)a 
as la Vallee Poussin asserted, and especially as it is sometimes even identi­
fied with nirval)a, it is difficult to see how it could be an unconscious 
state I47• A PCE, or at least a nondualistic experience or an unmediated ex­
perience would provide a much more plausible explanationI48 • 

In the Atthakavagga of the Suttanipata we have descriptions of ces­
sation of mental representations (sanna) that, according to G6mez and 
Vetter, cannot be identified with the cessation of mental representations 
and feeling (sannavedayitanirodha). This experience seems clearly to be 
a conscious experience since in its descriptions not only all dogmas and 
mental representations are denied, but this denial is also denied in order 
to "avoid the impression that the mental state one aims for is similar to 
the state of a stone or plant". 149 The relevant passages run as follows: 

There are no ties for one who is devoid of mental representations 
(sanna). There are no illusions for one who is released through wis­
dom (pannavimutti), But those who have grasped mental representati­
on and view wander in the world (loka), causing offence. 150 

He has no (ordinary) mental representation of mental representations, 
he has no deranged mental representation of mental representations, he 
is not without mental representation, he has no mental representation 
of what has disappeared. For one who has attained to such a state form 
disappears, for that which is named 'diversification' has its origin in 
mental representation. 151 

This describes an experience that on one hand is free from mental ac­
tivity (mental representations, "views" or theories), but on the other is 
somehow connected to wisdom. Whether wisdom leads to this experience, 
is its result, or occurs during the experience, is not made clear in our 
sources I52. 

In the latter quotation, however, it is stressed that even though a per­
son has no ordinary or deranged mental representation (of mental repre-

146 Griffiths 1990, 83-85. Cf. below pp. 118-119 (unconstructive wisdom and 
its object and content!). 

147 Also Griffiths (1990, 85) takes up the question of the soteriological value of 
an unconscious state. 

148 Cf. Griffiths 1990, 9L 
149 Vetter 1988, 103, 105. 
150 Suttanipata 4:847 (Magandiaysutta). TransL by K.R. Norman, with 'mental 

representations' substituted for 'perceptions' as a translation for 'sanna'. 
151 Suttanipata 4:874 (Magandiyasutta [my italics]). TransL by K.R. Norman, 

with 'mental representations' substituted for 'perceptions'. 
152 See Schmithausen 1981,218. 
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sentations), he is yet not without mental representations. What mental rep­
resentations the subject has then, seem to have been ineffable to the au­
thor(s). It is only said that he or she does not perceive diverse forms be­
cause they have disappeared with the disappearance of perception. 

This sounds very much like the PCE thesis: the subject's consciousness 
is empty (no mental representations) although he or she is not unconscious 
(not without mental representations); the early Buddhists have oply had 
difficulty in expressing this in words. On the other hand, if consciousness 
is not empty in this experience, it may still be unmediated in the sense 
that its content does not reflect the subject's previous conceptual scheme 
(as mental representations are ineffable), and at least the experience ob­
viously is a nondualistic experience (no "diversification"). 

Thus, in early Buddhism there has been a supreme goal whose essen­
tial element was a mystical experience, the precise nature of which must 
remain somewhat unclear. Nevertheless, it is closely related to 
saftftavedayitanirodha and to what came to be known as nirviiI)a. 

As nirviiI)a is thought to be a permanent state l53 , it is reasonable to 
take it in its "rationalistic" aspect as an "enlightened" view of the world, 
i.e. a view altered by an ineffable mystical experience where the limits of 
language and discursive thinking are transcended. The verbal descriptions 
of this view form an interpretation of the experience, ascribing a mean­
ing to it. In this way, there is feedback between the mystical and intellectual 
aspects of nirviiI)a, and the mystical experience can contribute to a change 
in a person's intellectual way of understanding his or her being-in-the­
world. 

3.1.6. The Buddha's Liberating Experience 

Despite the central position of the Buddha's liberating experience in Bud­
dhism, the earliest of his followers have not been willing or able to in­
terpret it in detail. The texts do not give any detailed description of what 
the Buddha's revolutionizing experience was like. The word 'nirviiI)a' ap­
pears in the earliest fragments of the sacred biography only in the Ariya­
pariyesanasutta, and, as Vetter says, it is "more a figure of speech" than 
a (technical)conceptI54• 'Bodhi', for its part, appears only in the Ma­
hasaccakasutta when the Buddha ponders whether there could be "anoth­
er way to enlightenment (bodhi)". Later, in the Vinayapitaka, we read that 
Gautama had recently become a fully enlightened one (pathamabhisam­
buddho )155. 

153 Only the Sammatfyas and Vatsfputrfyas thought it possible for a monk to loose 
his nirvih;ra (Bareau 1987, 449). 

154 Vetter 1988, 15. 
ISS Yin, 11. 
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In the Ariyapariyesandsutta, we are simply told that after years of vain 
attempts, while meditating in the surroundings of UruveHi, the Buddha im­
mediately attained "the excellent freedom from bondage, nibbiina", that 
was not subject to birth, aging, illness, sorrow and suffering. At that velY 
moment he knew: "My liberation (vimutti) is steadfast. This is the last birth 
and there will be no more (re)births."'56 

According to the Suttas Mahdsaccakil, Bhayabherava and Dvedhdvi­
takka, the liberation was preceded by four states of meditation (jhdna) and 
three mental abilities (fid~a). The Buddha describes his experience after 
the third ability: "When I was liberated to freedom I knew: birth is de­
stroyed, Brahma-life lived and the task accomplished. There will be no 
new life."157, Thus, the Ariyapariyesandsutta is completely silent about how 
the Buddha reached his nirval).a, and the Mahdsaccakasutta contains a de­

scription of the liberation following the four dhydnas which the Buddha 
had already practised for years in vain '58. 

Vetter explains this by taking his clue from Majjhima I 246, where 
the Buddha thinks he has found the way to enlightenment when he sud­
denly remembers a childhood experience. This experience is in the sutta . 
interpreted as the first dhydna consisting of contemplation and reflection 
combined with joy and happiness. But according to Vetter, this was not 
the same experienc~ as the one that later came to be regarded as first of 
the four dhydnas 159 , but a desireless momentary experience of happiness 
that disappears as soon as one tries to perpetuate it by trying to possess 
the object observed. It was precisely this type of experience that the Bud­
dha meant by his 'middle way "60, However, whether this is really so, is 

hard to establish with any certainty. According to the Mahdsaccakasutta, 
the contents of the enlightenment consist of three mental abilities (fia1Ja) 
which, nevertheless, are nothing more than traditional paranormal facult­
ies (abhififia) numbering six in Indian sources 16 '. The sixth of these, the 
knowledge of the outflows (asava) of sensuality (kdmasava), becoming 
(bhavasava) and ignorance (avijjdsava) and their destruction, however, is 

156 Majj, I 167. 
157 Majj, 117-23,114-117,247-249. The PadhCinasutta (Suttanipata, III:2) de­

scribes the Buddha's experience poetically as only a defeat over Mara the 
evil one. Mara is a purely Buddhist mythological being who is the lord of 
death, sense pleasures and suffering; and the ability to recognize and expell 
him is considered a part of enlightenment (see Ling 1962, 44-65). Besides 
this Theravadin sutta, the Buddha's enlightenment is described as a win over 
Mara in the MHV (II 224-227, 354-372), the BHC (XIII: 1-72), the Vinaya 
of the MaIasarvastivadins (Rockhill 1884, 30-32), and the NidanakathCi of 
the Theravadins (fataka 171-76). In the LV (p. 314) Mara assaults the Bud­
dha immediately after his enlightenment. 

158 Majj, I 163-166,247-249, II 212. 
159 On these, see Vetter 1988, xxvi n.9, 5. 
160 Vetter 1988, xxix, 3-4, 10,63. 
161 See Jayatilleke 1963,437-438; Ang, I 254-256. 
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known only in Buddhist sources and thus may be considered the real es­
sence of the enlightenment as described here '62 . This asava-division seems 
to have been modelled after the formula of the four noble truths '63 . 

Although the Buddha's experience is the corner-stone of Buddhism, 
it is not thought in Theravada that anyone except the 25 buddhas could 
attain this experience. Yet it is not very clear what exactly is the differ­
ence between the enlightenment of the Buddha and that of theenlight­
ened disciples (Arhats), apart from the fact that the Buddha is believed to 
have gained his enlightenment all by himself, whereas the Arhats are only 
learners (sravaka) conducted to the liberation by the Buddha. '64 

Thus, we cannot reconstruct the nature of the Buddha's liberating ex­
perience with any historical certainty. It seems, however, that the com­
pilers of the sacred biography have emphasized its rationalistic aspect more 
and focused their attention on the knowledge gained by the Buddha. Yet 
the experience is also related to have been preceded by the four dhyanas. 
Before his death, the Buddha is described to have gone through the form­
less dhyanas as well '65 , and in an other context he is said to have declared 
the cessation of mental representations and feeling as "nirviiI;ta in this life". 
Consequently, the mystical aspect must- have also been present in some 
form. 

162 Demieville 1927,283,290-291; Bareau 1963,79-80,84 (emphasized addi­
tion by I.P.). 

163 Schmithausen 1981, 205. 
164 As to the stories about the Buddha's disciples arriving at enlightenment very 

easily by only listening to the Buddha's instruction, they may be seen as 
nostalgic descriptions of what the human existence was like in the great be­
ginning when the founder walked amongst us (Cf. Bond 1984,228. See Pyysi­
ainen 1988,75-76). Even today many Theravdda Buddhists consider nirval}a 
possible only when the Buddha was in the world or when he will come again 
(Bunnag 1973, 19-20; Bond 1988.56-58, 113. See also Goth6ni 1982, 189). 

165 Dfgha, II 156. 
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3.5. Mahaycma Buddhism 

3.5.1. The compounded dharmas are unreal 

In criticizing the Hlnayana ideas of plurality of dharmas and the dualism 

between the compounded (samsk;;ta) phenomenal reality and the uncom­

pounded (asamsk;;ta) nirvar;ta, the Sfitras of Perfection of Wisdom (Prajiia­

paramitaSL'itras) tackle the issue from the point of view of language and 

reality. The idea is to show that if being-in-the-world is understood rigid­

ly through language and discursive thinking, an illusion about an objec­

tive reality corresponding to language is guaranteed to arise. This start­

ing point has been very well expressed by Lindtner: 

"All conscious beings find themselves living in an extended world of 
plurality (prapaiica). Only the Buddha is beyond prapafica . ... For this 
reason prapafica also means our expansion of the world, or, as one 
might say, the world presented to us in and by language. The very modus 
operandi of prapafica is vikalpa, usually to be translated as 'discurs­
ive or conceptual thinking' but occasionally also 'objectively' as 'dis­
tinctions, differences' and the like. Vikalpas differentiate the world of 
prapafica into something which is said to exist (astfti) and something 
which is said not to exist (nastfti) and hypostatise these respectively 
as being (bhttva) and non-being (abhCtva)."1 

Thus, when the Prajfiaparamitasutra in 25 000 lines denies the exist­

ence of 'self", it should be understood so that' self' is just a word with 

no corresponding object in reality: 

·(O)ne speaks of a 'self', and yet no self is got at. 

'Perfect wisdom' and 'Bodhisattva', mere words are these. And the re­
ality which corresponds to the word 'Bodhisattva' cannot be apprehend­
ed, either inwardly [or subjectively, adhyatmikam] , or outwardly [or 
objectively, bdhyam], or between the two. Just as one speaks of a 'be­
ing' although no being can be apprehended in actual reality; and that 
word 'being' is a mere concept, a conceptual dharma and has the sta­
tus of a concept. 3 

I Lindtner 1982, 270-271. Lindtner's (p. 271) translation of 'prapafica' as ei­
ther 'world' or 'language' is clearly compatible with Gadamer's view that 
"(w)hoever has language 'has' the world" (above p. 37 and its n.145). Loy 
(1988,54) explains prapafica as "the differentiation of nondual world of nir­
vikalpa experience into the discrete-objects-of-the-phenomenal world, which 
occurs due to savikalpa thought-construction." 

2 The self "is not really there (anabhinirvrtta)", and it does "not exist abso­
lutely" (Conze 1984, 189, 191 [Pl). 

3 Conze 1984, 90 (P). Additions in brackets by J.P. According to the MAS A­
MG (VIII:18b), all dharmas are originally without concepts (nirvikalpa). 
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There is the teaching of 'individual self' (atma), and the teaching of 
'non-individual self' (anatma); But neither 'individual self' nor 'non­
individual self' whatever has been taught by the Buddhas.' 

This is the central teaching of the Sutras of Perfection of Wisdom, that 
the meaningfulness of language is not dependent on finding objective ref­
erence to ·words. Language is not a picture of reality. It does not reveal 
reality but veils it.5 The quoted Sutra precisely says that the artificial "con­
ceptual phenomena" (dharma-prajfiapti6) of "conventional terms" and "ad­
ventitious designations" are a sort of disguise7 in which the reality is veiled 
so that it "cannot be apprehended inwardly, outwardly, or between the 
twO".8 Thus, all references or extensions of verbal expressions are judged 
as illusory and deprived of an essence (svabhava)9. 

According to Nagaljuna, this non-existence of essences (svabhava) is 
due to the fact that everything can be explained as caused by something 
else, in accordance with the theory of the net of mutual dependencies 
(pratftyasamutpada). But then, of course, this something else must also 
be without an essence.lO Thus, the view that everything has a cause out­
side itself is equivalent to the view that there is no causationll , and Nagar­
juna takes the idea of causation to be "empty" as welp2. 

While the Hinayanists had maintained that "(f)or the occurrence of any 
given event y, there exists a necessary and sufficient condition X"13, Nagar­
juna remarks that an existing thing does not need a cause as it exists al­
ready, and a non-existing thing naturally cannot have a cause eitherl4• For 
causation to be possible, causes and effects would have to exist simulta­
neously in a peculiar transitional phase between existence and non-exis­
tence which, of course, always escapes US. 15 Consequently, Nagaljuna rea-

4 MMK,18:6. 
5 Cf. Quine 1969,48-68; Streng 1967, 140-144. 
6 See Conze 1967,210. 
7 P (Conze 1984, 57 [P]) uses the word 'pratidharma', 'counter-phenomenon', 

'phenomenon in disguise'. 
8 Conze 1984, 57, 90-91 (P). 
9 "Illusions and mere words do not stand at any point or spot; they are not, do 

not come into being, are false to behold. For of what the own-being is seen 
to be an illusion, of that there is no production or stopping, no defilement or 
purification." (ConZe 1984, 57 [P].) See n. 38 on p. 10. 

10 MMK, 22:9: "So when there is dependence, self-existence (svabhava) does 
not exist; And if there is no self-existence whatever, how is an other-exist­
ence (parabhCtva) possible?" See Streng 1967,44. 

II Loy 1986, 15. 
12 MMK, 22:10: "Thus 'dependence' and 'that which is dependent' are com­

pletely empty (sunya)." See Streng 1967, 147. 
13 As formulated by Griffiths (1986, 31) on the basis of Ma}}, I 262-264 and 

Samyutta, II 28-32. 
14 MMK, 1 :6: "Of what non-real thing is there a conditioning cause? And if it 

is [already] real, what use is a cause?" 
15 See MMK, 1:1-14 (=appendix 1). Cf. p. 48 n.210. 
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sons that the truth is constituted by things unoriginated and not termi­

nated l6• 

Thus the Hinayanistic dualism of an individual as a constructor and 
the world as a construction is attacked from two sides, both the self an!i 
the elements of existence (skandhas) being judged as unreal, or, better, 
this distinction being denied l7• The Sutra in 25 000 lines says that what 
"holds good of the skandhas, that is also true of the 18 elements" which 
are non-existent conceptual phenomena, too l8 • 

The central conceptual tool in the ontological relativism of the Pra­
jftOp/iramit/i and in the related criticism of a dualistic understanding of 
being-in-the-world is the notion of emptiness (sunyat/i). This word is de­
rived from the Sanskrit root s-va-, 'to swell'. Thus sunya ('empty') liter­
ally means 'relating to the swollen'. The idea is that something which looks 
swollen outside is hollow inside. 19 

However, 'emptiness' is not a word describing reality accurately while 
all other words fail to do so. It is a pure negation that only "prepares the 
ground for the true insight to be gained through concentration"20. It is a 
refutation of all theories; and those who maintain 'emptiness' as a theory 
are "incurable" (as/idhya), as N/igarjuna says21. 

Consequently, the previously mentioned 18 elements are said to be· 
empty (sunya)22, and likewise dharmas are regarded as being without es­
sence and thus non-existent and mere emptiness, without any material form: 

(N)o dharma connects with any other dharma, nor does it disconnect; 
it is not joined nor disjoined - on account of the emptiness of their es­
sential original nature.23 

For such is the true nature of dharmas that in fact they are illusory24. 

16 MMK, 18:7: "Those things which are unoriginated and not terminated, like 
nirval)a, constitute the Truth (dharmata)." 

17 "The absolute purity results· from the unreality of both self and the skandhas 
(Conze 1984,297 [PD." See also Loy 1988, 11. MMK, 18:4: "When 'I' and 
'mine' have stopped, then also there is not an outside nor an inner self." 

18 Conze 1984,90 (P). 
19 See Conze 1975, 130-131; Chang 1971, 60; Loy 1988,50. 
20 de Jong 1972b, 14. However, Vasubandhu seems to have distinguished two 

meanings of sunyata: the absence of pudgala ('personality') and dharmas, and 
the real existence of this absence (Ruegg 1969,342). This latter idea is rem­
iniscent of Sartre's way of regarding Ie neant as having an existence (see be­
low p. 127). 

21 MMK, 13:8. See also Loy 1988,20. 
22 Conze 1984, 144-148 (P + Ad + Da). 
23 Conze 1984,61 (P). 
24 Conze 1984, 138 (P). The Larikavatarasutra (p. 18) explains this illusion as 

follows: "(F)rom one's clinging (to appearances) that the manifestations of 
his own Mind are regarded as reality (dharmata)." LNKV, p. 65: "Because 
of one's attachment to false imagination, Mahlimati, we have to talk of empti­
ness, no-birth, non-duality, and absence of self-nature." 
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According to Nagarjuna: 

Since there is no dharma whatever originating independently, no dharma 
whatever exists which is not empty25. 

(A) II dharmas are marked with emptiness; they are not produced or 
stopped , .. 26 

The dharmas are 

like a dream, a mock show, a mirage, an echo, a reflected image, a city 
of Gandharvas, an illusory magical creationY 

The Lotus Sutra, for its part, declares that one who has reached nirvaI;la 

looks upon this triple world in every direction as void, resembling the 
produce of magic, similar to a dream, a mirage, an echo.2' 

3.5.2. Only the uncompounded Absolute is real 

As the phenomenal world of compounded dharmas is unreal, all that 
remains real is the absolute uncompounded reality29. In scholarly Ma­
dhyamika treatises, like the MMK, this is expressed through the idea of 
two truth-levels, that of worldly surface-convention (lokasamvrti) and that 
which is true ultimately (satyam paramarthatal).Only the latter is the 
truth that corresponds to reality (tattva). The conventional truth (samvrti 
satya), for its part, is not really truth but ignorance (avidya).30 

However, expressions with conventional truth may act as "skillful 
means" (upaya) and point to paramartha31 . The LaI;lkavatarasutra illustrates 
this by saying that a finger-tip pointing to the moon is not that which is 

25 MMK,24:19. 
26 Hrdaya, p. 85. 
27 Conze 1984, 305 (P). According to Nagiiljuna (MMK 7:34): "As a magic 

trick, a dream or a fairy castle. Just so should we consider origination, dura­
tion, and cessation." LNKV (p. 20) declares that the world "is like an image 
magicall y created." 

28 Lotus, p. 136. 
29 According to the SMD (i,2; ii,2), the word 'compounded' (samskl;ta) does not 

correspond to anything absolute, and thus nothing compounded exists in the 
last analysis. However, only the noble ones (arya) know the Absolute (paJ'am­
artha) by intuition (pratyatmavedalJfa). According to the Lotus (pp. 128-
129), nirviiJ)a is one and the same for all, as it is "a consequence of under­
standing that all (dharmas) are equal." 

30 Murti 1980,243-245; Ruegg 1981,34,42. The distinction is also known in 
the Prajfzaparamita (e.g. Conze 1984,529 [Ad in Gilgit ms.]; see Murti 1980, 
244) and the Lotus Sutra (pp. 112-113). 

31 Ruegg 1981,42 calls this a "transactional" (vyavahdra) usage. Gomez 1987b, 
447 speaks about "a doctrinal bridge that will reach out beyond the sphere of 
mystical silence." On "skillful means", see below pp. 114-115. 
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pointed at, although the ignorant grasp only the fingertip and not the 

moon32• 

Says Nagarjuna: 

The teaching by the Buddhas of the dharma has recourse to two truths:­
The world-ensconced truth and the truth which is the highest sense. 

Those who do not know the distinction between these two truths are 
incapable of grasping the ultimate meaning (tattva) of the teaching of 
the Buddha. 33 

The Absolute is called by various names and epithets, such as 'the 

Realm of Dharma (dharmata),34, 'Dharma-element (dharmadMtu)" 'Such­

ness (tathata), and 'reality limit (bhUtako.ti)'35. This Dharma-element as 

the real essence of all dharmas is then said to stay fixed, whether bud­

dhas appear in the world or not36; and enlightenment means penetration 

into this absolute reality37. 

In the RatnagotravibMga, the ultimate truth is identified with the real­

ity of all living beings (sattvadMtu) which, again, is identified with the 

embryo of the TatMgata (tatMgatagarbha). This, then, is said to be the 

same as the Dharma-body (dharmakaya).38 

The word' garbha' has, besides 'embryo' and 'essence', the meanings 

'hollow', 'cavity', 'interior' and 'swelling of the pregnant womb'39. 'Ta­

thagatagarbha' has been given three interpretations in the Ratnagotra40 , 

32 LNKV, pp. 169, 193. 
33 MMK, 24:8-9. The first two slokas are in Streng's translation, and the last 

two are a combination of Streng's and Murti's (1980, 243-244) translations 
with 'ultimate meaning' substituted for Streng's 'profound "point'" and 
Murti's 'deep significance'. 

34 It is said that a bodhisattva "does not review anything as separate from the 
Realm of Dharma, or distinguish any dharma from the Realm of Dharma 
(Conze 1984,65 [P])." 

35 Conze 1984, 528 (Ad in Gilgit ms.): "Moreover, Subhuti, all dharmas have 
Suchness for own-being, the Reality limit, the Dharma-element." The world 
"has as its highest (development) the Dharma-element, and the space-element 
as its terminus (Conze 1984, 133 [P])". Cf. Kosa, t.I pp. 30,58,71. 

36 Conze 1984, 310 (P): "Whether Tathagatas are produced (in the world) or 
are not produced, fixed is this Dharmahood od dharmas, the Dharma-element, 
the fixedness of Dharma, the fixed sequence of dharma(s)." 

37 "Enlightenment, that is a synonym of emptiness, of Suchness, of Reality limit, 
of the Dharma-element. Moreover enlightenment is Suchness, nonfalsehood, 
unaltered Suchness, unaltered existence, therefore is it called 'enlightenment'." 
(Conze 1984,531 [Ad in Gilgit ms.].) 

38 Ratnagotra, p. 143: "0 Sariputra, the ultimate Truth is a synonym of the mass 
of living beings (sattva-dhiitu). The mass of living beings is, 0 Sariputra, 
nothing but a synonym of the Matrix of the Tathiigata (tathiigatagarbha). The 
Matrix of the Tathiigata is, 0 Sariputra, nothing but a synonym of the Abso­
lute Body (dharmakdya)." 

39 And thus bears a certain parallellism to the word' sunya(td) , . See Ruegg 1969, 
SOl. 

40 See Takasaki 1966, 22. 
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taking the. compound to be grammatically either a tatpurufja, a kar­

madhfiraya or a bahuvrfhi, respectively. 
Thus, no one among the living beings (sattvadhlitu) stands outside the 

Tathfigata's Dharma-body because 1) all living beings are the interior of 
the Tathfigata, i.e. are within the Tathfigata41 . 2) Secondly, it is explained 
that as reality is an undifferentiated whole, the Tathfigata is identical with 
the inner essence (garbha) of living beings, and Tathfigatagarbha thus is 
a the name for the hidden Suchness (tathatfi) of living beings42. 3) Third­
ly, it is said that the inner essence of living beings is the essence or em­
bryo ofthe Tathfigata meaning that the cause of Tathilgatahood lies in ev­
ery being43. 

It is argued that as ordinary people, Arhats and buddhas altogether form 
the reality as an indivisible whole, the embryo of The Victorious One ex­
ists in all living beings44. The Dharma-body, to which the reality of Ta­

thfigatagarbha was also identified, is said to be the supreme or highest 
Unity and synonymous with the sphere of nirval).a (nirvfiIJadhfitu), enlight­
enment (anuttarfi sarhyaksarhbodhi) and Dharma-element (dharmadhfitu)45. 

This Tathfigatagarbha is told to exist in all living beings, including 
"absolutely defiled" ordinary people and animals , in three meanings:46 

1) The Absolute Body (dharmakdya) of the Tathiigata penetrates allliv­
ing beings; 2) the Tathagata being the Reality (tathdtd [sic!]), is the 
undifferentiated whole; and 3) there exists the Germ of the Tathiigata 
(tathdgatagotra) (in every living being). 

The embryo of the Tathfigata is believed to be in living beings like a 
germ within a seed; and the defilements that hide this embryo are like the 
bark-covering of a seed47 • Or: 

Like a pregnant woman are the impure living beings, 
And the immaculate Essence in them is like that embryo, 
Owing to the existence of which, they become possessed of 
protection.48 

-----
41 "Tathdgatasya ime garbhdl;1 sarvasattvdl;1." Ratnagotra, p. 286 and Takasa­

ki's n.140. 
42 "Tathdgatas tathatd e~dm garbhal;1 sarvasattvdnam." Ratnagotra, p. 287 and 

Takasaki's n.151. 
43 "Tathdgatadhdtur e§dm garbhal;1 sarvasattvdndm". Ratnagotra, p. 290, and 

Takasaki's n.170 where this is considered the original meaning of the expres­
sion. Ruegg (1969, 507), however, takes 'Tathdgatagarbha' to be a tatpuru~a 
and thus to mean 'the womb of the Tathagata (or Tathiigatas)' (tathdgatdndm 
- garbhal;1). See also Ruegg 1989,5, 19. 

44 Ratnagotra, p. 229: "The Ordinary people, the Saints, the Buddhas,- / They 
are indivisible from Reality, / Therefore, the Matrix of the Buddha [Jinagar­
bha] exists among [all] living beings;-/ ... " 

45 Ratnagotra, pp. 144, 161,210,218. See also 261. 
46 Ratnagotra, pp. 175,189,198 (the citation), 229, 281, 294-295. 
47 Ratnagotra, p. 273: "The Defilements are like the bark-covering [of a seed], 

and the Essence of the Tathagata is akin to the germ within a seed." 
48 Ratnagotra, p. 275. 
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Tathagatagarbha is also compared to gold as follows: 

Just as gold, though it is invisible among stones and sands, 
Comes to be seen by the process of purification, 
Similarly, in this world of living beings 
The Tathllgata (becomes visible by purification)." 

The Ratnagotra also cites the MahCiparinirvaI)asutra which says: 

o monks, with those elements which ye maintain to be in every case 
evanescent, suffering, impersonal, and impure, and on which ye prac­
tice the meditation (on that notion) repeatedly and increasingly, there 
exists (an essence which represents) the Eternity, the Bliss, the Purity, 
and the Highest Unity.50 

Likewise, the Aryasrfmaiasutra, quoted in the Ratnagotra, says: 

Only the Absolute Body of the Tathllgata is the Supreme Eternity, the 
Supreme Bliss, the Supreme Unity and the Supreme Purity.51 

3.5.3. The Absolute is beyond the distinction of 
compounded and uncompounded 

But if there is no phenomenal reality of compounded dharmas, we do not 
have to form the idea or concept of an absolute uncompounded dharma 
either. In other words, the reality is not uncompounded in contradistinction 
to compounded, but rather something transcending this duality. 

Thus a bodhisattva should understand that the uncompounded cannot 
be made' known through the exclusion of the compounded, or the other 
way rounds2• Consequently, "that entity which is the sign of something 
conditioned is neither other than the inexpressible realm, nor not others3." 

Or, according to the Sarhdhinirmocanasutra: 

.9 Ratnagotra, p. 152. On pp. 268-269 the Tathagatagarbha covered with lim­
itless defilements is given nine different illustrations. 

50 Ratnagotra, p. 299. 
51 Ratnagotra, p. 218. In theLNKV, the Tathagatagarbha is neither a "womb" 

nor an embryo, but is identified with the sub-consciousness (iilayavijfiiina, 
like in the Mahayiinasraddhotpiida [Takasaki 1966, 53; Ruegg 1969,507]). 

52 Conze 1984,94 (P): "The Unconditioned cannot be made known through the 
exclusion of the conditioned, nor the conditioned through the exclusion of 
the Unconditioned." MMK, 7:35: "Because the existence of production, du­
ration, and cessation is not proved, there is no composite product (samskrta); 
And if a composite product is not proved, how can a nonccomposite product 
(asamskrta) be proved?" 

53 Conze 1984, 647 (Ad in Gilgit ms.). 
54 SMD,I:1. 
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... the mentioned things are of two sorts: the compounded and the un­
compounded. However, the compounded is neither compounded nor 
uncompounded; and the uncompounded is neither uncompounded nor 
compounded. 54 

This is because the words 'compounded' and 'uncompounded' are only 

metaphors invented by the Buddha, and, when taken literally, are expres­

sions of the "vulgar experience" only. The common people (p[fhagjana) 
lack the noble transcendent wisdom (arya!okottaraprajiia) with which the 

ineffable reality (anabhilapyadharmata) can be known. 55 

As the truth is constituted by things that have no origin and are not 

terminated, "(N)irvii:Q.a is neither an existent thing nor a non-existent thing," 

and is not originated or terminated.56 In LNKV, this kind of reasoning is 

explained as due to the fact that 'non-existence' is a relational concept 

receiving its meaning from its opposite, i.e. 'existence'57. Thus hare's horns 

are non-existent in reference to, for instance, bull's horns5s. But as Maha­

yana ontology takes all extensions of verbal expressions to be non-exist­

ent59 , 'non-existence' loses its relational counterpart and becomes meaning­

less60. Thus, neither being nor non-being can be predicated on anything61 . 

At this point, the only logical conclusion is that in reality there is no 

difference between samsara and nirvaI).a62 . So: 

"Worldly convention is not one thing and ultimate truth another. What 
is the Suchness (tathatii) of worldly convention, that is the Suchness 
of ultimate reality."63 

55 SMD, 1:2; 1:5. 
56 MMK, 25: 10 and above p. 115 n. 15. 
57 LNKV, p. 49: "Long and short, etc., exist mutually bound up; when exist­

ence is asserted, there is non-existence, and where non-existence is asserted, 
there is existence." 

58 LNKV, p. 48: "The non-existence of hare's horns is asserted in reference to 
their existence (on the bull ... ) ... " 

59 LNKV,p. 48: "(B Jut really a horn itself has no existence from the beginning 

60 LNKV, p. 48: "The non-existence of what, is to be affirmed in reference to 
what? As to the other things, too, this reasoning from reference does not hold 
true." 

61 LNKV, p. 47, 55, 64: "(F)or all things are devoid of the alternatives of being 
and non-being and are to be known, Mahamati, as the horns of a hare, a horse, 
or a camel ... " P. 133: "Of neither existence nor non-existence do I speak, 
but of Mind-only which has nothing to do with existence and non-existence 

62 "(T)he Bodhisattva ... neither discriminates Samsara as Samsara, nor Nirva­
na as Nirvana. When he thus does not discriminate, they, i.e. Samsara and 
Nirvana, become exactly the same." (Conze 1984,650 [Ad in Gilgit ms.].) 
"(I)t is said from the highest view-point that the Phenomenal Life itself is 
NirvaI).a, because (the Bodhisattvas) realize the unstable NirvaI).a 
(aprati§thCinanirviil)a), being indiscriminative of both (the Phenomenal Life 
and Nirvana) (Ratnagotra, p. 219-220)." See also LNKV, p. 38. 

63 Conze 1984, 529 (Ad in Gilgit ms.). 
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This is because 

(l)f the inexpressible realm were other than the entity which is the sign 
of something conditioned, then even just now that sign could not be 
apprehended through which there would be penetration into this inex­
pressible realm. 64 

Why this is so is expressed by Nagarjuna as follows: 

If 'that which is bound' were released, 'being bound' and 'release' 
woulctexisrsimultaneously65; 

which is impossib1e66, and "a living being neither is bound nor released"67 

which is logically the same as a living being being both bound and re­

leased. 

According to the SMD, the enlightenment, teaching activity and 

parinirvaIJa of the buddhas are characterized by nonduality to the extent 

that in them there is neither enlightenment nor non-enlightenment, nei­

ther parinirvaIJa nor the absence of parinirvaIJa.68 Asariga says likewise 

that the bUd.dhas are "at once absolutely in nirv1b;ta (atyantanirv[ta) and 

absolutely not in nirval.la"69. 

The identity between samsara and nirval.la is also expressed with ref­

erence to the key concept of 'emptiness': 

Form is not one thing, and emptiness another; emptiness is not one thing, 
and form another. The very form is emptiness, the very emptiness is 
form.70 

And that emptiness that is neither produced nor stopped, is neither de­
filed nor purified, does not decrease or increase; and that which nei­
ther produced nor stopped, neither defiled nor purified, neither decreased 

.nor increased, that is not past, future, or present.?! 

The very form is emptiness and the very emptiness is form.n 

(F)orm is emptiness and the very emptiness is form; emptiness does not 
differ from form, form does not differ from emptiness; whatever is form, 
that is emptiness, whatever is emptiness, that is form ... 73 

64 Conze 1984,647 (Ad in Gilgit ms.). 
65 MMK, 16:8. 
66 Above p. 105 and its notes 14 and 15. 
67 MMK, 16:5. 
68 SMD, 10:10: "Chez eux (=Les Tathfigata) il n'y a ni illumination, ni non­

illumination; ni motion, ni non-motion .de la roue de la Loi; ni grand 
Parinirval}a, ni absence de grand Parinirval}a." 

69 MASAMG, X:34. 
70 Conze 1984, 61 (P). 
7! Ibid. 
72 Conze 1984, 100 (P). See Lamotte's introduction to VKN (p. 47). 
73 H rdaya, p. 81. 
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However, it was not only said that the uncompounded reality or en­
lightenment is not other than the compounded reality or samsiira. It was 
also said that it is not not-other because: 

(i)f the inexpressible realm were not other than the entity which is the 
sign of s,omething condition(ed) .. " then even just now all the foolish 
common people would enter Parinirvana and would fully know the su­
preme enlightenment.74 

Thus the supposed fact that samsiira is nirvaI}a can be taken to mean, 
not only that everybody is in nirvaI}a, but also that no one is in nirvaI}a. 
Thus Niigiirjuna, who had implied that there is a logical impossibility in­
volved in the idea of something bound being released, wrote: 

The final cessation (nirval)a) of the conditioned elements certainly is 
not possible at all. 

Nor is the final cessation of even a living being possible at all.75 

Consequently, enlightenment also is a "mere word and sign", nonex­
istent,"like a dream, like an illusion" and empty of any own character 
(svalak$aJ)a)76. Likewise, the absolute reality of uncompounded dharmas 
is illusory, too77• For this reason: 

Enlightenment is attained neither through a path nor through a nonpath.78 

Only, this does not mean that enlightenment is something that cannot 
be attained in contradistinction to something that can be attained, because: 

Just enlightenment is the path, just the path is enlightenment,79 

74 Conze 1984, 647 (Ad in Gilgit ms.). 
75 MMK, 16:4. Ratnagotra, p. 221: "The Saint approaches neither this world 

nor Nirval).a." LNKV, p. 77: "Nirvlil).a is like a dream; nothing is seen to be 
in transmigration, nor does anything ever enter into Nirvlil).a," 

76 Conze 1984, 631, 531 (Ad in Gilgit ms.), 211 (P), 643 (Ad in Gilgit ms.). 
"Unproduced is enlightenment, unproduced is a being, and so there is no trace 
of enlightenment, or of a being (anywhere). That is why nothing real is meant 
by the word 'enlightenment-being'." (Conze 1984, 118 [P].) 

77 "For the Dharmaelement (DharmadMtu) is empty of the Dharmalement .... 
Because the own-being (svabhilva) of the Dharmaelement is empty of the own­
being of the Dharmaelement," (Conze 1984, 180 [P],) 

78 Conze 1984, 617 (Ad in Gilgit ms.). According to the Ratnagotra (p, 307), 
the one whose mind has arisen towards enlightenment will never attain true 
knowledge if he thinks he is superior to those whose minds have not arisen 
towards enlightenment. 

79 Ibid. Likewise parinirval)a is said not to take place through the four noble 
truths or through cognition of the four noble truths; it "is the sameness of 
the four holy Truths," "It is where there is no ill nor cognition of ill, no orig­
ination nor cognition of origination, no stopping nor cognition of stopping, 
no path nor cognition of the path - the Suchness of those holy truths, their 
nonfalseness, their Dharmahood, (i.e.) the Dharma-element, fixed sequence 
of Dharma, stability of Dharma." (Conze 1984, 630 [Ad in Gilgit ms.].) 
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3.5.4. The ineffability of reality 

Although it is hard to verbalize what is at stake here we may say that the 
authors of these texts are trying to point out that those who know only 
unenlightenment, as well as those who know only enlightenment have not 
really understood the Dharma. The latter alternative, however, should per­
haps be modified to mean that those who regard enlightenment as some­
thing different from unenlightenment have not really understood. Only 
those who have known both unenlightenment and enlightenment, and have 
transcended this dichotomy are those who have understood. 

Thus, one must first be able to make this distinction and then, and only 
then, abandon it80• One must see that enlightenment is not either-or but 
both-and or neither-nor. This is as far as we can get with mere discursive 
thinking and logical reasoning: to an endless dialectics of affirmation and 
negation81 • In other words, the ultimate point of our sources seems to be 
ineffable. They are trying to express vebally an ineffable experience. 

As our everyday experience, however, is essentially structured by lan­
guage and as it is through language that we usually communicate with each 
other82, experiences must, after all, be expressed verbally83. At this point 
our sources use negations without bestowing contrary attributes, provide 
contradictory attributes, and make use of metaphorical expressiens84 to so­
mehow communicate what is in principle ineffable. One must only remem­
ber that what is said should not be taken literally85. 

This "ability to maintain a correct view of the status and role of reli­
gious language"86 is called in the Prajfu'iparamita "skill in means" (upa­

yakausalya)87. All such words as 'nirva1).a', 'Dharma-element' and 'Such-

so Cf. Ruegg 1981,42: "(I)n order to penetrate the profundity of the teaching, 
therefore, one must understand the distinction between the two satyas ... " 
G6mez 1987b, 446 rightly remarks that silence presupposes speech. 

81 Cf. Ruegg 1981, 25: "A thesis (pakfja) implies a counter-thesis (pratipak$a), 
but neither obtains in fact ... this world is thus in truth (paramarthata1;J) be­
yond truth and falseness (satyanrtatfta) , and neither existence nor non-ex­
istence really applies." 

82 Nonverbal communication being usually regarded as only complementary, al­
though in some occasions it naturally may be the major form of com­
munication. 

83 G6mez (1987b, 447) remarks that it is impossible to remain in pure silence 
and still claim to practice a religion in a religious community. This, how­
ever, leaves open why the silent mystics then wanted also to "practice a reli­
gion". 

84 Listed as "three methods" in de Jong 1972a, 4. 
85 Cf. above p. 94. 
86 Pye 1978, 110. 
87 See Conze 1984, 113,366 (P). According to Ad in Gilgit ms. (Conze 1984, 

631), a bodhisattva comprehends ill or suffering (du1;Jkha) "but does not prod­
uce a thought which has ill for its objective support". 
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ness' are only a "skillful means" (upaya) to express and communicate an 

experience that is in principle ineffable.88 

The Sanskrit word 'upaya' means simply 'means', 'device', 'expedi­

ent', 'stratagem', but in Buddhist usage it has the connotation of skillful­

ness and for this reason it may be translated, as Pye has suggested, as 
'skillful means". Besides this, a common compound formation is 

'upayakausalya', 'skill in means'. There are a few occurrences of 'upaya' 

in the Pilli Canon but as a technical term it appears first in the Pra­

jfiaparamita literature, in the Vimalakfrtinirdesa and in the Lotus Sutra.89 

The concept of 'upaya' neatly summarizes the basic ideas of "Bud­

dhist hermeneutics"90: 1) Take refuge in the Dharma, not in any person, 

2) take refuge in meaning (artha), not in letter (vyafijana), 3) take refuge 

in wisdom (jfiana), not in cognition (vijnana), 4) take refuge in texts with 
explicit meaning (nftartha), not in those of implicit meaning (neyartha)91. 

Mere faith and recitation of texts leaves one sad and unhappy for a long 
time92. 

Thus it is asked in the SMD: What is the object designated by the words 
'compounded' and 'uncompounded' if the words are only metaphorical? 

An answer is given that the object here is the ineffable reality by which 

the noble ones are perfectly enlightened. Only in order to enlighten 

others to the ineffable reality (anabhilapyadharmata) they have (skillfully) 
coined the word' compounded'. 93 

According to the Ratnagotra: 

Being unutterable, containing the Highest Truth 
Inaccessible to investigation and incomparable, 
Being the Supreme, and relating neither 
To the Phenomenal World nor to NirvaQ.a 
The sphere of Buddha is inconceivable even for the Saints94 • 

The Pitaputrasamagama, as quoted in Santideva's Siksasamucaya, says 

that 

The paramartha is in fact the unutterable, the unthinkable, unteachable 
etc. 95 

88 And thus the Absolute is neither behind the 'wordly' phenomena nor the to­
tality of those phenomena, as, however, was explained by Th. Stcherbatsky 
and Stanislas Schayer (see Streng 1967,76-78; de Jong 1972b, 7-8). 

89 Pye 1978, 8-14. 
90 This expression was coined by Robert Thurman (1978). See also Gregory 

1983; Maraldo 1986; Lopez 1987 and 1988; Pyysiainen 1989 and 1991. 
91 MPPS, t. I pp. 536-538. See Lamotte 1988; Ray 1985, 160-169. 
92 Majj, I 133. 
93 SMD 1:2 (=appendix 4). 
94 Ratnagotra, p. 334. Moreover, on p. 143, the Tathilgata is said to be invisi­

ble, the Dharma unutterable and the sangha uncompounded (asamskrta). 
95 Quoted in Murti 1980, 244 and n.4: "yaJ; punaJ; paramilrthaJ; so' nabhililpyaJ; 

aniljfieyaJ; aparijfieyaJ;, avijfieyaJ;, adesitaJ;, aprakilsitaJ; etc." That the Ab­
solute (paramilrtha) is ineffable and without duality is also stressed in SMD 
I: 1. 
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The SMD lists five characteristics of this Absolute as follows: it is 
known by intuition (pratydtmavedaI)la) and transcends speculation (tar­
kagocara), it is not the object of notions, it is ineffable, it escapes the vul­
gar experience, and it is beyond all controversies. 96 

The Ratnagotra also cites the Amtnatvdpurnatvanirdesaparivarta in 
which it is said: 

Therefore, 0 Sariputra, the (ordinary) living beings and the Absolute 
Body are not different from each other. The living beings are nothing 
but the Absolute Body, and the Absolute Body is nothing but the liv­
ing beings. These two are non-dual by meaning, and different merely 
by letters97 

That the dualistic thinking is intimately related to language may also 
be the point in the passage of LNKV, describing how in certain Buddha­
lands (buddhak$etra) no words are used in communication. Instead, only 
gestures, steady looks, frowning, movement of the eyes and such expres­
sions are used.98 

Thus, it seems that the most natural explanation of all these paradoxes, 
negations of negations and metaphors is that they are meant to convey a 
vision of the world essentially influenced by mystical experience. This kind 
of explanation has previously been used with regard to Yogdcdra/ 
Vijfidnavdda idealism99 and the notion of dlayavijfiana that has been ex­
plained not only philosophically or exegetically but with reference to yo­
gic experiences as well 100 • 

My point, however, is that the mystics have not experienced the world 
and language as unreal in contradistinction to something real, but as tran­
scending this dichotomy. We are allowed and we even must live in the 
world arid use language, but only in such a way that no objective points 

96 SMD, II:2: "Chez les Saint, l' Absolu est connu par intuition; chez les Pro­
fanes, la speculation philosophique est affaire de tradition. Tu sauras donc 
par cet argument que l' Absolu transcende toute speculation. 
L'Absolu n'est pas objet de notions; la speculation est atteinte par les no­
tions. Tu sauras donc ... 
L' Absolu est ineffable; la ~peculation est du domaine de la parole. Tu sau­
ras donc ... 
L' Absolu echappe it l' experience vulgaire; la speculation est l' objet de 
l' experience vulgaire. Tu sauras donc ... 
L' Absolu echappe it toute controverse; la speculation est objet de controverse. 
Tu sauras done ... " 

97 Ratnagotra, p. 234. 
98 LNKV, p. 9l. 
99 May 1971,309: "Plus profondement, 1'idee de 1'irrealite du monde exterieur 

est diree de l'experience de la meditation ... " Griffiths 1986,82: "(1)t (= Yo­
gilcilra/Vijfiilnavilda idealism) appears to have arisen out of an attempt to make 
ontological generalizations from experiences produced by meditative practi­
ces." 

100 See Schmithausen 1987, 3. 
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of view are postulated. This means, for instance, that such metaphorical 
expressions as "form is emptiness" should be capable of being turned 
around to the form "emptiness is form", as in the Heart SlltralOI , because 
neither of the members has priority over -the other. Seen in this way, the 
,mystical experience has more far-reaching consequences in Buddhist 
doctrine than previously supposed. 

In LNKV this experience is described as follows: 

(B)y that realisation itself is meant that it is the realm of inner attain­
ment; its characteristic features are that it has nothing to do with words, 
discriminations, and letters; that it leads one up to the realm of non­
outflows (*anilsrava); that it is the state of an inner experience; that it 
is entirely devoid of philosophical speculations and (the doings of) evil 
beings; and that, destroying philosophical speculations and (the doings 
of) evil beings it shines out in its own inner light of attainment. 102 

David Ruegg has expressed this mystical element of Mahayana as fol­
lows: 

(O)nly silence - a philosophically motivated refraining from the con­
ceptualization and verbalization that belong to the discursive level of 
relativity and transactional usage - is considered to correspond in the 
last analysis to paramilrtha, which is as such inconceivable and inexp­
ressible in terms of discurslvity. 103 

The discursive thinking that differentiates the world of silence is re­
ferred to with the word 'vikaZpa' as we read from Lindtner's quotation104• 

'VikaZpa' is derived from the verbal root kZrp- the semantic range of which 
runs from the functions of ordering, arranging, and adapting to those of 
ornamenting and embellishing. The nominal form 'vikaZpa' with the pre­
fix vi- has a distributive sense, meaning 'to create or contrive options', 
'to set up antitheses', 'to ornament by opposing' etc. lOS 

In Buddhist usage the word has preserved many of these connotations 
although it has to do more precisely with the constructive, conceptual and 
classificatory activities of the mind that create a world that does not exist 
as it appears to exist. Thus 'imagination' and 'construction'/'constructive' 
are good translations in these contexts. 106 

As the constructive mind cannot reach the ultimate reality, one should 
strive for an unconstructed awareness referred to by Asanga, who uses the 

101 See e.g. above p. 112 and its n.73. 
102 LNKV, p. 128 (asterisked addition in brackets by I.P). 
103 Ruegg 1981, 34. Likewise, Ruegg 1969, 297, 305, and 1989, 44, 48 em­

phasize that the Absolute (paramilrtha) is ineffable (avilcya, anabhililpya), 
beyond ratiocinative thinking (atarkya), inconceivable (acintya) and unknow­
able (ajneya) and can only be grasped with intuition (pratyatmam adhigan­
tavyam) or with "non-conceptual gnosis Unana)". 

104 Above p. 104. 
105 Griffiths 1990, 85-86. 
106 Griffiths 1990, 86. 
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name nirvikalpakajfuina Cunconstructive wisdom')lo7. This "highest fonn 
of Perfection of Wisdom"lo8 is a kind of preverbal and preconceptual 
awareness that is thought to provide unmediated contact with realityI°9. 

The unconstructed awareness (nirvikalpakajfidna) clearly refers to an 
unintentional consciousness as it is said to be identical with its object, i.e .. 
it is not directed towards something else, nor does it intend something dif­
ferent from itselfllo. Its object is said to be the ineffable reality (an­

abhildpyadharmatd), the true not-selfness (nairdtmyadharmatd) III; and its 
content (dkdra) the absence of characteristics or defining marks (ani­
mitta) I 12. 

It does not mean the destruction of reality (bhiitdrthacitrfkdra), nor 
does it refer to a state of non-reflexion (anmanasikdra), not to mention 
the cessation of mental representations and feeling ll3 . Yet it excludes and 
surpasses the stage born of thinking and investigation (savitarkasavicdra­
bhiimi) I 14, and is neither not-wisdom (ajfidna) nor wisdom (jfidna)115. Like­

wise, its support (dsraya) is neither the thinking mind (citta) nor not the 
thinking mind (acitta), because it thinks not although it is issued from 
thought (cittdnvaya)116, and its cause is the impregnation of audition born 
of discourse (sdbhildpasrutavdsand)lI7. 

Besides this distinction between the unconstructed awareness and its 
preceding conditions and causes, there is also a distinction made between 
a fundamental unconstructed awareness (miilanirvikalpakajfidna), and an 
unconstructed awareness that follows it (tatpFithalabdha). The fundamental 

107 See Griffiths 1990, 87~90. 
J08 MASAMG, VIII:l. 
109 Griffiths 1990, 90. 
110 "N'etant pas different (visi$ta) de son objet Uiieya), ce savoir est intuition 

(nirvikalpata) (MASAMG, VIII:18a)." Cf. MASAMG, VIII:20f: "Quand Ie 
savoir intuitif fonctionne (carati), plus aucun objet n'apparait. On saura done 
qu'i1 n'y a pas d'objet et, ce1ui-ci faisant defaut, pas d'idee (vijiiapti)." 

III MASAMG, VIll:5: "Chez Ies Bodhisattva, I'objet (alambana) du savoir in­
tuitif est I'indicible nature des choses (anabhiIapyadharmata), Ia vraie na­
ture non-substantielle (nairatmyadharmata)." 

112 MASAMG, VllI:6: "Chez Ies Bodhisattva, I'aspect (akara) du savoir intuitif 
est l' absence de marques (animitta) inherente it son objet de connaissance 
Uiieyalambana). See Griffiths 1990, 87~90. 

113 MASAMG, VIll:2. Right reflexion (yonisomanasikilra) is even said to be 
the cause of the unconstructed awareness (MASAMG, VIII:4). 

114 MASAMG, VIII:2. 
115 MASAMG, VIII:18a: "[Ne portantl ni ici, ni ailleurs, il n'est ni non-savoir 

(ajiiana) ni savoir Uiiana) [d'apres H: sans etre un savoir, c'est un savoirl." 
116 MASAMG, VllI:3: "Chez les Bodhisattva, Ie support (asraya) du savoir in­

tuitif n'est ni pen see (citta) ni non-pen see (acitta), parce qu'il ne pense pas 
et qu'il est issu d'une pensee (cittanvaya)." 

117 MASAMG, VIll:4: "Chez Ies Bodhisattva, Ia cause (gzi) du savoir intuitif est 
I'impregnation d'audition proven ant du discours (sabhilapasrutavasana) et Ia 
reflexion correcte (yonisomanasikara)." 
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unconstru~ted awareness is said to be threefold: it is I) intuition (nirvi­

kaZpa) of satiety (samtu$p), of non-error (aviparyasa) and of non-language 
(ni$prapa/ica) 118. The unconstructed awareness that comes afterwards is 
fivefold: it is investigation (vicara) of penetration (prativedha), ofrecollec­
tion (anusmaraI)a), of prediction, of synthesizing (samsarga) and of suc­
cess (samrddhz)119. 

Thus the unconstructed awareness is clearly an unmediated and non­
dualistic mystical experience: in it the preceding conditions and causes 
are transcended and one is believed to become directly aware of the real­
ity, without the mediation of language and discursive thinking. 

According to Griffiths, the unconstructed awareness cannot count as 
a pure consciousness event (PCE) as it is said to have an object and con­
tent and it has phenomenological attributes 120. However, as we saw, its 
object is not an intentional object and its content is a rather peculiar one, 
the absence of characteristics. And, AsaIiga, indeed, does describe the 
unconstructed awareness in a manner reminiscent of Forman's forgetting 
model: 

And: 

The (fundamental) unconstructed awareness is like a man with eyes 
closed (nimiiijitacak~us); the awareness that comes after this (tatpr~tha­
labdha) is like the same man with the eyes open (unmiiijitacak~us). 121 

It is known that the (fundamental) unconstructed awareness is like space 
(ilkiiSa); the awareness that is posterior to it (tatpr~thalabdha) is like 
forms (rapa) that manifest themselves in this space. 122 

Thus it seems that the unconstructed awareness, nevertheless, is an 
experience of empty or contentless consciousness. The ineffable reality 
(anabhilapyadharmata) is its object and the absence of characteristics its 
content, just as this is so for God in Eckhart's experience of geziicket: they 
afterwards provide the necessary ideological content for the PCE which 
is contentless when it occursl23. Mgreover, the ineffable nature of things 
and the absence of characteristics are expressions that convey more ob­
viously than 'God' the idea of an empty consciousness. If the only con­
tent of consciousness is absence of characteristics, we are entitled to say 
that there is no content (except in the sense of the presence of the absence). 

118 MASAMG, VIII:19.2: "Le savoir intuitif [fondamental] (malanirvikalpaka­
jiiiina), lui aussi, est de trois sortes, selon qu'i! est intuition (nirvikalpa) de 
satiete (saIiJtu~.ti), de non-meprise (aviparyilsa) ou de non-discoursion 
(ni~prapaiica)." See above p. 104. 

119 MASAMG, VITI: 19.3. 
120 Griffiths 1990, 87. 
121 MASAMG, VIII:16a. 
122 MASAMG, VIII:16b. MASAMG, VIII:2 says that the unconstructed aware­

ness is not material. 
123 See Forman 1990c, 107-112 and above p. 41. 
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However, I do not consider it proven that the unconstructed aware­
ness is a peE, but only take it as a serious possibility. In any case, the 
fundamental unconstructed awareness is something like a hole in the se­
ries of conscious states beginning with the impregnation of audition bOl1l 
of discourse (sabhi[(1pasrutavasana) and ending with the posterior uncon­
structed awareness. As such it is a mystical experience that has induced 
changes in the way the Buddhists have experienced their being-in-the-world 
and interpreted it conceptually. An essential element of this Seinsverstiind­
nis is-the conviction that the true reality is ineffable and escapes discur­
sive thinking. 

3.5.5. The three aspects of existence 

In texts of the Vijnanavadins the ideas of relative and absolute truth as 
well as those of dependent origination are interpreted to form a consistent 
theory of the "three essences" or "three aspects"124 (trisvabhava) of exist­
ence, namely the dependent (paratantra), the imaginary ([pari) kalpita) 
and the absolute (parinilipanna) aspectl25. These three aspects describe what 
it is that appears to us in perception (the dependent aspect), the way it 
appears (the imaginary aspect) as well as the absolute reality on which 
perceptual phenomena are superimposed (the absolute aspect).126 

That which appears to us is a cluster of false imaginations (asat­
kalpa)127, i.e. representations, ideas and cognitions that arise, dependent 
on "seeds" (bfja) planted in the mind by previous acts l28. The way the de-

124 As Griffiths (1986, 84) translates. 
125 SMD, VI:3; MASAMG, 11:1; TRSVB, L Literally 'parini/jpanna' has the 

meanings of 'developed', 'perfect', 'real', 'existent'. 'Absolute' is a com­
mon translation and used by, e.g., Tola & Dragonetti 1983, 234. Griffiths 
(1986, 88) uses 'perfected'. In his commentary on chapters I-IV of SMD, 
AsaIiga explains that by taking 'compounded' as a metaphor the imaginary 
aspect (parikaipitasvabhdva) is established. By stating that a verbal expres­
sion, nevertheless, always has an object the dependent aspect (paratantrasva­
bhdva) is established. And the expression 'ineffable reality by which the noble 
ones are perfectly enlightened' establishes the absolute aspect (parini~pan­
nasvabhdva) (SMD, p. 182 [trad.] and 53 [Tibetan]). 

126 In the SMD, it is said that people superimpose the imagined aspect on the 
dependent and absolute aspects (SMD, VII:I0). The absolute aspect is like 
the reality seen with healthy eyes, the dependent aspect like the images con­
veyed by eyes with a disease, and the imagined aspect is like the disease in 
the eyes (SMD, VI:?). 

127 Also called' abhutakaipa' in kdrika 8, 'vikaipa' in kdrika 30 and' abhutapa­
rikaipa' in the MahdydnasutriJ.iamkiJ.ra (see Tola & Dragonetti 1983, 232 and 
its n.ll). 

128 TRSVB, 2, 4. The SMD (VI:5; VII:25) takes the dependent aspect to mean 
the production of dharmas by reason of causes. MASAMG, II:1-2; II:15:1: 
"Because it is issued (utpanna) from its own impregnation-seeds (viJ.saniJ.bfja) 
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pendent aspect appears is the way of imagination129, i.e. the false ima­

ginations have no basis 130 outside the human mind, and are "mere repre­

sentations" (vijfiaptimatrata) 131, or names and conventions that permit 

things to be mentioned in language132. The absolute (pariniIipanna) aspect, 

for its part, is "(t)he eternal non-existence" of all appearances 133 • 

Thus is established the doctrine from which the Vijfianavadins have 

derived their name, i.e. the doctrine that reality is "cognition only". The 

first trace of this kind of an ontology is found in the Dasabhumikasutra, 
dating from the first century AD, where it is stated that "the triple world 

is the thinking mind (citta) only"134. This is then repeated in works like 

the Lankdvatarasutra, the Avatamsakasutra and the *Mahayanasradhot­
pada. In the Samdhinirmocanasutra and in the works of Vasubandhu and 

Asanga, the word 'representation' evijfiapti') is substituted for 'citta'.135 
According to the Lankavatarasutra, the external world has no exist­

ence of its own; it is only a concept (prajiiapti), or only the thinking mind 

(cittamatratam), and all beings are like a vision or reflection since there 

is nothing outside the mind136. The perceived world is "no more than Mind 

it is dependent on conditions. Because after its birth it is incapable of sub­
sisting by itself for a moment it is called dependent." MASAMG, II:17: "In 
what sense is the dependent nature 'dependent'? - In the sense that it's birth 
is dependent on something else, viz. the impregnation-seeds." On the im­
pregnation-seeds, see Suzuki 1930, 438; Conze 1967, 348; Tola & Dragon­
etti 1983,232; Griffiths 1986,85. 

129 TRSVB, 2: "(A)s it appears is the imaginary (aspect) ... because its existence 
is only a mental creation." 

130 TRSVB, 5: "And what is the unreal mental creation? The thinking mind (cit­
ta), because as it is imagined and as it imagines its object, so it is not at all." 

131 According to Asariga (MASAMG, II:3; II:15:1). 
132 SMD, VI:4: "Ce sont des noms et des conventions attribuant aux choses une 

nature propre et des specifications permettant de les mentionner dans Ie lan­
gage courant." See SMD VII:25. 

133 TRSVB, 3: "The eternal non-existence as it appears of what appears must be 
known as the absolute aspect, because of its inalterability." Tola & Dragon­
etti 1983,234 interprets this as "the eternal not being so as it appears of that 
what appears." In the SMD (VI:6; VII:25), the absolute aspect is said to be 
the Suchness of dharmas; in the MASAMG (II:4), it is the cornplete absence 
of all objective character (arthalak$aIJa) in the dependent aspect. See Wood 
1991,10. 

134 "Citta-mt'itratam idam yad idam traidhdtukam" (quoted in May 1971, 274). 
135 See Suzuki's introduction to LNKV, p. xl. 'Vijiiapti' has been translated as 

'representation' (ibid), 'information' (Conze 1967, 353) and 'idea' (Lamotte 
e.g. in his translation of the MASAMG, p. 92). It is of the same root than 
'vijfit'ina' (see May 1971, 306) and, according to Griffiths (1986, 80), refers 
to "all mental events with intentional objects", i.e. mental events where some­
thing is represented to the experiencer. 

136 LNKV, p. 133: "Multiplicity of objects evolves from the conjunction of hab­
it-energy and discrimination; it is born of Mind, but is regarded by people as 
existing outwardly: this I call Mind-only. 
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(citta) itself"l37 of which it is a manifestation138 • In the Sagdthakarh por­
tion, this is summarized as follows: 

The world of form, of no-form, and of desire, and NirviiIp are in this 
body; all is told to belong to the realm of Mind. l39 

It comes only from one's clinging to appearances that the manifestac 
tions of one's own mind are regarded as reality (dharmatd)140. When this 
clinging is withheld, "(intellectual) penetration"141 into true reality is pro­
duced and three processes corresponding to the three aspects take place: 
knowledge (parijfid), elimination (prahdI)a) and fulfillment (prdpti)142. 

Knowledge means here the non-perception of duality, elimination re­
fers to the fact that appearances no longer manifest themselves, and ful­
fillment means that intuitive knowledge (sdkiidtkriyd) about the absolute 
reality of the nonexistence of duality is obtainedl43. Thus, we are again 
faced with the conviction that discursive thinking leads to false views and 
only mystical intuition guarantees a real understanding. 

In the SMD, this is argued for by first judging the images perceived 
in meditation as "nothing but representations" (vijfiaptimdtratd) and not 
different from the thinking mind itself. Then it is reasoned that as the true 
vision is reached in meditation, it follows that the supposed objective sup­
port of cognition (vijfidndlambana), i.e. all material things, are in fact noth­
ing but ideas. 144 

It is to this passage that AsaIiga refers, besides the Dasabhumika, when 
he notices that even though ordinary people admit their dream-images to 

"The external world is not, and multiplicity of objects is what is seen of Mind; 
body, property, and abode - these I call Mind-only." 
P. 145: "The triple world is no more than a concept (prajfiapti), there is no 
reality in its self-nature ... " See also p. 38. 

137 LNKV, pp. 34, 40. 
138 LNKV, pp. 3, 36. 
139 LNKV, p. 245. 
140 LNKV, p. 18: "It comes from one's clinging (to appearances) that the mani­

festations of his own Mind are regarded as reality (dharmata)." See also p. 
3. 

141 Tala & Dragonetti (TRSVB, 31) accept this Edgertons translation for 'pra­
tivedha' . 

142 TRSVB, 31: "When the (intellectual) penetration of the (true) reality of ob­
jects is produced, it is considered that (three) processes, corresponding to each 
nature, (take place), simultaneously, in their order: knowledge, elimination 
and obtention [or: fulfillment]." 

143 TRSVB, 32-33: "And it is admitted that knowledge is non-perception; elim­
ination is non-manifestation and obtention [or: fulfillment] is perception be­
yond causes, intuition. 
"Through non-perception of duality, the form of duality disappears; with its 
disappearance the absolute inexistence of duality is obtained." See also Tola 
& Dragonetti 1983,245. Cf. LNKV, p. 60. 

144 SMD, VIII:7-9. 
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be mere representations, they do not admit this with reference to their wa­
keful perceptions. Yet they could, in principle, know this on the basis of 
the Scriptures or by reasoning. So, to understand the vijiiaptimdtratd, says 
AsaIiga, one has to be really "awakened" (prabuddha)14S. 

However, the Vijiidnavddins did not purport merely to expound the ir­
reality of being, hut to transcend the dichotomy of being and non-being, 
of duality and non-dualityl46. Thus the imaginary aspect is said to be 
characterized by being and non-being because "it is grasped with existence" 
although it ultimately is mere non-existence; the dependent aspect is like­
wise characterized by being and non-being because it exists due to the ex­
istence of an illusion but does not exist in the way it appears to exist; and 
the absolute aspect has the characteristics of being and non-being because 
it exists as the existence of non-duality, while this non-duality yet is only 
the inexistence of duality. 147 

The last formulation, however, can be defined further so that it also 
embodies being and non-being in the sense that it is "the existence of the 
nonexistence of duality"148. In other words, the absolute aspect is not mere­
ly a negation, i.e. the inexistence of duality, but something existing, i.e. 
the existence of the non-existence of duality. This may sound odd but, nev­
ertheless, it is precisely the same point Sartre makes with his example of 
the existence of Pierre's non-existence in the cafel49. 

In the same manner, the imagined aspect is said to have as its essence 
both duality and non-duality because the imagined object entails imag­
ined duality, but in reality is nondual. The essence of the dependent as­
pect is duality and non-duality because it appears with duality which, how­
ever, is illusion. The absolute aspect is also considered dual and non-dual 
because its essence (svabhdva) is defined with reference to duality and 
this essence is by nature the non-existence of this duality, i.e. non-duali­
ty.150 

AsaIiga, for his part, says that the dependent aspect is on the one hand 
the imagined one and on the other the absolute one, and that this is the 

145 MASAMG, Il:6-7. 
146 TRSVB, 10: "The profoundness of the (three) aspects is admitted because they 

are being and non-being, because they are duality and unity, and because of 
the identity of essence of the purity and the impurity." 

147 TRSVB, II-B. 
14' TRSVB, 25: "The absolute (nature), (which is found) there, and (which is) 

the existence of the inexistence of duality, is penetrated; and so therefore it 
is said that only it (the absolute nature), in that moment, 'is and is not'." 

149 Sartre 1943,44-47. Wood (1991, 18-22) rejects this idea as meaningless. 
150 TRSVB, 14-16. According to MASAMG lI.1I., our ideas are characterized 

by duality in the sense that there is the image that is seen (sanimitta) and the 
act of seeing or vision (sadadana), but also by unity because ultimately they 
do not have different objects. 
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reason why the Buddha had identified samsara and nirvB.I).a l5l • In its ab­
solute aspect, the dependent aspect is eternal, in its imagined aspect it is 
transitory; and with regard to these two taken together it is neither eter­
nal nor transitory '52. Likewise, the three aspects are ultimately neither dif­
ferent from each other nor identical153 • Thus the absolute aspect, in the 
last resort, transcends even the principle of representation only (vijfiap­

timatrata)l54, and true ontology turns out to be ineffable and within the 
reach of mystical experience only. 

151 MASAMG, II:28: "En quelle intention ... Bhagavat a-t-il dit, dans la 
Brahmaparip,ccha ... , que Ie Tathagata ne voit pas Ie Samsara et ne voit pas 
Ie Nirval)a? - Puisque la nature depend ante (paratantrasvabhdva) est imag­
inaire (parikaZpita) d'une part et absolue (parini$panna) d'autre part (cf. <,117), 
Bhagavat, en s'exprimant de la sOTte, avait en vue l'identite (nirvise$a) du 
Samsara et du Nirval)a." 

152 MASAMG, II:30: "La nature dependante (paratantrasvabhdva), par sa par­
tie absolue (parini$pannabhdga), est eternelle; par sa partie imaginaire (pa­
rikaZpitabhdga), eIle est transitoire; par ses deux parties ensemble, elle n'est 
ni eternelle ni transitoire." 

!53 MASAMG,II:17. 
154 MASAMG, III:9: "(O)n doit encore supprimer, par la notion de nature ab­

solue (parini$pa/11tasvabhdvabuddhi), Ia notion du Rien qu'idee (vijfiapti­
mdtratdbuddhi) ... " "(C)omment entre-t-il (=the bodhisattva) dans Ia nature 
absolue (parini$pannasvabhdva)? - Il Y entre en rejetant (nirdkarana) en­
core Ia notion de Rien qu'idee (vijfiaptimdtrasamjfid)." 
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4. THE BUDDHA AND THE 
ABSOLUTE 



4. 1. The Buddhas as Preachers of 
Dharma 

In the introductory chapter I remarked that the idea of soul as a metaphysi­
cal entity often entails an idea of a transcendent God as its macrocosmic 
counterpart!. Thus it is not surprising that Buddhism denies not only the 
existence of this kind of a soul but also of an eternal God who could save 
the soul. However, as Buddhism is essentially based on the effect produced 
by the Buddha's person and his message as it was interpreted and remem­
bered2 , it is important to explore whether in this respect the Buddha 
serves any function similar to God. 

The uniqueness of all buddhas derives from the fact that they are be­
lieved to have found the way to nirviiI)a by themselves3, and to have led 
others to it4. As they are different in this way from all other beings, they 
are beings sui generis, as J.W. de Jong has expressed its. Thus: 

There is only one person whose birth into the world is for the welfare 
of many folk, for the happiness of manyfolk, who is born out of com" 
passion for the world, for the profit, welfare and happiness of devas 
and mankind. Who is that one person? He is a Tathdgata who is Ara­

. hant, a fully Enlightened One. 6 

A Tathdgata is "unique, without a peer, without counterpart, incom­
parable, unequalled, matchless, unrivalled, best of bipeds (dipadfinam)."7 

Likewise, when asked, the Buddha announced that he was neither man nor 
god (deva) but a buddha8; and when Cunda the goldsmith offered him his 
last meal the Buddha explained that it could not be digested by gods or 
men, only by a Tathdgata9• 

I Above p. 40. See also Uiwith 1967. 
See above pp. 19-20. 

J Here a buddha differs from enlightened disciples or "Iearners" (Skr. srdva­
ka) whom he leads to nirviiI)a. 

4 Here a buddha differs from pratyekabuddhas ('solitary enlightened ones') who 
realize the truth by themselves but do not preach it (see Kloppenborg 1974). 

5 de long 1979, 27. See also Smart 1972, 25. 
6 Ang, I 22. Trans!. by F.L. Woodward. 
7 Ibid. 
8 Ang, II 38-39. 
9 Dfgha, II 126-128. 
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As unique beings in this way, buddhas represent the uncompounded 
reality in the compounded reality. This is reflected in the Asokavadana 
where it is told that when the Buddha set foot on the threshold of the city 
gate of Rajagrha, the blind recovered their sight, the deaf became able to 
hear and the lame walked lO• In other words, something ultimately good is 
supposed to have shone from the Buddha's figure with such force that the 
compounded reality of suffering underwent a transformation in his pres­
ence. 

The same idea may be present in the story in which the Buddha meets 
king Asoka as a child on his almsround in a previous life. The child throws 
a handful of dirt in the Buddha's begging bowl pretending to give him 
"some ground meal", and thinks he will be reborn as a king because of 
this meritorious act." The Buddha understood the boy's good intention 
and displayed such a smile that rays of various colors issued forth from 
his mouth. After roaming around the world they vanished to the Buddha's 
left palm, and the Buddha said that one hundred years after his death the 
boy would become a king named Asoka in the city of pataliputra'2. 

Only a buddha could understand that the child's spontaneous act was 
an expression of an original purity of mind not polluted by the cultural 
classifications of adults. Thus, in this unusual situation marked by the pres­
ence of the Buddha, dirt and disorder were neither dirt and disorder nor 
not dirt and disorder. 

In Hinayana, this uniqueness is tied to individual buddhas who peri­
odically appear in the world '3, and it is believed that there can be only 
one perfect buddha at a time, as is the case with the cakravartin raja as 
well'4. The uniqueness of a buddha does not, however, totally exclude his 
share of our common humanity as he is a human being who has become a 
buddha. He is "the best of bipeds", i.e. best of men in that he has tran­
scended his ordinary human condition. For this reason he is also called a 
"great man" (mahapUnl$a), a title reserved for buddhas and mythical 
universal monarchs (cakravartin raja) that rule the whole world, the both 

10 ASK, p. 198: "Now whenever Blessed Buddhas set their feet down on the 
threshold stone of a city gate with a resolute mind, it is usual for various mar­
vels to occur. The blind recover their sight, the deaf become able to hear, 
the lame can walk again." (ASK, Przyluski, 226.) In the MHV (I 257) the 
blind saw, the deaf heard, the insane recovered their reason, the sick were 
healed and women with child were safely delivered when the Buddha ente­
red Benares. The BHC (I:25) tells how wild beasts did not harm anyone and 
how all sicknesses were healed at the moment of the Buddha's birth. 

II ASK, pp. 198-200; cf. ASK, Przyluski, 226-227. 
12 ASK, pp. 202-203; cf. ASK, Przyluski, 227-228. See below p. 155. 
13 The Mahdpaddnasutta (Dfgha, II 2-11) identifies six buddhas in addition to 

Gautama, the Buddhavamsa 24. 
14 Digha, II 225; Ang, 127-28; Kosa, t. II p. 198: "Deux Cakravartins, de meme 

que deux Bouddhas, n'apparaissent pas ala foi." 
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of which are recognized by the 32 major and 80 minor marks of the 
body!s. 

A buddha is simultaneously man and buddha, but not a god (deva) since 
only men can attain buddhahood. Thus, words like 'God' and 'diviniz~­
tion' are misleading in buddhological connection unless their Christian 
connotations are clearly dismissed.!6 If we thus put aside the explicit relig - . 
ious meanings of God, Christ and the Buddha, we can make a religion­
phenomenological comparison on a structural level. 

As the realities of God and men are in Christianity totally incommen­
surate after the Fall, a special being that bridges this gap is needed. He 
is, of course, Christ who is at once God and man. l7 Likewise, buddhas (and 
pratyekabuddhas) seem to be the only beings who, from the Buddhist's 
point of view, can establish a connection between the compounded and 
uncompounded realities!8. Thus, Peter Masefield is right in maintaining 
that in Theravada sources the message about nirviiJ).a, i.e. the Dharma, is 
in a sense revealed by the Buddha!9, although it is not preached by him 
alone but by the disciples as weIFo. Their preaching activity, however, is 
dependent on the fact that the Dharma has first been made known in the 
world by a buddha. 

The Dharma is not just a collection of the Buddha's teachings, but an 
independently existing reality, the original Absolute of Buddhism em­
bodying nirviiJ).a2!; and it is on an intimate contact with this Dharma that 
the teachings of the buddhas are based. The Dharma thus bears a certain 
resemblance to the eternal speech (vae) not produced by human agency 
(apauruljeya) upon which the Vedas were believed to be based.22 In con­
gruence with this, the first converts made by the Buddha are explained to 
have not merely "seen the Dhamma, attained the Dhamma, known the 
Dhamma" but even "plunged into the Dhamma" (pariyogaJhadhammO)23. 

15 See, Dfgha, II 16-19, 169-199; III 58-79, 142-145; Suttanipdta 3.7.554; Rat­
nagao'a, pp. 344--349; Conze 1984,583-587 (Ad in Gi1git ms.), 657-664 (P); 
LNKV, p. 12,68. 

16 Cf. Snellgrove 1987,29-34 and also Smart 1972, 22, 25; 1981,445--446. 
17 Rene Gothoni (1987, 75, 83), partly following Lars Thunberg, discusses the 

mediating role of Christ in light of Edmund Leach's theory of binary codes 
mediated by a third category (see Morris 1987, 220-224). As a founder of 
religion, Jesus (like the Buddha) represents one type of religious authority 
(on these, see Lanczkowski 1978, 84-105), or one type of "technicians of the 
sacred" (as Eliade 1974b, 33 calls them). 

18 Cf. also Snellgrove 1987, 23. 
19 Masefield 1986,45-54,59-69,80, 103-104, 141-144. 
20 See e.g. Yin, I 20-21. See Ray 1985, 151; Gomez 1987a, 529. 
21 Rosenberg 1924, 82; Takasaki 1966,26. 
22 K10ppenborg 1974,6-7; Masefie1d 1986,45-54; Gombrich 1988,33-34,42, 

71. Cf. ~gveda, 1,164: 45-46. See above p. 93 and n.120. 
23 Yin, I 12. 
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The identification of the Dharma and nirval)a as well as the belief in 
their real existence are ideas presupposed by early Indian epistemology, 
that was haunted by the notion that to know something is to become part 
of the known24. Consequently, even in non-Mahayana sources the Bud­
dha was also thought to somehow participate in the Dharma and nirval)a 
known by him, an idea later developed in more detail in Mahiiyana25 • 

The evolution of these conceptions concerning the Buddha and the 
Dharma is a good example of how Buddhism as a founded religion has 
solved the problem of the relationship between its history and mythology. 
Although it is admitted that tlie Dharma came to be known among men 
of our aeon because of the preaching of Buddha Sllkyamuni, it does not 
mean that he had invented it himself. On the contrary, the Dharma is believ­
ed to have existed from eternity, but having only been forgotten and sub­
sequently revealed anew by Sakyamuni26 • 

Given the Indian cyclical conception of time and the importance of 
continuity in every religion, it then became necessary to consider Sakya­
muni only one of many buddhas who all had preached Dharma in various 
aeons and always with the result that it had, after a time, disappeared again. 
Thus were born the various ideas and predictions concerning the disap­
pearance of the good Law27 • Thus: 

"There is, 0 Kassapa, no disappearance of the true Dhamma until a coun­
terfeit (pa.drupaka) Dhamma will appear. But when, 0 Kassapa, a coun­
terfeit Dhamma will appear, then the true Dhamma will disappear."" 

"If, 0 Ananda, women had not been allowed to go forth from home to 
homelessness according to the Dhamma and Vinaya declared by Ta­
thiigata, then the good life (brahmacariya) would have lasted for long, 
for a thousand years would the true Dhamma have lasted. But now, 0 

Ananda, ... the true Dhamma will last only for five hundred years."29 

24 See above p. 100. 
25 See also Takasaki 1966,27; Streng 1967,36,38. 
26 Samyutta, II 25: "Whether, 0 monks, tathiigatas will appear or not appear this 

nature of things (dhiitu), this conditioning by Dhamma (dhammatthitatii), this 
orderliness based on Dhamma (dhammaniyiimatii), this dependent nature of 
things (idappacayatii) just stands." MHV, I 132: "When they have obtained 
time and opportunity of place and time, and maturity of karma, the Leaders 
preach the true dharma each time it is born anew." 

27 Lamotte 1958, 210-222. Reynolds (1985) has made a distinction between 
this "Dharma-cosmogony", the "rupa-cosmogony" of the Aggafifiasuttanta, and 
the cosmogonical theory inherent in the idea of the net of mutual dependen­
cies. See also Pyysiainen 1988, 80-82. 

" Samyutta, II 224. Tr. by mrs Rhys Davids assisted by F.L. Woodward. 
29 Ang, IV 278. Tr. by E.M. Hare. 
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4.2. The Dharma-body as a Represen­
tation of the Absolute 

4.2.1. Hinaycma Buddhism 

The Buddha's intimate relationship with the Dharma is expressed in the 
notion of the Buddha having a Dharma-body (dharmakaya). In the Samyut­
tanikdya, monk Kassapa is said to be entitled to regard himself as the Bud­
dha's own son and to be born of his mouth and of the Dhamma because 
the Buddha has a Dhamma-body (dhammakdya) and a Dhamma-nature 
(dhammabhtito )30, 

In another passage, we read about a certain monk having for a long 
time been willing to see the Buddha face to face. The Buddha, however, 
tells him that there is nothing to see in his vile body since he who sees 
the Dhamma sees the Buddha and he who sees the Buddha sees the 
Dhamma.31 In the Majjhimanikdya, the Buddha is in a similar manner called 
a Dhamma-lord (dhammassamf) who has a Dhamma-nature (dhamma­
blntto)32. 

John Strong takes this ' dhammakaya' to be a metaphorical expression 
signifying only "the body of the Buddha's doctrine, the collection of his 
Teachings", thus making a clear distinction between it and the transcendent 
Dharma-body of Mahayana texts33 • If this is the case, then monk Kassapa 
would be born of the Buddha's mouth as he has become the Buddha's dis­
ciple after having heard the body of teachings (the Dhamma) from the Bud­
dha. Because the Buddha in this way teaches the Dhamma, he has a "Dham­
rna-nature", i.e. the nature of knowing the Dhamma, and consequently, he 
who sees the Dhamma sees the Buddha because the Dhamma is more im­
p01·tant than the teacher's person. 

The only statement that does not fit so well into this scheme would 
be "he who sees me sees the Dhamma". Unless this is only a stylistic fea­
ture based on the claim for symmetry, the Buddha's body or person would 
be interchangeable with the Dhamma. Given the importance of the Bud­
dha's role as a bridge between the realities of samsara and nirval)ca, it is 
in fact more likely that the Buddha's body and the body of his teachings 

30 Samyutta, II 221. 
31 Samyutta, III 120. Cf. BHC, XXIV.20: "Whether I remain or whether I pass 

to peace, there is only the one thing, namely that the Tathagatas are the Body 
of the Law (dharmakaya); of what use is this mortal body to you?" 

32 Ma}}, III 195. In the commentarialliterature 'dhammabhata' is taken to mean 
'one who has become dhamma', 'one who has dhamma as his nature' (Carter 
1978,93). 

33 Strong 1983, 105. 
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were nevertheless somehow identified even in Hinayana, and thus dham­
makdya would also refer to the Buddha himself34• 

This equivalence of the Buddha's body and his teachings is explicitly 
established in a much later Theravdda· text called Dhammakdyassa 
AtthavaIJI:wnd. By identifying stages of the Buddhist path with parts of 
the Buddha's body this text clearly shows that 'dhammakdya' refers both 
to the Buddha's teachings and his body3s. The disposition is as follows: 36 

The mental ability of omniscience = head 

nibbiina = hair 

the fourth jMina = forehead 

the mental ability to attain the thunderbolt (vajirasamdpattiiiciI;a) = the 
hair between the eyebrows (unnd) 

the visual fixation on the blue meditation object 
(nfiakasiIJa) = the eyebrows 

the most excellent divine eye, eye of knowledge, all-seeing eye, Bud­
dha-eye, Dhamma-eye (dibbacakkhu-paiiiidcakkhu-samantacakkhu-bud­
dhacakkhu-dhammacakkhu) = the eyes 

the divine ear = the ears 

the mental ability of a 
converted Buddhist (gotrabha)'7 = the nose 

the knowledge of the fruits of the path and liberation (vimutti) = the 
cheeks 

the knowledge of the thirty-seven wings of enlightenment = the teeth 

mundane and supramundane mental abilities 
(lokiyalokuttaraiidIJa) = the lips 

the knowledge of the four paths = the canine teeth 

the knowledge of the four truths = the tongue38 

the irresistible knowledge = the jaw 

34 Reynolds (1977, 375-379) seems to be aware of this twofold meaning of 
'dhammakdya'. Cf. Snellgrove 1987, 115 where the dharmakdya is said to 
represent "from one point of view the sum total of the Buddha-Doctrine, and 
from another the absolute supramundane state into which a Buddha passed 
on entering final nirval).a." Dharmakdya is that absolute Buddha-nature which 
is the alfa and omega of the Dharma (ibid. pp. 36-37). 

35 Cf. also Reynolds 1977,385-387. Of course this does not prove that this is 
also the case in the Tipitaka. 

36 Coedes 1956,255-256,260-261. 
37 See Rhys Davids & Stede 1972,255 S.v. gotrabha. 
38 In the Prajiidpdramitd, the Buddha's tongue, with which he is said to cover 

the world, is a symbol of his absolute veracity (Conze 1984,39 [Pl). 
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the mental ability to obtain unequaled 
liberation (anuttaravimokkha) = the neck 

the knowledge of the three properties 
of things = the throat 

the knowledge of the four subjects of 
self-confidence = the arms 

the mental ability of tenfold mindfulness 
(dasdnussatifidI}a) = the fingers 

the seven limbs of enlightenment = the chest 

the knowledge of intentions and 
dispositions = the pectorals 

the capacity of the ten powers = the stomach 

the knowledge of the net of mutual 
dependencies = the navel 

the five powers of the five faculties = the buttocks 

the four perfect efforts = the thighs 

the ten paths of meritorious action = the legs 

the four bases of supernatural power = the feet 

psychic mastery of moral practices = the sarighdtf-robe 

remorse39 = the robe (cfvara) 

knowledge of the eightfold path = the inner garment (antaravdsaka) 

the four applications of mindfulness = the belt 

4.2.2. Mahaycma Buddhism 

In the Prajfiaparamita, the Buddha's relationship to the absolute reality 
of the Dharma has been described paradoxically. On the one hand, he is 
called 'Buddha' "as the truly real fact" because he has penetrated the real 
meaning of dharmas and has known the Dharma as it really is4D, on the 
other hand buddhas are unthinkable and immeasurable like space and can 

39 Rhys Davids & Stede (1972, 732) translate' hirottappa' as "shame & fear of 
sin". When 'ottappa' is derived from SkI. 'uttapya', its meaning is 'to be 
regretted, tormented by remorse' (ibid., p. 166 S.v. ottappa). As 'Hiri' re­
fers to a sense of shame, 'hirottappa' could be translated as 'remorse' although 
some may find in it the same Christian bias as in 'sin'. 

40 Conze 1984, 530 (Ad in Gilgit IDS.): "He is called 'Buddha' as the truly real 
fact (bhato 'rtho). Moreover, he has fully known the truly real Dharma, ... 
he has penetrated to the real meaning, he has fully known all dharmas as they 
really are - therefore he is called a 'Buddha'." 
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only be apprehended through the fact that they have no fixed residence 
(niradhi$tMna)41. 

So far as it can be verbalized, the Buddha's real essence is the Dhar­
ma-body (dharmakilya)42 whose role, however, is not very central in the 
Prajftaparamita. Instead, the Buddha's intimate relationship with the 
Perfection of wisdom itself is emphasized43• The Perfection of Wisdom is 
that principle of which the buddhas are born44, and it is said that those 
who want to see the Dharma-body and the physical bodies of buddhas 
should listen to the Perfection of Wisdom45• 

The body in which the Buddha appears to various kinds of beings is 
called asecanaka-atmabhava, i.e. a body so beautiful that one can never 
be satiated by looking at it, or prakrtYa-atmabMva, i.e. an original or a 
real body46. This body is adorned with the 32 major and 80 minor marks 
of a great man47• 

Despite the fact that these marks are said to belong to the Buddha's 
real or original body it is said that the Buddha should not be attended to 
through the 32 marks, as those marks - like all dharmas - have no real 
essence48 • Thus the colorful descriptions of the Buddha's body are just an­
other metaphorical way of praising the ineffable absolute reality. The man­
ifestation of this reality before human eyes in the person of the Buddha is 
only due to the Buddha's skill in means (upayakausaZya)49. Ultimately it 
is neither real nor unreapo. 

41 Conze 1984,216 (P). According to Nagarjuna (MMK, 22:15), the Buddha 
is "unchanging and beyond all detailed description". 

42 "His contemplation of the Buddha-body as it really is, is the contemplation 
of the Dharma-body as it really is (Conze 1984, 176 [P])." 

43 "Those who honour this perfection of wisdom, they thereby worship Me, as 
well as the Buddhas and Lords of the past, future and present (Conze 1984, 
484 [Ad in Gilgit ms.])." See also Ratnagotra, p. 207 and Takasaki's note 
63 on it. 

44 The Gilgit and Central Asian manuscripts of P call the Perfection of Wis­
dom the genetrix (jananf, see Conze 1967, 181) of the Tathll.gatas (Conze 1984, 
345). It is also said that the Perfection of Wisdom supersedes the relics in 
worth because the relics have gone forth from it (Conze 1984, 249 [P]). 

45 Conze 1984, 254 (P). Thus Prajiiaparamita and the Buddha are interchange­
able in the sense that as the Buddha embodies the Dharma so does the Dhar­
ma, in the form of Prajiiaparamita, embody the Buddha (See G6mez 1987b, 
448). Neither of the members of the metaphor has priority. 

46 Conze 1984,41 (P). The Gilgit manuscripts use the word 'prakrtJaatmabhdva' 
instead of ' asecanaka-atmabhdva'. See Conze 1984, 1 (introduction) and 
Conze 1967,291. 

47 The marks are listed in Ad in Gilgit ms. (Conze 1984, 583-587) and listed 
and explained in P (Conze 1984, 657-664). 

48 Conze 1984,551-552 (Ad in Gilgit ms.). 
49 Conze 1984,622 (Ad): "The Tathagata, however, has the skill in means which 

enables him to be reborn there." 
50 MMK, 22:16: "The self-existence (svabhdva, added by I.P.) of the 'fully com­

pleted' (being) is the self-existence of the world. The 'fully completed (be­
ing) is without self-existence (and) the world is without self-existence." 
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In the Ratnagotra, the Buddha's Dharma-body, as we saw in the pre­

vious chapter, was identified with absolute reality so that the whole phe­

nomenal reality could be reduced to it. Thus, "the Tathagata is the high­

est Absolute Essence" and "reaches up to the limit of the space", and his 

life lasts as long as the utmost limit of the world.51 In this sense, the "mul­

titudes of living beings" are said to be included in the Buddha's wisdom 

(buddhajfiana), and the Buddha's body is said to "penetrate everywhere"52. 

As the Dharma-body thus is ultimately the only reality, 

Or: 

(f)rom the ultimate standpoint (paramarthikam), 
Buddhahood is the sale Refuge of the world, 
Because the Sage has the body of the Doctrine, 
And because in that the Community sets the ultimate goal.s' 

From the Buddha comes the Doctrine, 
Owing to the Doctrine there is the Holy Community, 
In the Community exists the Matrix, which is 
The element of Wisdom, aiming at its acquisition; 
Its acquisition of the Wisdom is the Supreme Enlightenment, 
Which is endowed with the Qualities, 10 Powers and others, 
And accompanied by altruistic Acts for all living beings.54 

As there is in reality only one Buddha and one Buddha-vehicle (yana) 
the Buddha does not discriminate between beings in his teaching. In chapter 

V of the Lotus, this pervading quality of the Buddha's Dharma is described 

with a simile comparing Dharma to a rain-cloud (' dharmameghd') that 

pours rain on all beings alike55. Or: 

. As the rays of the sun and moon descend alike on all men, good and 
bad, without deficiency (in one case) or surplus (in the other); 

So the wisdom of the Tathagata shines like the sun and moon, lead­
ing all beings without partiality.56 

51 Ratnagotra, p. 213. SMD, intr:2: "II est sarti (de la transmigration) pour en­
trer dans I'egalite des trois temps (au dans l'eternite)." MASAMG, II:33:I,9 
"tryadhvasamataniryatal): il penetre I' egalite des trois temps". 

52 Ratnagotra, p. 197. On p. 304, precisely the Dharma-body is said to be that 
which pervades everything and is infinite like space (see also p. 322). SMD, 
intr:2 declares that the Buddha has the universe as his limit and that he 
"terminates where the space terminates." MASAMG, II:33:I,10: 
"sarvalokadhatuprasrtakfiyal): ses corps s'etendent par taus les univers." 
II:33:II, 20e, 20-21:. the Buddha reaches the Dharma-element, exhausts the 
space and has attained the ultimate limit (aparantako.tini$,thal)). 

53 Ratnagotra, p. 184. 
54 Ratnagotra, pp. 153-154. 
55 Lotus, pp. 118-127. See Pye 1978,43-47. 
56 Lotus, p. 136. MASAMG, X:28:7: "II penetre tout Ie monde par l'eclat de 

sa loi (dharmaprabha), comme Ie solei!." 
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Thus there is no nirvllija apart from buddhahood, or: 

Buddhahood and Nirvih;ta 
Are one and the same in the highest viewpoint.57 

And, "(N)o one can realize nirvllija apart from Buddhahood"; or: 

(W)ithout the acquisition of Buddhahood, 
There is no attainment of Nirvih).a, 
Just as it is impossible to see the sun, 
Avoiding its light and rays.58 

The buddhahood, however, is said to manifest itself in three forms: 
as the body of own essence (svabhGvikakCiya), the body of enjoyment 
(sambhogakaya) and the apparitional body (nirmaJ)akaya)59. 

The body of own essence is the uncompounded, indivisible and in­
conceivable Dharma-body, and the latter two are bodies with visible form 
(rttpakaya) and appear on the basis of the Dharma-body like visible forms 
appear in space60. The body of enjoyment is said to be the natural out­
flow (ni~anda) of the body of own essence and to manifest the Dharma 
for the sake of living beings. The apparitional (nairmaJ)ika) bodies, for 
their part, refer to those bodies in which the Dharma-body appears as var­
ious historical buddhas61 . Thus "the Lord never shows its real nature62, 
though it appears in various forms, according to the conditions of the liv­
ing beings" without, however, really being separated from his Dharma­
body.63 . 

57 Ratnagotra, pp. 258, 26l. 
58 Ratnagotra, pp. 263, 266. 
59 Ratnagotra, pp. 289-290, 324; MASAMG, X:l. Cf. LNKV, pp.51-52. The 

Sarvdstivddins attributed to the Buddha the following three bodies (See Lamot­
te 1958, 689-690): 1) The Buddha's physical body was called the body of 
retribution (vipdkakaya), the physical body (nlpakaya) or the body of birth 
(janmakdya); 2) the Buddha could produce in various circumstances fictive 
bodies of magical creation called nirmdI)akdya; 3) The dharmakaya was given 

a new interpretation as a collection of compounded (samskrta) dharmas that 
were free from the outflows (dsrava) numbering five as follows: morality 
(sUa), meditative concentration (samadhi), wisdom (prajiia), liberation (vi­
mukti), and knowledge and vision of the liberation (vimuktijiianadarsana). 

60 In the Prajnaparamitd, the Buddha is said to emit from his tongue rays from 
which arise lotuses with "buddha-frames" (buddhavigraha) on them (Conze 
1984, 39 [Pl). These buddha-frames are magical creations that the Buddha 
conjures up to demonstrate Dharma; and after seeing a "buddha-frame" a 
bodhisattva starts longing for a body of a buddha and will never again lack 
attention to the Buddha (Conze 1984, 167 [PD. 

61 The SMD (X:3) defines the apparitional body as simultaneous with the birth 
of the universe. 

62 Cf. MASAMG, X:28:10: "Bien qu'ils apparaissent partout, ils ne sont pas 
peryus par les six senses." 

63 Ratnagotra, pp. 326-331; MASAMG, X:l, X:6. MASAMG, X:37 explains 
that although the body of enjoyment and the apparitional body (here: 
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In the SMD, the Dharma-body is defined through negations as tran-

scending the 'worldly' existence in every respect: 

The Dharma-body of Tathdgatas is the revolution of the bodily basis 
(asraya), the exit (of transmigration) resulting from the good practice 
of the stages (bhumi) and the perfections (paramita). For these two rea­
sons, this Dharma-body is inconceivable (acintya): it escapes discourse 
(ni1;prapaiica) and is not dependent on effort (anabhisarhskCira).64 

In the MASAMG, the revolution of the bodily basis (asrayaparavrtti) 
is divided into five according to the five factors of existence (skandhas), 
over which it brings sovereignity (vibhutva) through riipaskandhaparavrtti, 
vedanaskandhapravrtti etc. 65 

As the Dharma-body thus is attainable to anyone in principle, its sta­

tus as the Buddha's own essence (svabhavikakaya) must be explained. 

Thus, it is said that as numerous persons (apramaIJ.akaya) reach enlight­

enment the Dharma-bodies are different, but as the supports, intentions 

and acts of Dharma-bodies are identical, the Dharma-bodies are identi­

cal. 66 Similarly, "the buddhas are one but innumerable67". 

According to the MASAMG, the Dharma-body has five characteristics: 

1) the revolution of bodily basis when all obstacles are overcome, 2) own 

essence based on white dharmas, 3) non-duality (advaya) of being and 

non-being, of compoundedness and non-compoundedness and of plurali­

ty and unity, 4) eternity (nityalak$aIJ.a) and 5) inconceivability (acintya).68 
In like manner, the Ratnagotra declares the Dharma-body to be nei­

ther real nor unreal, as it appears "as only a vision in this world"69. Thus 

ni$ya'ndakaya) are transitory, the Tathdgata's body (tathdgatakaya) is eter­
nal because these two bodies lean on the Dharma-body, and the joy and ap­
paritions never cease. 

64 SMD, X: 1. In MASAMG, VII: 11 the Dharma-body is said to be eternal (nit­
ya). In the sravakas and pratyekabuddhas this achievement is called 'vimuk­
tikCiya' (Liberation-body) (SMD X:2. See also MASAMG, 1:48). 

65 MASAMG, X:5. 
66 MASAMG, X:8: "Puis que leurs [= de les Dharmakaya des Buddha Bhaga­

vant] supports (asraya), leurs intentions (abhipraya) et leurs activites (kar­
man) sont identiques, il faut dire que les Dharmakaya son identiques. Mais 
puisque, d'innombrables personnalites (apramanakaya) arrivent it 
l'illumination (abhisambudhyante), il faut dire que les Dharmakaya sont 
differentes." The same holds for the two other bodies that are dependent on 
the Dharma-body. 

67 MASAMG, X:28.2: "Les Buddha sont un (abhinna), mais innombrables 
(aprameya)." 

68 MASAMG, X:3. 
69 Ratnagotra, p. 359: "Just as, on the pure surface of the Vai<;h1rya stone,! There 

appears the reflection of the body of the highest god;/ Similarly, on the pure 
surface of the mind in the world,! There appears the reflection of the body of 
the Highest Sage./ ... So one should not see it as either real or unreal." Also, 
it neither appears nor disappears (p. 377). 
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it represents the same non-dualism of dualism and non-dualism we found 
in the previous chapter. 

Moreover, it is said that the buddhas have superseded the skandhas 
(skandhatikranta) but, nevertheless, reside in the skandhas (skandhavi­
harin); and the latter ones are neither different nor identical to the former 
ones. 70 And: 

The perfectly Enlightened One (abhisambuddha) does not exist, but all 
the buddhas are not non-existent. In each moment, there are innumera­
ble buddhas constituted by existence (bhava) and non-existence 
(abhava).71 

Thus, the figure of the Buddha has been transformed into a symbolic 
representation par excellence of the mystical experience he attained, as 
well as of its consequences. 

4.3. The Buddha's Skill In Means 

In the Lotus, the relationship between the Buddha of the Dharma-body 
and his various historical manifestations are explained with the idea of 
skillful means (upaya)72 in the sense that Gautama's supposed en­
lightenment and parinirval}a are regarded as only a skillful means to teach 
people. In reality, he had already reached enlightenment and parinirval}a 
a long time ago.73 The ultimate unity behind all seemingly separate bud­
dhas is expressed in two places in the siltra74• 

First, in the seventh chapter, it is reported that "Of yore, monks, in 
the past, incalculable, more than incalculable, inconceivable, immense, 
measureless aeons since, nay, at a period, an epoch far beyond, there ap­
peared -in the world" a certain buddha whom Gautama Buddha remem­
bers despite the immeasurable span of time that seems to separate them75 • 

That this can be taken to presuppose the ultimate identity between the 
seemingly separate buddhas becomes clear in the 15th chapter dealing with 
the immeasurable duration of the Buddha's life76 • 

70 MASAMG, X:28:5: "Les Buddha ont ctepasse les agregats (skandhtitikran­
ta), mais resident dans les agregats (skandhavihtirin). Ces [demiers] ne sont 
ni identiques aux premiers ni differents d'eux (naivanya nananyaiJ)." 

71 MASAMG, X:28:3. 
72 See above pp. 114-115. 
73 See Masson-Oursell923, 594; Pye 1978,53-56. 
74 See Snellgrove 1987,52-54; Smart 1973, 119-120; Kloppenborg 1974, 8. 
75 Lotus, pp. 153-154. 
76 In MASAMG, II:33 one of the qualities of a buddha is said to be that he has 

obtained equality with all the buddhas (sarvabuddhasamatapraptaiJ). 
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In this chapter, the Buddha declares that he has reached enlightenment 
"many hundred thousand myriads of koJis of aeons ago", and thus is un­
limited in the duration of his life. This mea.'1S that the Buddha is everlast­
ing and does not become extinct even though he himself occasionally an­
nounces his own extinction in parinirvaIJa.77 According to the Ratnagotra: 

The word 'immutable' (asaInsk[ta) should be understood as being op­
posite to being conditioned or caused (samsk[ta). Here 'being condi­
tioned' (samsk[ta) means the thing, of which origination, lasting, as well 
as destruction are inconceivable. Because of the absence of these cha­
racteristics, the Buddhahood should be seen as having neither begin­
ning, middle nor end, and being represented as the immutable 
(asamsk[ta) Absolute Body.78 

The Buddha's skill in means (upayakau§alya) is illustrated in the Lo­
tus with a parable about an intelligent physician whose sons drank some 
poisonous liquid and fell sick while the father was abroad. When the father 
returned, the sons greeted him and beseeched him to heal them from their 
pains. The father then prepared a remedy which was immediately taken 
by those sons who had right notions despite their pains; but those sons 
who had perverted notions would not take the medicine although they also 
wanted to be cured.79 

Then the father decided to use a skilfull means and announced to his 
sons that he had grown old, decrepit, advanced in years and that the term 
of his life was at handso. He went to another part of the country and sent 
a message to his sons, declaring that he had died. Due to the grief caused 
by the message, the perverted notions of the sons began to turn to right 
ones and the boys took the remedy prepared by their father and were 
healed. After having heard this, the father returned, and according to the 
Buddha and his listeners - was not to be rebuked of falsehood since his 
intent had been good and right, i.e. he had only used a skillful means. SI 

In a similar manner, the Buddha displays skillful means in order to 
educate beings, without there being any falsehood on his part. Accord­
ingly, he is called the selfborn father of the world (lokapfta svayambhu), 

the healer, the protector of beingss2. Even though the Buddha thus is one, 
his "children" are of various dispositions, and for this reason the idea of 
three different vehicles (yana) - of §ravakas, pratyekabuddhas and bo-

77 Lotus, pp. 299-303. 
78 Ratnagotra, pp. 156-157. On p. 260, the Jiidndlokdlarikdrasutra is cited: "Be­

ing in Nirval)a from the very outset, the Tathagata, the Arhat, the Perfectly 
enlightened One is of neither origination nor destruction." The essence of 
the Buddha is not created or born, and does not die or undergo suffering be­
cause it is eternal (p. 256). 

79 Lotus, pp. 304-305. 
80 Cf. Dfgha, II 100 where the Buddha announces that his end is near. 
81 Lotus, pp. 305-306. 
82 Lotus, pp. 306, 309-310. 

138 



dhisattvas - has been skilfully used by the Buddha although in reality there 
is only one Buddha-vehicle and one nirval).a for everyone83 • 

The Buddha appears on earth in the period of decay of that world and 
skillfully uses the idea of three vehicles to make people leave the triple 
world (traidhtltuka) in which they are so attached to the pleasures of the 
senses that they 'do not realize the dangers of old age, suffering and death. 
In reality, however, the Buddha uses only one Buddha-vehicle and caus­
es all beings to reach complete nirval).a.84 

This is again illustrated with a parable of a father and his sons. The 
father had an old house with only one door, and one day that house caught 
fire when the father was outside and the little boys inside. The father 
thought that although he himself would be able to come out of the house 
safely and quickly, the little boys didn't have the understanding to run until 
it would be too late. He could now try to gather his sons in his strong 
arms to take them out, but there would be the possibility that the boys 
might start running here and there in amusement and he would not be able 
to catch them in time. Likewise it would be in vain to try to talk to them 
and to urge them to run out because the boys were too small and ignor­
ant. 85 

The father therefore decided to use a skillful means and shouted to 
his sons that all their favorite toys, such as bullock-carts, goat-carts and 
deer-carts, were waiting outside in the yard to be played with. This got 
the boys to run out safely, but as soon as they were delivered they started 
to ask for the promised toys. The father, however, did not have three kinds 
of carts for them but only ox-carts, built of the most precious substances. 
Yet he was not guilty of falsehood because he had saved the lives of his 
sons, and in addition had given them a very precious gift. 86 

83 Lotus, pp. 42-48, 53, 128-129, 141, 181, 189. 
84 Lotus, pp. 42-43, 53, 76-81; Lotus, Conze pp. 207-210. The idea of peri­

odical evolution and decay of the world is presented in Dfgha, III 84-97, Kosa, 
t. 11 pp. 203-209, and the MHV, I 285-301 but without any mention of bud­
dhas (see Reynolds 1985). 

85 Lotus pp. 72-73; Lotus, Conze pp. 203-205. 
86 Lotus pp. 74-76; Lotus, Conze pp. 205-206. Kern has 'bullock-carts' for 

Conze's 'ox-carts'. 
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4.4. The Buddha and the World 

4.4.1. The Buddha's body as a symbol of the 
cosmos 

In the Asokdvaddna, a Sarvdstivddin work, the Buddha's body appears as 

a symbol or a scale model of the cosmos87 , in a way reminiscent of the 

PurUijasukta of the ~gveda where the primeval man covered the whole 

world until the various classes of society were formed out of the parts of 

his body88. Thus, we hear that the Buddha can predict a person's future 

destiny by issuing rays from his mouth. After roaming throughout the 

. whole cosmos, the rays reenter the Buddha's body either from behind or 

from the front, depending on whether he wants to reveal a past action or 

predict a future action, respectively. The places where the rays reenter the 

Buddha's body correspond to various destinies the Buddha wants to pre­

dict to the person in question, according to the following scheme:89 

soles of feet = in hell 

heels = as an animal 

big toes = as a hungry ghost (preta) 

knees = as a human being 

left palm = as a balacakravartin king90 

right palm = as a cakravartin king9l 

navel = as a god (de va) 

mouth = as an enlightened disciple 

hair between the eyebrows (ur1)ii) = as a pratyekabuddha92 

the protuberance on the head (u~1)f~a)93 = as a buddha 

87 "Trisiihasramahiisiihasra lokadhiitu" (litt. 'the world element of three thou­
sand and great thousand (worlds)'), the largest unit of Buddhist cosmology. 
The trisiihasramahiisiihasra lokadhiitus, however, are believed to be as many 
as the sands of the Ganges. See VKN, appendice 1, p. 395. 

88 ~gveda, X,90:1-16. 
89 ASK, pp. 201-202. Also in Prajfziipiiramitii, the Buddha illuminates the cos­

mos with his smile (Conze 1984, 41 [Pl) and predicts the future of beings 
with rays issued forth from this smile (Conze 1984, 422 [Pl). See also LNKV, 
p. 13. 

90 Asoka was a balacakravartin riija ('armed ruler of the world') par excellence 
as he made true the age old myth of a righteous ruler of the world, albeit with 
the exception that he had to use force (see Strong 1983,44-54). 

91 Cf. the previous note. 
92 See above p. 126 n.4. 
93 According to Alfred Foucher (1949,116-117), the iconographic habit of pre­

senting the Buddha with a protuberance on the top of the head originated when 
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According to this scheme, both in the cosmos and in the body, that 
which is good is above and that which is bad is below. Without pushing 
the argument too far, one may note that the feet associated with the bad 
destinies are the limbs that tie man to earth, and the head as a center of 
intelligence and spirituality is associated with the otherworldy state of a 
buddha or a pratyekabuddha. 

The Dhammakdyassa AtthavaI}I}and equated nibbana in the same way 
with the Buddha's hair, a very common symbol of freedom and imprison­
ment94 . Wild long "dread-locks" have symbolized the freedom of African 
warriors and the Rastafarians as well as the Indian "matted hair ascetics" 
(jatila). Likewise, the Buddha is always pictured with his hair, although 
the texts explicitly state that he cut off his hair as his followers that submit­
ted themselves to the Buddha's Dhamma and vinaya have done. 

In the Lotus, it is said that a bodhisattva who "keeps, reads, pro­
mulgates, teaches, writes" this discourse on Dharma (i.e. the Lotus Sutra) 
will have a pure body with a hue as clear as the lapis lazuli95 • And: 

On that perfect body he will see the whole triple universe; the beings 
who in the triple world disappear and appear, who are low or lofty, of 
good or of bad colour, in fortunate or in unfortunate condition, as well 
as the beings dwelling within the circular plane of the horizon and of 
the great horizon, on the chief mountains Meru and Sumeru, and the 
beings dwelling below in the (Avici) and upwards to the (reality lim­
it); all of them he will see on his own body.96 

Being self-born (svayambhu), the bodhisattva who keeps etc. this dis­
course on Dharma will see the whole world in his own body like an im­
age is seen in a mirror, including the buddhas.97 In this way, the limits of 
one's body are extended as coextensive with the limits of the world and 
the subject-object structure of one's being-in-the-world is dissolved. The 
cosmic dimension of the Buddha's body is thus something that is believed 
to be attainable by anyone. 

the sculptors were willing to present the Buddha with his hair on the condi­
tion that each lock was made to curl to the right as implied in the list of the 
marks of a great man (see Dfgha, III, 142-145). 

94 This may be due to the fact that as it grows out of the body hair is a margin­
al element between internal and external realities (see Douglas 1984, 121). 
One could also apply here D.W. Winnicott's (1953, esp. 89-91) idea of tran­
sitional phenomena in the "intermediate area of experience" between "inner 
psychic reality" and "external world". 

95 Lotus, p. 349: " ... the Bodhisattva Mahasattva who keeps, reads, promulgates, 
teaches, writes this Dharmaparyaya shall have the eight hundred good quali­
ties of the body. It will be pure, and show a hue clear as the lapis lazuli; it 
will be pleasant to see for the creatures." 

96 Lotus pp. 349-350. 
97 Lotus, p. 350-351 (=appendix 2). 
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4.4.2. The otherwordliness of the Buddha 

The Mahdvastu of the Mahdsamghika-Lokottaravddins brings to the fore 
the fact that as a symbol of the cosmos the Buddha was not simply identi­
fied with the defiled reality of samsdra. On the contrary, whereas to the 
Sarvdstivddins the Buddha-dharmas were compounded, but pure (suddha) 
and free from the outflows (dsrava)9S, the Lokottaravddins took the bud­
dhas to be completely transcendent. This is easy to understand when we 
remember that, according to the Mahdsamghikas, only transcendent dhar­
mas were real. From this ontological solution it naturally follows that bud­
dhas are transcendent because otherwise they would be unreal, which is 
an impossibility. 

In the MHV, the following dreams of the Buddha are said to have come 
true after his enlightenment: 1) That the earth was his bed, mount Sumeru, 
the axis mundi, his pillow, his left arm rested in the eastern ocean, the 
right one in the western ocean, and the soles of his feet in the southern 
ocean. 2) That k/ifrikd-grass99 sprouted from his navel and reached the heav­
ens. 3) That reddish creatures with black heads covered him from soles 
to knees. 4) That four vultures of different colors came flying through the 
air from the four quarters and turned all white after kissing the soles of 
his feet. 5) That he walked on a mountain of dung without being soiled 
by it. 100 

The first two dreams together with the fourth are clearly equivalent 
to the Asokdvadana's body symbolism, but the third one seems to be fairly 
mysterious. The text itself interprets it to mean that people who have done 
service to a buddha will be reborn in heaven lOI but this seems quite arbi­
trary. Possibly it is only a reproduction of a yogic hallucination which is 
irrelevant in this study. The fifth dream, for its part, is directly connected 
to the MHV's tendency to emphasize the purity of the buddhas living in 
the impure world. 

The same idea also appears in the Ratnagotra l02 where we find a para­
ble about a householder's only son who fell into a pit of night-soil and 
whose father hurried to enter the pit without any feeling of disgust and 
saved his only son. Then it is explained that the pit of nights oil stood for 
"the phenomenal life", 'only son' for "the living beings" and 'householder' 
for "the Bodhisattva who ... has attained the direct perception of the im­
mutable Absolute". The point is explained to be that a bodhisattva who 
remains in the world for the sake of others is nevertheless not polluted by 
the world. l03 

98 See Lamotte 1958, 689-690. 
99 Edgerton (1953, 200) takes this to probably mean a kind of a date-tree. 

100 MHV, II 131-132. 
101 MHV, II 133. 
102 As a quotation from the Sdgaramatipariprcchd. 
103 Ratnagotra, pp. 246-247 (=appendix 3). Cf. p. 220: "Here, in this world, 
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Thus, one of the fourteen ways a bodhisattva of the third stage can 
"lapse and fail" is that he teaches buddhas to be of this world (lokasa­
mataye desenti)104. Yet "there is nothing in the Buddhas that can be meas­
ured by the standard of the world, but everything appertaining to the great 
seers is transcendent (lokottara)"lo5. This idea has consistently guided the 
presentation of the Buddhas's life in the Mahavastu, starting from the de­
scription of his immaculate conception and birth lo6. 

According to this text, the birth of a buddha is due to cosmic laws as 
the bodhisattva is born virginally on the strength of his own karmic mer­
itlo7. Thus, he can also be said to remain uncontaminated by any 'world­
ly' qualities from the beginning. He is a transcendent light of the world 
(lokaloka) and comes down from heaven to earth in order to enlighten men 
who have become blind lo8 . In accordance with this, he is born in a "mind­
made" body (manomayakaya) from the right side of his mother, yet with­
out piercing that side lo9. This other-worldliness of a buddha even goes so 
far that he is reported to have deliberately chosen a mother that had 10 
months and seven days of life left because she should not make love after 
the birth of a buddha llO. 

the Bodhisattva is not entirely involved among all living beings because he 
has completely rejected all tendencies of desires by means of the Transcen­
dental Intellect. (At the same time), he is not remote from them since he never 
abandons them - owing to his Great Compassion." MASAMG VII:ll says 
that the Buddha, although residing in the world, is not soiled by worldly dhar­
mas (lokadharma). 

104 MHV, I 75-76. 
105 MHV, 1125. 
106 But this is not the invention of the Lokottaravadins, as birth without the in­

tercourse of the parents is clearly implied in Maii, III 120-121 and Dfgha, II 
13, already. 

107 MHV, I 113: '''Now, at this moment, is it time for me to depart hence. For 
men are sunk in gross darkness, are blinded, and of dimmed vision. Attain­
ing me, they will be delivered'." MHV, I 114-115: ''' ... Bodhisattvas are not 
born of the intercourse of a father and a mother, but by their own merit 
independently of parents'." MHV, I 134: "Although the Sugata's corporeal 
existence is not due to the sexual union of parents, yet the Buddhas can point 
to their fathers and mothers. This is mere conformity with the world." 

108 MHV, 177-78: "But though he had found the eternal blissful abode that is 
honoured of Asuras (= evil giants) and Sums (=gods), he renounced it for 
the sake of enlightening men. He came down to the surface of earth, was 
born in the family of Ik~vaku, and stood in glory, immovable and firm. 
"Desiring to enter the womb of Queen Maya in the form of a noble lotuswhite 
elephant, he, the light of the world, left the realm of Tu~ita(-gods), and came 
down to earth to raise up the people whom he saw were wanton and blind 
and who had succumbed to doubt and unrighteousness." 

109 MHV, I 117-118,174, II 18. 
110 MHV, II 3-4. The death of the mother as a rule when a bodhisattva is born 

is known already in Maii, III 122 and Dfgha, II 14 but no reason is given for 
this rule. 
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Now, contrary to the Theravdda texts, the Buddha is no longer a man 
who became a buddha, but a buddha who became man. Consequently, he 
must have been in an ultimate sense perfect in every way, even before 
his enlightenmentlll . Thus, when Theravdda texts present Gautama as in; 
dulging in sensual pleasures before his enlightenment, the Mahdvastu raises 
the question of how the Buddha's son, Rdhula, was born if bodhisattvas 
do not indulge in pleasures of the senses. The author, however, begs the 
question by simply saying that "R§.hula, passing away from TU$ita, came 
down into the womb of his mother"112. A little later, Rdhula's birth is ex­
plained as "mere conformity with the world" on the part of the Buddha1l3. 

The Buddha's transcendent quality is then described in an en bloc in­
serted passage, beginning with his conduct, "root of virtue", walking, stand­
ing, sitting and lying down, all of which are said to be transcendent (lo­
kottara). The same holds true of his body, wearing of the robe, eating and 
teaching. 114 

However, while being transcendent the buddhas appear at the same time 
to be ordinary mortals, since they accommodate themselves to the worldl15. 
They practice the four postures of the body even though they feel no fa­
tigue, they bathe, clean their teeth and wash their feet even though no dirt 
is ever found on them. This washing is "mere conformity with the 
world."116 

The buddhas put on robes as a "mere conformity with the world" since 
no cold wind could harm them. For the same reason they sit in the shade 
even though the sun would not torment them, take medicine though they 
are never ill and eat food though never hungry. They also take on the sem­
blance of being old, even though in reality they have overcome old age. 
All in all, the buddhas remain in the world for a certain span of time though 
they could immediately leave it if wished. 117 

What is striking in the MHV is that the Buddha's transcendence is de­
scribed, among other things, by his being born in a "mind-made" body. 

III MHV, I 132: "Although they have reached perfection by the merits won in 
the course of countless kalpas, they make it appear as though they were at 
the beginning." 

112 MHV, I 12l. 
113 MHV, I 134: "From DlpaIDkara onwards, the Tathiigata is always free from 

passion. Yet (the Buddha) has a son, Riihula, to show. This is mere con­
formity with the world." 

114 MHV, 1132. 
115 MHV, I 132: "The Buddhas conform to the world's conditions, but in such a 

way that they also conform to the traits of transcendentalism." 
116 MHV, I 132-133. 
117 MHV, 1133. There are in the Mahi1vastu also some directly paradoxical ex­

pressions of the Buddha's transcendence, as for instance in the statements that 
the Buddha walks without touching the ground and thus without killing creep­
ing insects, and that, nevertheless, the wheel impresses of the soles of his feet 
are left on the ground (MHV, I 225,257). 
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As a body suited for dwelling in the immaterial levels of the rupa- and 
arupalokas it is, in fact, 'worldly' and thus completely different from the 
Dharma-bodyll8. Yet the Buddha of the MHV cannot be simply identified 
with the apparitional "mind-made" buddhas of magical creation 
(nii'mclIJakaya) so excplicitly distinguished from the Dharma-body in Maha­
yana texts, because even in the MHV the Buddha is said to have conjured 
up (nirmita) these magical creations, which means that they are distinct 
from his real essence l19 • 

This lack of conceptual precision may be said to derive from the fact 
that the text appears to develop an innovative expression of religious ex­
perience ideologically between early Buddhism and Mahayana l20 • The 
theme of the buddhas being lokottara is central to the extent that the 
relationship of the transcendent buddha to the world is bypassed with the 
mere formula: "this is mere conformity with the world". The Sarvastiva­
din theory of the three bodies is not explicitly made use of. The MHV 
expresses in a mythological form the idea that the Buddha represents the 
uncompounded reality in the compounded reality. Thus the Buddha's body 
serves as a symbol that bridges the two spheres of reality, creating a uni­
ty that the mystics in their own way seek to attain. 

liB See Reynolds 1977,383-384. 
119 MHV, I 140-142, 220. 
120 Michael Pye (1978, 60 and n. 1) characterizes Mahavastu as a "bridge work" 

and takes it to contain "much mythological enthusiasm but little intellectual 
penetration, " 
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5. CONCLUSION 



5.1 . Mysticism 

The aim of this study was to provide answers to the following questions: 
1) In what sense could Buddhism be above all mysticism, or rest essen­
tially on mysticism, or be based on pure mysticism? 2) What in this case 
is meant by mysticism? 3) Is Buddhism essentially based on pure mysti­
cism? 

The first question was answered in chapter 1., by saying that Buddhism 
could be said to be essentially mystical, if mysticism penetrated its cen­
tral doctrines and the related practice (p.16). By 'central' was meant, on 
formal grounds, the doctrines related to the Buddha's sacred biography 
and to man's position in the world as well as to his ultimate goal. 

The notion of "pure" mysticism, for its part, can be understood to mean 
that mystical experiences are given only a minimum of interpretation and 
that the experiencing of mystical experiences remains the most important 

thing at the cost of a doctrinal superstructure that should be simply adopted 
and followed. 

Mysticism itself was defined as a form of religious life characterized 
by mystical experiences together with their interpretations and various 
mystical-like experiences of a lesser intensity. The operational criteria for 
mystical experiences were provided by Paul Griffiths, who divides mystical 
experiences into three types: 1) An experience of pure consciousness, 2) 

an unmediated experience, and 3) a nondualistic experience (p. 46). The 
presence of anyone of these three characteristics allows us to categorize 
the experience as mystical. 

5.2. The Buddha and His NirvODa 

As to the Buddha's revolutionizing experience, we have to be satisfied 
with the fact that it is impossible to say anything historically certain about 
it. Yet the early Buddhists have formed a biographical image of the Bud­
dha as the one who reached a mystical experience superior to the attain­

ments of other wanderers (sramaJ)as) in the sense that only the Buddha's 
experience guaranteed a perfect liberation from suffering. 
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Thus, the Buddha is believed to have provided his contemporaries with 
a new answer to an old problem: how to overcome the experience that one's 
being-in-the-world is for the most part characterized by suffering. The ap­
pearance of this question in Indian religion during the period of the 
Upani$ads is tied to a radical change in the Seinsverstiindnis of people. 
Prior to this, no' ideas of a unique and solitary individual or an abstract 
and truly transcendent god existed (see p. 40), and consequently, religion 
had been centered on guaranteeing the welfare of the community and a 
good life in the 'worldly' reality. 

However, during the Upani$adic period the real essence of an indi­
vidual came to be regarded as a transcendent soul (atman) that was not of 
this world, and whose ultimate goal was a (re)unification with Brahman. 
The socio-cultural background for this juxtaposition of an individual and 
the external world that is then solved with an idea of a transcendent en­
tity as the ultimate basis of both, was characterized by urbanization to­
gether with its concomitants: division of labour and a kind of individu­
alism. Individualism, in turn, made possible the question of the meaning 
of the life of an individual and the anxiety related to it. Thus sociocultu­
ral factors induced a change in Seinsverstiindnis that then received ex­
pression in new religious ideas. (Chapter 3.1.1.) 

However, although our sources stress that only the Buddha had found 
a satisfactory way to overcome suffering through his mystical experience, 
they do not give any detailed description of this revolutionizing experience. 
It is referred to as nirv3.l).a in just one text, and 'nirv3.l).a' appears in this 
connection only as a figure of speech, not as such a technical concept, 
which it later became (Vetter). Likewise, 'bodhi' ('enlightenment') appears 
in one text only. (P. 101.) 

In the Mahasaccakasutta, the Buddha's experience is said to have 
consisted of three mental abilities acquired after four states of meditation 
(dhyanas). The third ability, the knowledge concerning the outflows (asa­
vas) of sensuality, becoming and ignorance and their destruction, is here 
the essence of the experience. It is modeled after the example of the four 
noble truths. (P. 103.) 

5.3. Mystical Experience in Early 
Buddhism 

It is striking that in the descriptions of the Buddha's experience there is a 
clear emphasis on the intellectual aspect as the experience is considered 
to have brought knowledge. However, in the Atthakavagga of the Sut­
tanipata we found passages that clearly point to a mystical experience that 
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is also thought to have consequences for the way a person understands 
his or her being-in-the-world (pp. 100-101). 

This experience could count as a mystical pure consciousness event 
in the sense that in it a person is not unconscious although his or her con­
sciousness is contentless or empty. If it were not completely empty, the 
experience, nevertheless, could very well be an unmediated mystical 
experience in the sense that the conceptual scheme that led a person to 
this experience is not part of the experience itself, which thus is ineffa­
ble. At least it is a nondualistic experience because it is explicitly said to 
transcend "diversification". Thus, these passages describe a mystical 
experience of complete unity in which suffering has ceased as the barri­
ers between 'self' and the external world have broken down. 

It seems to me that this experience could well represent something es­
sential to the Buddha's original Seinsverstiindnis, or at least to the Seins­
verstiindnis of the earliest community. It may have been suppressed when 
the ideological development took the form of abhidharma, in which a spe­
cial "language of salvation" was elaborated at the cost of the claim that 
the ultimate goal is ineffable. 

The tradition of the Atthakavagga seems to have continued in the no­
tion of "cessation of mental representations and feeling" (safzfzavedayi­
tanirodha) (pp. 100-101), a yogic state of meditation that was given a Bud­
dhist interpretation as "touching the immortal with one's body" (p. 96). 
In a few passages of the Tipi.taka, it is clearly identified with nirv3.I).a, and 
consequently Louis de la Vallee Poussin has called it the mystical aspect 
of nirv3.I).a, the intellectual one being based on discernment of dharmas 
that typifies the abhidharma. (Pp. 96-97.) 

This cessation is believed to take place at the peak of progressive states 
of meditation (dhyanas). It is an experience that physically resembles a 
cataleptic trance, hibernation of some mammals, or coma. Mentally it is 
an experience where ordinary functions of sense-perception, concept-for­
mation and ratiocination have ceased. (p. 99.) 

It is, nevertheless, difficult to take this cessation as an experience of 
pure consciousness as it is usually conceived of as an unconscious state, 
although some early Buddhist authors have held that it was not "mind­
less" (acittaka) but that only mental activity had ceased in it. Moreover, 
as the Buddhists felt it problematic to explain how one could re-emerge 
from this state, they postulated a special consciousness that survived the 
state of cessation (alayavijfzana). (Pp. 99-100.) 

However, we cannot be certain whether alayavijfzana is a purely the­
oretical concept, refers to an unconscious state, or to a conscious mysti­
cal experience. In any case, it is said to have an object and content (un­
like a pure consciousness event), although they are "indistinct", "extremely 
subtle" and not experienced. As to the cessation (safzfzavedayitanirodha) 
itself, if it were an integral aspect of nirv3.I).a it would be much easier to 
understand its significance if it were a conscious mystical experience of 
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any of the three kinds. (Pp. 99-100.) 
Although the experience the early Buddhists sought was an experience 

where the barriers of 'self' and the external world broke down in a feel­
ing of ineffable unity, it came to be verbalized using strictly dualistic lan­
guage presentin~ the reality as consisting of two spheres: the compound­
ed (samskrta) and the uncompounded (asamskrta), representing samsara 

and nirvfu.J.a, respectively. However, this dichotomy between 'wor~dly' and 
otherworldy spheres is not accompanied by a notion of an individual soul 
- as the Buddhist texts either deny the existence of this kind of an entity 
or refuse to take any stand on this question because such speculation is 
considered harmful to on€'s liberation. This latter alternative is the opin­
ion of the earliest tradition. (Pp. 91-94, 84-90.) 

Thus, the peculiar emptiness that belongs to the mystical experience 
of ineffable unity where the feeling of 'I' fades away has been accepted 
as such, without any conceptualization presenting the 'I' as a transcen­
dent entity (be)longing to the transcenden,t sphere (cf. p. 40-41). In this 
sense, Buddhism has retained an element of pure mysticism. 

5.4. The Monistic Ontology of the 
Mahayana 

However, when we move on to Mabayana, the dualistic ontology as an 
analytic or ideological content of contentless or otherwise mystical expe­
riences is abandoned. The mystical aspect of nirvaJ}.a is revitalized as the 
language of Mahayana texts takes clearly the form of criticism of language 
and discursive thinking. In other words, the Mabayanist authors repeat­
edly use language and discursive thinking to show the limits of these two. 
In the background, on the one hand there seems to be a strengthened em­
phasis on meditation, and on the other new development in speculative 
thinking. (Pp. 104--124.) 

The social background of this was characterized by discontent towards 
the institutionalized form of Buddhism and its disinclination towards "per­
sonal virtuosity" and by a more active role for laymen. Under these 
circumstances, Mabayana rose as a kind of protest movement emphasiz­
ing that the ultimate goal lies open to everyone, including laymen and 
monks who did not belong to any niktlyas. The Mahayanists called them­
selves bodhisattvas, i.e. beings destined to become buddhas, a word that 
in Hinayana had referred only to the 25 buddhas before their enlighten­
ment. (Pp. 61-64.) 

The egalitarianism of early Mahayana was accompanied by a monis­
tic metaphysics essentially based upon the idea that the ultimate reality 

151 



behind all appearances and illusions was a kind of buddha-nature. Thus, 
in reality nobody was unenlightened, and the ultimate goal of everyone 
was only to realize his or her inherent buddha-nature. In this way the aban­
donment of the strict distinction between laymen and monks went han,d 
in hand with the abandonment of the idea of two spheres of reality, the 
compounded sarrlSllra and the uncompounded nirvaI).a. (Pp. 104-124, 
130-145.) 

The reason for the judgement that the phenomenal world is unreal is, 
of course, that it is subjectively constructed and thus cannot be objective­
ly real. As subjective construction (the vikalpas) ceases in mystical expe­
riences which are reached through ~editation, it is believed that in these 
states the true reality is seen and understood. However, as these experi­
ences can only be adequately communicated verbally, the early Buddhists 
have of necessity given them a certain content through the use of certain 
concepts superimposed upon the experience after the actual experience. 
(Pp. 41, 91-94,117-124.) 

Naturally enough, at this point help was sought, in concepts related 
to the Buddha, the central figure of the tradition. Thus, the ultimate reali­
ty is referred to using such expressions as 'tathagatagarbha' (womb or 
germ of the Tathtigata) , 'dharmadhtitu' (dharma-element) and 'dhar­
makaya' (Dharma-body), revealing a tendency to mythologize the mysti­
cal experience in terms of the biographical image of the Buddha (Tatha­
gata). (Pp. 108-110.) 

5.5 .. Language and Discursive Thinking 
as "Skillful Means" 

In chapter 4. we saw that the Buddha has been conceived as embodying 
his message, the Dharma, in quite a concrete manner, to the extent that 
explicit analogies between his physical body and the Dharma have been 
elaborated. Likewise, there has been a tendency to see an equivalence be­
tween the Buddha's body and the cosmos, so that the compounded and 
uncompounded realities are thus bridged and a unity is created. 

It is obvious that the Buddhological conceptions contain much myth­
ological elaboration of the meaning of the Buddha and have nothing to 
do directly with mystical experiences. But when we move on to the deep­
er level of Buddhist ontology, we encounter the influence of the mystical 
way of experiencing, even in the way the Buddha's position has been un­
derstood. 

Thus, even. though the Buddha is said to be the "truly real fact" (p. 
132), it is also said that even he and his enlightenment are mere illusion 
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and mere words and signs (pp. 113). This double-nature of words like 'bud­
dha', 'bodhi', 'dharmadhatu', etc., is explained with the concept of 'skillful 
means' (upaya): although terms like 'buddha' do not ultimately describe 
anything directly they, nevertheless, are it skillful means of speaking in­
directly about the vision reached in mystical experiences. Thus, , upayas' 

are like metaphors in that they convey a surplus of meaning that does not 
lend itself to literal description. (Pp. 114-115.) 

However, in Buddhism neither of the two terms of a metaphor have 
priority over the other as these metaphors are usually capable of being 
turned around. This is most obvious in the case of 'emptiness' (sunyata), 

an expression through which the ultimate truth of mystical experiences is 
expressed in the Prajfiaparamita. It is a pure negation with which all dis­
cursive thinking and concept formation are given their right status as em­
bodying only a relative truth (samvrrisatya). Thus, "form is emptiness". 
But as 'emptiness' also is a word, "emptiness is form" as well. (Pp. 85, 
94,106,112-113.) 

The same holds also for the Y ogacaralVijfianavada tradition, in which 
the phenomenal world is judged as "the thinking mind only" (cittama­

tratam), or "representation only" (vijfiaptimatratam). However, after a 
careful analysis, it is concluded that the principle of vijfiaptimatratam 

should also be transcended so that being and non-being no longer are op­
posite categories. Thus, our sources do not purport to present anything ab­
solute in contradistinction to something relative, but to overcome or tran­
scend this dichotomy which is only apparent on the level of discursive 
thinking. (Pp. 121-124.) 

This same dialectic has also been used with regard to the distinction 
between Hinayana and Mahayana. Namely, if the Mahayanists (bo­

dhisattvas) distinguish Hinayanists (sravakas) from themselves as those 
who wrongly believe in distinctions (especially between compounded and 
uncompounded), they themselves fall prey to making absolute distinctions. 
Thus, the distinction between Hinayana and Mahayana is explained to be 
only a skillful means used by the Buddha to meet the needs of people with 
different mental capacities (a relative distinction). In reality, however, there 
is only one vehicle (ekayana). (Pp. 137-139.) 

In Yogac{iralVijfianavada, this conviction of the relativity of language 
(prapafica) and discursive thinking (vika/pa) in contradistinction to mys­
tical vision culminated in the idea of "unconstructed awareness" (nirvi­

ka/pakajfiana). This may count as a mystical pure consciousness event, 
and at least as an unmediated and nondualistic mystical experience. As 
such, it has been of highest importance as a means towards supreme 
enlightenment. (Pp. 118-120.) 
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5.6. Mystical Experience and 
Interpretation 

However, I do not intend to claim that there is in Buddhist tradition a way 
to overcome the human condition of being-in-the-world and to find a di­
rect contact with the ultimate reality not affected by specifically human 
categories. To say that to transcend language and discursive thinking is 
to find the ultimate reality, is only a human interpretation. And if we only 
consider the mystical experience as such, uninterpreted, - "die Stille stillt" 
(p. 37 n. 137). 

Thus, even a pure consciousness event - if interpreted - is a human 
mode of being-in-the-world in which one is not in a "state of a stone or 
plant" (p. 100) or of an animal or god for that matter. And, as uninter­
preted, it is nothing and not even that. To transcend one's everyday hu­
man condition is specifically human because, of logical necessity, only 
humans are capable of it. This, in fact, is also the Buddhist conviction. 
Mystical experiences are thus human ways of experiencing one's being­
in-the-world, although in an unusual way. If interpreted as totally tran­
scending human reality, they become parts of a mythology of salvation 
that pictures man as fallen from his or her primal happiness that can be 
regained through a specific path. 

Here we also met the dilemma of describing and interpreting mysti­
cal experiences: we have to understand and interpret unconstructed expe­
riences with constructive knowledge and constructive language because 
"thrownness into the world" means "proximally and for the most part" be­
ing thrown into a communicative world, and Seinsverstandnis based on 
these abilities. (Pp. 36-38,41-43,94.) 

This tension between mystical vision and everyday Seinsverstandnis 
can also be seen in the background of the idea of the Buddha's three bod­
ies. The absolute Dharma-body (dharmakaya) or the body of own essence 
(svabhavikakaya) represents the ultimate reality, whereas the body of en­
joyment (sambhogakaya) and the apparitional body (nirmal)akaya) are 
bodies with visible form (rupa) and belong to the level of relative truth. 
Nevertheless, they are all bodies of the Buddha and express the all-per­
vasive quality of his wisdom. The true nature of the Buddha is the Dhar­
ma-body, the latter two being only like masks that he assumes in order to 
establish a contact with people in the 'world'. (Pp. 132-137.) 
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5.7. Summing up the Results 

The Buddhist tradition as examined here has from the beginning con­
tained a current of mystical experiencing that has influenced Buddhist ide­
ology and mythology that, in tum, has affected experiencing by giving it 
meaning. Although we cannot know what the Buddha actually experienced, 
the earliest accounts we have ascribe to him a message based on a mys­
tical experience of neither perception nor no perception that has later sur­
vived in Buddhist tradition as a state of cessation of mental representations 
and feeling. In the Y ogacarabhiimi, a special consciousness, the atayavi­
jiiana, was for the first time postulated in order to explain the continuity 
of consciousness before and after the cessation. 

The cessation seems to have been at some point an integral aspect of 
nirviiI}a although the (inauthentic) descriptions of the Buddha's nirvaI).a 
exclusively stress its intellectual aspect which came to be the dominant 
one. In the early Mahayana, the influence of mystical experience is seen 
in the role of Perfection of wisdom (Prajiiaparamita) as non-discursive 
wisdom that transcends language and ordinary categories of thought. In 
the Yo gacaraIVijiiavada tradition, mystical experience takes the form of 
"unconstructed wisdom" that may be said best to bring to the fore the idea 
of going beyond language and reason. 

It was, however, difficult to decide the precise nature of these vari­
ous forms of mystical experience. Thus, it is also obvious that 'nirvaI).a' 
is a mythological concept, expressing the ultimate goal of Buddhism as a 
matter of principle, with no unequivocal reference to human experience. 
Griffiths' operational criteria for mystical experience turned out to be a 
good instrument in the sense that in all cases the experiences could be def­
initely said to bear at least one of these characteristics. 

Thus, we can say that the Buddhism of the texts here analyzed is essen­
tially mysticism in the sense that its central doctrines and practice are pen­
etrated by mysticism. We may also say that here we are dealing with "pure 
mysticism", as the sources are unwilling to present any absolute interpreta­
tions that would objectively embody an absolute meaning that could be 
grasped on faith alone. All conceptual interpretations are only a skillful 
means to point to the experience or mystical knowledge that ultimately 
can be grasped through subjective intuition only. In other words, experi­
encing takes precedence over conceptualization, and thus faith (sraddha) 
is in principle only a preliminary means towards "seeing as it really is" 
(yathGbhiitarh). 

Although in this study we have analyzed only a certain selection of 
texts deriving from a limited span of time, we are entitled to say that Bud­
dhism is above all, or essentially, mysticism because those texts picture 
the founder of Buddhism as having taught that true liberation from suffe-
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ring could only be reached through mystical experiences and a Seinsver­
stiindnis affected by them. Consequently, the development of Buddhist 
doctrine and mythology has been an elaboration and revitalization of the 
Buddha's revolutionizing experience and its interpretations. 

By this I do not mean that in Buddhism (or in any religion) only that 
which is historically original is genuine. I only mean that the historical 
foundations of Buddhism include a strong emphasis on the importance of 
mystical experiences and the related Seinsverstiindnis, and that this ele­
ment has to a great extent guided the subsequent development of Buddhist 
teachings during the period from which our sources derive. 

We should bear in mind, however, that other trends than mysticism 
have obviously existed from the earliest days of Buddhism. This is due to 
the fact that the movement we now know under the name of Buddhism 
soon attracted people with various interests and inclinations. Thus, trends 
that appeal more to the constructive activity of the human mind began to 
develop side by side with the mystical current. Consequently, for instance 
the innumerable statues of the Buddha and their cult, can be seen as ana­
loguous. with the non-mystical features of Buddhology that represent at­
tempts to grasp the Buddha's meaning on the level of discursive thinking 
and language. However, the distinction between mystical and non-mysti­
cal forms of Buddhism does not run parallel to the distinction between 
laymen and monks. 

It is beyond the scope of this study to estimate the place of mysticism 
in present day Buddhism. Moreover, no attempt is being made to press 
Buddhism as a whole into the procrustean bed of mysticism, but only to 
point out that the historical roots of Buddhism lie essentially in mystical 
experiences. The position taken here is that Andre Bareau can be said to 
have touched on a most important issue in writing that Buddhism is es­
sentially based on pure mysticism. It is my sincerest hope that this dis­
cussion has succeeded in demonstrating in what sense his thesis is justi­
fied. 
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APPENDIX I 

MMK 1: 1-14 [Streng 1967,183-184] 

1. Never are any existing things found to originate 
From themselves, from something else, from both, or from no cause. 

2. There are four conditioning causes: 
A cause (hetu), objects of sensations, "immediately preceding condi­
tion," and of course the predominant influence - there is no fifth. 

3. Certainly there is no self-existence (svabhiiva) of existing things in 
conditioning causes, etc.; 
And if no self-existence exists, neither does "other-existence" (para­
bhdva). 

4. The efficient cause (kriya) does not exist possessing a conditioning 
cause, 
Nor does the efficient cause exist without possessing a conditioning 
cause. 
Conditioning causes are not without efficient causes, 
Nor are there [conditioning causes] which possess efficient causes. 

5. Certainly those things are called "conditioning causes" whereby some­
thing originates after having come upon them; 
As long as something has not originated, why are they not so long 
"non-conditioning-causes"? 

6. There can be a conditioning cause neither of a non-real thing nor of 
a real thing. 
Of what non-real thing is there a conditioning cause? And if it is [al­
ready] real, what use is a cause? 

7. If an element (dharma) occurs which is neither real no non-real nor 
both real-and-non-real, 
How can there be a cause which is effective in this situation? 

8. Just that which is without an object of sensation is accepted as a real 
element; 
Then if there is an element having no object of sensation, how is it 
possible to have an object of sensation? 

9. When no elements have originated, [their] disappearance is not pos­
sible. 
Therefore it is not proper to speak of an "immediately preceding con­
dition"; for if something has already ceased, what cause is there for 
it? 
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10. Since existing things which have no self-existence are not real, 
It is not possible at all that: "This thing 'becomes' upon the exist­
ence of that other one." 

11. The product does not reside in the conditioning causes, individually 
or collectively, 
So how can that which does not reside.in the conditioning causes re­
suIt from conditioning causes? 

12. The "non-real" would result from those conditioning causes. 
Why then would a product not proceed also from non-causes? 

13. On the one hand, the product [consists in its] conditioning causes; on 
the other hand, the causes do not consist of themselves. 
How can a product [resulting] from [conditioning causes] not consist­
ing of themselves be consisting of those causes? 

14. Therefore, that product does not consist in those causes; [yet] it is 
agreed that a product does not consist of non-causes. 
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APPENDIX II 

Lotus SOtra pp. 350-351 [Kern] 

And on that occasion the Lord uttered the following stanzas: 

61. His body becomes thoroughly pure, clear as if consisting of lapis la­
zuli; he who keeps this sublime Sutra is always a pleasant sight for 
(all) creatures. 

62. As on the surface of a mirror an image is seen, so on his body this 
world. Being selfborn, he sees no other beings. Such is the perfect­
ness of his body. 

63. Indeed, all beings who are in this world, men, gods, demons, gob­
lins, the inhabitants of hell, the spirits, and the brute creation are seen 
reflected on that body. 

64. The aerial cars of the gods up to the extremity of existence, the rocks, 
the ridge of the horizon, the Himalaya, Sumeru, and great Meru, all 
are seen on that body. 

65. He also sees the Buddhas on his body, along with the disciples and 
other sons of Buddha; likewise the Bodhisattvas who lead a solitary 
life, and those who preach the law to congregations. 

66. Such is the perfectness of his body, though he has not yet obtained a 
divine body; the natural property of his body is such. 
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APPENDIX III 

Ratnagotravibhaga IX B § 3 [Takasaki 1966, 
246-247] 

§ 3. Bodhisattva's Compassion. The parable of a Householder. 

"For example, 0 Sagamarati, suppose there were an only son of some dis~ 
tinguished person or householder. Suppose he were beloved, handsome, 
affectionate, quite agreeable in his appearance. Now suppose this boy, be­
ing a child, would fall into a pit of night-soil while playing. Thereupon 
the mother and relatives of this boy would see him fall into the impure 
pit. Upon seeing this they would deeply sigh, lament and would cry out. 
They could not, however, take the boy out by entering into the pit. After 
that the boy's father would come to that place, and would see his only 
son fallen in the pit of night-soil. Upon seeing that sight, he being affect­
ed by the intention to pull out his only son, would hurry to enter the pit 
with full speed without any feeling of disgust, and would take out his only 
son. 0 Sagamarati, this example was made in order to make known a spe­
cial meaning. Which relation should be known [between illustrations and 
illustrated meaning]? 0 Sagamarati, 'a pit of night-soil' is a name for the 
Phenomenal Life. 'An only son' is a name for the living beings, because 
Bodhisattvas have a notion of the only son towards all living beings. 'Moth­
er and relatives' is a name for those people who belong to the Vehicles 
of sravaka and Pratyekabuddha, since they, having seen the living beings 
fallen into the world of transmigration, are distressed and lament, but have 
no capacity to rescue [the living beings]. 'The distinguished person or the 
householder' is a name for the Bodhisattva who is pure, unpolluted, of 
unpolluted mind, has attained the direct perception of the immutable Ab­
solute (asams/qta dharma), but still, in order to bring living beings to the 
maturity, connects himself to the Phenomenal World by his own will. 0 
Sagamarati, such is the Great Compassion of the Bodhisattva that, being 
perfectly free from all bondages, he again assumes the origination into 
Existence. Being possessed of the skill of means and the Transcendental 
Intellect, he is never affected by impurities; and, in order to extirpate all 
the bondage of Defilements from the living beings, he preaches the Doc­
trine." 
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APPENDIX IV 

SamdhinirmocanasOtra 1:2, 1:5 [Lamotte] 

2. Pourquoi Ie conditionne n'est-il ni conditionne, ni inconditionne? Pour­
quoi 1'inconditione n'est-il ni inconditionne, ni conditionne? 

R. Le mot "conditionne" est un terme metaphorique invente par Ie 
Maitre. Ce terme metaphorique est imaginaire; c'est une expression de 
I'experience vulgaire. Cette expression - expression de I'experience vul­
gaire ou Ies imaginations foisonnent - ne repond it rien d'absolu. Done il 
n'y a pas de conditionne. Le mot "inconditionne", lui aussi, fait partie de 
I'experience vulgaire. Et s'il s'agissait de quelque expression autre que 
"conditionne" et "inconditionne", il en irait exactement de meme. - Mais, 
dira-t-on, une expression ne va pas sans un objet ctesigne. Quel est done 
ici l' objet? - C' est la [realite] ineffable sur laquelle les Saints, par Ie saint 
savoir et la sainte vue, sont parfaitement ec1aires; mais pour ec1airer les 
autres sur l'ineffable Nature des choses, ils ont forge 1'appellation "con­
ditionne". 

5. De meme, il y a des etres puerils, des profanes qui n'ont pas obtenu Ia 
sainte sagesse supramondaine et ne reconnaissent pas l'ineffable Nature 
des choses. En presence des conditionnes et incondionnes, ils pensent que 
les conditionnes et inconditionnes qui leur apparaissent existent reellement. 
Se bas ant sur ce qu'ils voient et entendent, ils croient fermement it tout 
cela, et s' expriment vulgairement en disant: "Ceci est reel; Ie reste est 
faux". Plus tard, ils devront corriger leurs affirmations. 

Mais il y a des etres avertis, des "Voyants de la Verite", qui ont obtenu 
la sainte sagesse supramondaine et reconnaissent l'ineffable Nature des 
choses. En presence des conditionnes et inconditionnes, ils pensent que 
Ies conditionnes et inconditionnes qui leur apparaissent n'existent pas, que 
ce sont lil des notions fabriquees intellectuellement, des produits ideaux, 
des sortes de magie, des troubles mentaux, auxquels on applique Ie nom 
et les termes de "conditionne" et "inconditionne". Sans se baser sur ce 
qu'ils voient et entendent, ils ne croient pas serieusement it tout cela; ils 
evitent de s' exprimer vulgairement en disant: "Ceci est reel, Ie reste est 
faux". Toutefois, pour designer aux autres ces objets, ils recourent it 

l' experience vulgaire. Plus tard, ils ne devront pas corriger leur maniere 
de voir. Ainsi done, les Saints, parfaitement ec1aires sur cette realite in­
effable par Ie saint savoir et la sainte vue, ont forge les appellations "condi­
tionne" et "inconditionne", pour ec1airer Ies autres sur l'ineffable Nature 
des choses. 
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Glossary and Index of Sanskrit and 
P61i Words 

The following index lists the Pali and Sanskrit words appearing in this study. Proper 
names are omitted with the exception of the names of Buddhist schools. Sanskrit and 
Pali forms are used according to whether the source is in Sanskrit or Pali. Both forms 
are given only when they both appear in this study. In case a word is the same in 
Sanskrit and PaJi, this is indicated (with "S. & P.") only when the word appears is in 
this study from both Sanskrit and PaJi sources. 

Abhava (S.) (,non-existence,' 'non-be­
ing'), 104, 137 

Abhimuki (S.) (,Direct Presence of Wis-
dom'),63 

Abhiiiiia (P.) ('paranormal faculty'), 102 
Abhipraya (S.) (,intention'), 136 n.66 
Abhisambuddha (P.) (,Perfectly En-

lightened One'), 136 n.66, 137 
Abhi~eka (S.) (,coronation'), 61 
AbhiHam (P.) ('supranormaJ' [nirvana 

as]), 93 
Abhfita(pari)kalpa (S.) (,false imagina­

tion'), 120 n.127 
Acala (S.) (,Immovable Steadfastness'), 

63 
Acchariya (P.) ('the wonderful one'), 93 
Acintya (S.) (,inconceivable'), 117 

n.103, 136 
Acittaka (S.) (,mindless'), 99, 150 
Adanavijiiana (S.) (,appropriating con­

sciousness'), 99 n.144 (see also 
dlayavijiidna) 

Adhyatmikam (S.) ('inwardly,' 'subjec­
tively'), 104 

Adibnddha (S.) (the primordial Buddha), 
55 

Adinava (P.) ('deceptive'), 83 
Advaya (S.) (,non-duality'), 136 
Agama(s) (S.) (the Sanskrit versions of 

the Pali nikdyas), 86 
Ajajjaram (P.) ('the unfading one'), 93 
Ajata (P.) ('not born,' 'unborn'), 92 
Ajjhattika (P.) (,internal [spheres of 

sense]'), 79 
Ajiiana (S.) (,not-wisdom'), 118, 118 

n.115 
Ajiieya (S.) (,unknowable'), 117 n.103 
Akara (S.) (,content'), 118, 118 n.112 

Akasa (S.) I akasa (P.) ('space'), 74 n.3, 
95, 119 

Akasanaiicayatana (P.) ('the experience 
of empty space only'), 101 

Akiiicaiiiiayatana (P.) ('the experience 
of nothingness'), 101 

Alambana (P.) ('object'), 118 n.l11 
Alayavijiiana (S.) (the so-called 'store­

consciousness'), 99-100, 99 ns.142-
144,110 n.51, 116, 150; 155 

Amatam (P.) (,immortality,' 'the death-
less' [nirvana as], 93 

Amitabha (S.) (the Buddha of 'Bound­
less Light'), 54 

Anabhilapya(dharmata) (S.) ('the inef­
fable reality'), 111, 115, 115 n.95, 117 
n.l03, 118, 118 n.ll!, 119 

Anabhinirvrtta (S.) ('not really there' [= 
the inexistence of Selfl), 104 n.2 

Anabhisamskara (S.) (,not dependent of 
effort'), 136 

Analayo (P.) ('the non-attachment'), 93 
Anasrava (S.) I anasavaiica (P.) (,with­

out the outflows'), 93, 117 
Anatman (S.) I anatta (P.) (,not-seW), 

54,84,86 n.72, 88, 105 
Andhaka (S.) (a Hinayana school), 63 
Aniccam (P.) (,transitory'), 85, 91 
Anidassanam (P.) ('the invisible one'), 

93 
Animitta (S.) ('absence of characteris­

tics'), 97 n.134, 118, 118 n.112 
Anltika (P.) ('the one free from calami­

ties'),93 
Anitikadhamma (P.) ('the state of free­

dom from calamities'), 93 
Anivartanacarya (S.) ('the practice of 

not backsliding'), 61 
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Anmanasikara (S.) Cnon-reflexion'), 
118 

Antafica (P.) ('the end'), 93 
Antaraviisaka (P.) ('inner garment'), 

132 
Anulomacaryii (S.) ('the practice of con­

formity with the vow'), 61 
AnusmaraI).a (S.) (,recollection'), 109 
Anuttarii samyaksambodhi (S.) (the su­

preme enlightenment), 109 
Anuttaravimokkha (S.) (,unequalled 

liberation'), 132 
Apalokitam (P.) ('the undecaying one'), 

93 
Apariintakotini~thaJ:t (S.) ('has attained 

the ultimate limit'), 134 n.52 
Aparsaila (S.) (a Hinayana school), 64 
Aparichinna (S.) (,indistinct'), 100 
Apauru~eya (S.) ('not produced by hu-

man agency'), 128 
ApramaI).akaya (S.) (,numerous per­

sons'), 136, 136 n.66 
Apratisamkhyanirodha (S.) (nirvaI)a 

consisting of a prevention of arising of 
dharmas in the future), 95 

Aprati~thanirvaI).a (S.) ('the unstable 
nirvana'), 111 n.62 

Arci~matl (S.) (,Intense Wisdom'), 63 
Arhat (S.) / Arahant (P.) (an enlight­

ened disciple), 60-63, 103, 109, 126 
Artha (S.) ('object', 'meaning'), 81 n.36, 

115 
Arthalak~aI).a (S.) ('objective charac­

ter'), 121 n.133 
Arupaloka (P.) ('the world of no 

forms'), 92, 145 
Arya (S.) ('a noble one'), 107 n.29 
Aryalokottaraprajfia (S.) ('the noble 

transcendent wisdom'), 111 
Asadhya (S.) (,incurable'), 106 
Asamskrta (S.) / asaIikhata (P.) ('un­

compounded'), 56, 91, 92 n.l05, 95 
n.128, 104, 110 n. 52, 115 n.94, 138, 
151,161 

Asamsr~ta (S.) (,renounced'), 63 
Asamvidita (S.) ('not experienced'), 100 
Asatkalpa (S.) (,false imagination'), 120 
Asecanaka-iltmabhava (S.) (an appari-

tional body of the Buddha), 133, 133 
n.46 

Asrava (S.) / asava (P.) ('outflow'), 96, 
96 n.133, 102, 135 n.59, 142, 149 

Asraya (S.) ('support,' 'bodily basis'), 
81 n.34, 118, 118 n.116, 136, 136 n.66 

Asrayaparavrtti (S.) (,revolution of the 
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bodily basis'), 136 
Astiti (S.) ('something said to exist'), 

104 
Asura (S.) (an evil giant), 143 n.108 
Atarkya (S.) (beyond ratiocinative think" 

ing), 117 n.103 
Atisuk~ma (S.) (,extremely subtile'), 

100 
Atman (S.) / atta (P.), 75, 84-85, 89 

n.89, 93, 105, 149 
Atyantanirvrta (S.) (,absolutely in 

nirvaI).a'), 112 
Avacya (S.) (,ineffable'), 117 n.l03 
Avasyam (S.) ('necessary'), 92 n.l08 
Avidya (S.) / avijja (P.) (,ignorance'), 

71, 107 
Avijjasava (P.) ('the outflow of igno­

rance'), 102 
Avijfiapti (S.) ('uon-information'), 99 

n.145 
Aviparyasa (S.) (,non-error'), 119, 119 

n.118 
Avyapajjho (P.) ('the freedom from suf-

fering'), 93 
Ayu (P.) (,vitality'), 99 
Baddhamana (S.) ('the fastening'), 61 
Bahira (S.) ('external'), 79 
Bahuvrihi (S.) (a grammatical term in 

Sanskrit referring to a specific type of 
compound), 109 

Bahyam (S.) ('outwardly,' 'objectively'), 
104 

Balacakravartin (S.) ('armed ruler of 
the world'), 141, 141 n.90 

Bhava / bhava (S. & P.) ('becoming,' 
'being,' 'existence'), 62, 71, 96 n.133, 
104, 137, 

Bhavasava (P.) ('the outflow of becom­
ing'), 102 

Bhik~u (S.) (a wandering almsman or 
monk), 74 

Bhumi (S.) ('a stage'), 61, 63, 136 
Bhllta (P.) ('produced'), 92 
Bhlltakoti (S.) ('reality limi!'), 108 
Bhutarthacitrikara (S.) (,destruction of 

reality'), 118 
Bija (S.) ('seed'), 120 
Bodhi (P.) (,enlightenment'), 74, 101, 

149, 153 
Bodhisattva (S.) ('enlightenment be­

ing'), 60-63, 71, 108 n.34, 110, 111 
n.62, 114 n.87, 124 n.154, 135 n.60, 
138-139, 141, 141 n.95, 142, 142 
nS.l03 and 107, 143, 143 n.ll0, 151, 
153, 159 



Brahmacariya (S.) (,chastity,' 'Brahma­
life,' 'tne good life'), 63, 129 

Brahman (S.) (the Absolute, the highest 
God in Hinduism), 41, 75, 84-85, 95, 
95 n.120, 149 

Buddhajiiana (S.) (,Buddha's wisdom'), 
134 

Buddhak~etra (S.) (,Buddha-field'), 116 
Buddhavigraha (S.) (,Buddha-frame'), 

135 n.60 
Cakkhudhiitu (P.) ('the eye'), 79 
Cakkhuviiiiial).adhiitu (P.) ('the visual 

cognition'),79 
Cakravartin raja (S.) (,world-ruler'), 

127, 140 
Cak~urvijiiana (S.) ('visual cognition'), 

78 n.25 
Carya (S.) (four practices of a bodhisat­

tva),61 
Catu~koti (S.) (,fourcornered [ap­

proach],), 87 n.79 
Cetasika (P.) ('menta!'), 81 
Chandaraga (P.) ('exciting desire'), 79 

n.30, 80, 80 ns.37-38 
Charira (S.) ('body'), 87 
Citta (S. & P.) ('the thinking mind'), 78 

n.25, 79, 79 n.32, 80, 91, 118, 118 
n.1·16, 121, 121 ns.130 and 134, 
122 

Cittacetasikanam dhammanam appa­
vaW (P.) (,non-occurrence of the 
thinking mind and mental factors '), 96 

Cittamatratam (S.) ('the thinking mind 
only'),54, 121, 121 n.134, 153 

Cittiinvaya (S.) ('issued from thought'), 
118,118 n.116 

Cittasamkilesa (P.) ('impurities of the 
thinking mind'), 81 

Cittasankhara (P.) (,mental function'), 
88 

Cittavistara (S.) ('the vastminded'), 61 
Civara (P.) ('robe'), 132 
Dasanussatiiial).a (P.) ('the mental abil-

ity of tenfold mindfulness '), 132 
Deva (S. & P.) ('god'), 126, 128, 140 
Dhammabhfita (P.) (,Dhamma-nature'), 

130, 130 n.32 
Dhammaniyamata (P.) (,orderliness 

based on Dhamma'), 129 n.26 
Dhammassami (P.) (,Dhamma-Iord'), 

130 
Dhammanhitata (P.) (,conditioning by 

Dhamma'), 129 n.26 
DharmalDhamma-body (dharmak3ya) 

(S./P.), 108, 108 n.38, 115, n.95, 128-

137, 129 n.26, 130 n.31, 131, 131 
n.34, 133 ns.42 and 45, 135-136 ns.59 
and 63, 136 n.66, 141, 145, 152, 154 

Dharmadhiltu (S.) (,Dharma-element'), 
M, 108, n8.36-37, 109, 113 n.77, 114, 
157 

Dharmameghil (S.) ('Cloud of the Dhar­
ma'), 63, 134 

Dharma(s) (S.) / dhamma(s) (P.) ( 1) 
'element[sl of reality', 2) 
'thought[s]'), 62, 79, 79 n.27, 91, 91 
ns.99-IOO, 91 n.102, 92, 95,104-105, 
106, 106, n.20, 107, 107 n.29, 108 
n.34, 108, 108 ns.35-36, 110, 113, 113 
n.79, 120 n.128, 121 n.133, 132, 133, 
135 n.59, 136, 142-143 n.l03, 150, 
157, 160 

Dharmaprabhil (S.) ('the light of the 
Dharma'), 134 n.56 

Dharmaprajiiapti (S.) ('conceptual phe­
nomenon'), 105 

Dharmata (S.) (,Truth,' 'reality,' 'the 
Realm of Dharma'), 106 n.16, 106 
n.24, 108, 122, 122 n.140 

Dhatu (S. & P.) (,element'), 79, 92, 129 
n.26 

Dhuvam (P.) ('the stable one'), 93 
Dhyana (S.) / jhana (P.) ('state of med­

itation'), 92, 95, 97-98, 97 n.136, 
102-103, 131, 149-150 

Dibbacakkhu-paiiiiacakkhu-samanta­
cakkhu-buddhacakkhu-dhamma­
cakkhu (P.) ('the most excellent di­
vine eye, eye of knowledge, all-seeing 
eye, Buddha-eye, Dhamma-eye), 131 

Dipa (P.) ('the refuge'), 93 
Dipadanam (P.) ('biped'), 126 
Ditthildhammanibb3na (P.) (,nirvfu:Ja in 

this life'), 96 
Dinhi (P.) ('view', 'theory'), 90, 96 

n.133 
Dosa (P.) (,hatred'), 92 
Dul,J.kha (S.) / dukkha (P.), 30, 39 

n.156, 60, 74, 76,80,85, 114 n.87 
Dfirangama (S.) ('Far-reaching'), 63 
Dfiraroha (S.) ('the difficult to enter'), 

61 
Durjaya (S.) ('the difficult to conquer'), 

61 
Ekayana (S.) ('one vehicle'), 153 
Gandharva (S.) ('a heavenly musician'), 

107 
Garbha (S.) ('embryo', 'essence', 'hol­

low', 'cavity' etc.), 108-109 
Gotrabhu (P.) (converted Buddhist), 
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131, 131 n.37 
Hetu (S.) ('cause'), 157 
Hirottappa (P.) ('remorse'), 132 n.39 
Idappacayata (P.) ('the dependent na-

ture of things'), 129 n.26 
Janani (S.) (genetrix), 133 n.44 
Janmakaya (S.) ('the body of birth'), 

135 n.59 
Janmanirdesa (S.) ('the ascertainment 

of birth'), 61 
Jati (P.) ('birth'), 77 
Ja~ila (S.) ('one who has his hair mat­

ted', an ascetic), 141 
Jinagarbha (S.) ('the womb of The Vic­

torious One'), 109 n.44 
Jiva (S.) ('soul'), 87, 89 n.8S 
Jiiana (S.) / iiaQa (P.) (,knowlewdge'), 

94 n.123, 102, 115, 117 n.103, 118, 
118 n.115 

Jiieya (S.) ('object'), 118 n.IlO 
Jiieyalambana ('object of cognition'), 

118 n.112 
Kamaloka (P.) ('the world of sense 

pleasures'), 92 
Kamasava (P.) ('the outflow of sensual­

ity'), 102 
Karma (S.) ('doing,' 'deed,' 'work'), 92, 

129 n.26, 136 n.66, 143 
Karmadharaya (S.) (a grammatical term 

in Sanskrit referring to a specific kind 
of compound), 109 

Kayika (P.) ('bodily'), 81 
Khemaril (P.) ('the sanctuary'), 93, 93 

n.116 
Ko~i (S.) (of number: the end of the 

scale, i.e. extremely high, as numeral 
representing ca one hundred thou­
sand), l38 

Kriya (S.) (,efficient cause'), 157 
LeQa (P.) ('the ultimate shelter'), 93 
Loka (S. & P.) ('world'), 64 n.60, 75, 75 

n.6, 92, 92 n.107, 100 
Lokaloka (S.) ('light of the world'), 143 
Lokadharma (S.) (' worldly dharma), 

142-143 n.103 
Lokapita svayambhu (S.) (,se1fborn fa­

ther of the world'), l38 
Lokasarilv{ti (S.) (,worldly surface-con­

vention'), 107 
Lokiya (P.) ('worldly'), 75, 94 
LokiyalokuttaraiiaQa (P.) (,mundane 

and supramundane mental abilities '), 
131 

Lokottara (S. & P.) (,transcendent'), 54, 
75,92,94,143-145 
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Lokottaravada (S.) (a Hinayana school), 
54-55, 57, 59-61, 64, 66, 142, 143 
n.lb6 

Madhyamika (S.) (a Mahayana school), 
16,54-55,57,68 

Mahapuru~a (S.) (,great man'), 127 
Mahasarilghika (S.) (a Hinayana 

school), 54-55,59-60,63-64,95, 142 
Mano / manas (S. & P.) ('conscious 

mind'), 79, 79 n.32 
Manomayakaya (S.) (,mind-made 

body'), 143 
Manovijiiana (S.) / manoviiiiiaQa (P.) 

(,mental cognition'), 78 n.25 
Mara (S. & P.) (,The Evil One'), 102 

n.157 
Moha (P.) (,confusion'), 92 
Mulanirvikalpakajiiana (S.) (,funda­

mental unconstructed awareness '), 
118, 119 n.118 

Mutti (P.) ('the release '), 93 
Nairatmyadharmata (S.) ('the true not­

selfness'), 118, 118 n.ll1 
NairmaQika (S.) ('apparitional'), 135 
Namarupa (P.), (,psycho-physicality'), 

77 
NaQadassana (P.) (,knowledge and vi­

sion'), 197 
Nanattasaiiiia (P.) (,mental representa­

tions of diversity'), 98 
Nastiti (S.) ('not to exist'), 104 
Nevasaiiiianasaiiiiayatana (P.) ('experi­

ence with neither mental representa­
tions nor no mental representations'), 
96-97 

Neyartha (S.) (,implicit meaning'), 115 
Nil).saraQa (S.) / nissaraQa (P.) ('exit'), 

96,96 n.l08 
Nikaya (S. &P.) (1) 'order', 2) apart of 

the Tipitaka), 62, 151 
NllakasiQa (P.) ('blue meditation ob­

ject'), 131 
Nimiiijitacak~us (S.) ('with the eyes 

closed'), 25 n.56, 119 
Nippaparil (P.) ('the taintless one'), 93 
Nipunaiica (P.) ('the subtle one'), 93 
Niradi~~hana (S.) ('with no fixed resi-

dence'), 133 
Nirakara(na) (S.) (,contentless,' 'reject­

ing'), 99, 124 n.154 
Niralambana (S.) ('objectless'), 99 
NirmaQakaya (S.) ('[the Buddha's] ap­

paritional body'), 135, 135 n.59, 154 
Nirmita (S.) ('conjured up'), 145 
Nirodha(samapatti) (P.) (,cessation'), 



96~97 ns.l3I, 134 and 136,99 
Nirupiidhisesanirviil)a (S.) (,nirviil)a 

without remainder'), 92 n.108 
Nirviil)a & panmrviil)a (S.) 

(pari)nibbiina (P.), 14 n.l, 33, 54, 65, 
76; 83, 89 n.89, 92-93, 92 n.105, 92 
n.108, 94-95, 96-97 nS.131 and 133-
134, 97, 100, 101 n.153, 102, 103 
n.164, 104, 106 n.16, 107 n.29, 109, 
111-112,111-112 ns.62 and 68,113, 
113 ns.75 and 79, 114-115, 124, 124 
n.151, 126, 126 n.3, 128-1130, 131 
n.34, 135, 137-139, 138 n.78, 149-
ISO, 152, ISS 

Nirvikalpa(tii) (S.) (,intuition'), 104 n.3, 
118 n.110, 119, 119 n.118 

Nirvikalpakajfiiina (S.) (,unconstructive 
wisdom'), 118, 153 

Nirvise~a (S.) ('identity'), 124 n.151 
Ni~prapafica / nil;)prapafica (S.) ('non­

language'), 119, 119 n.118, 136 
Niuanda(kiiya) (S.) ('outflow,' 'appa­

ritional body'), 135, 135 n.63 
Nitiirtha (S.) ('explicit meaning'), 115 
Nitya(lak~al)a) (S.) (' eternal,' , eterni­

ty'), 136, 136 n.64 
Pak~a (S.) ('thesis'), 114 n.81 
Pafifiiivimutti (P.) (,released through 

wisdom'), 100 
Paficupiidiinakhandhii (P.) (,five modes 

of grasping'), 76 n.17, 78 
Parabhiiva (S.) (,other-existence'), 105 

n.l0, 157 
Paramiirtha / sat yam paramiirthatal;) 

(S.) (,Absolute,' 'ultimate/absolute 
truth'), 107, 107 n.30, 114 n.81, 115 
n.95, 117, 117 n.103, 134 

Piiramitii (S.) ('perfections'), 136 
Parafica (P.) ('that which is beyond'), 93 
Paratantra(sviibhiiva) (S.) ('dependent 

[aspect]'), 120, 120 n.125, 124 
ns.151-152 

Parijfia (S.) ('knowledge'), 122 
Parikalpita(sviibhiiva/bhaga) (S.) ('im­

aginary [aspect]'), 120, 120 n.125, 124 
n.151-152 

Parini~panna(svabhava/bhiiga) (S.) 

(' absolute aspect'), 120, 120 n.125, 
120,124 n.151-152 aud 154 

Parivrajaka (S.) (wandering almsman), 
74 

Pariyoga!hadhammo (P.) ('plunged into 
the Dhamma'), 128 

Patighasaiifia (P.) (,mental representa­
tions of sensory reaction'), 98 

Patirupaka (P.) (,counterfeit'), 129 
Phassa (P.) / s!,ada (S.) ('contact'), 77, 

79 
Prabhakari (S.) (,illumination'), 63 
Prabtiddha (S.) ('awakened'), 123 
Prahiil).a (S.) (,elimination'), 122 
Prajfia (S.) / Pafifia (P.) (,wisdom'), 63, 

96,96 n.13I, 135 n.59 
Prajiiiiparamitii (S.) (,Perfection of 

Wisdom'), 54-55, 57, 64, 67-68, 82, 
104,107 n.30, 114, 131 n.38, 131, 131 
n.45, 135 n.60, 140 n.89, 155 

Prajfiapti (S.) (,designation,' 'concept'), 
62, 121, 121-122 n.136 

Priikrt (name of a group of dialects), 59, 
64 

Prakrticarya (S.) ('the preparatory nat­
ural practice'), 61 

Priikrtya-atmabhava (S.) (the original 
or real body [of the Buddha]), 133, 
133 n.46 

Pramudita (S.) (,Great Joy'), 63 
Pral)idhanacarya (S.) ('the practice of 

the vow'), 61 
Prapafica (S.) (,universe,' 'language'), 

80 n.36, 104, 104 n.l, 153 
Prapti (S.) (,fulfillment'), 122 
Prasangika (S.) (a subschool of the Md­

dhyamika), 68 n.86 
Pratidharma (S.) (' counter-phenome­

non,' 'a phenomenon in disguise'), 
105 n.7 

Pratipak~a (S.) (,counterthesis'), 114 
n.81 

Pratisamkhyanirodha (S.) (a type of 
nirval)a), 95 

Pratltyasamutpada (S.) 
paticcasamuppada (P.) ('the net of 
mutual dependenCies'), 76, 95, 105 

Prativedha (S.) (' [intellectual] penetra­
tion'), 119, 122 n.141 

Pratyiitmam adhigantavyam (S.) ('ca­
pable of being grasped with intuition 
only'), 117 n.l03 

Pratyatmavedal)iya (S.) (,intuition'), 
107 n.29, 116 

Pratyekabuddha (S.) (' solitary enlight­
ened one', one enlightened by and for 
himself only), 70, 126 n.4, 128, 136 
n.64, 138, 140, 160 

Preta (S.) (a hungry ghost), 140 
Prthagjana (S.) ('the common people'), 

111 
Pudgala (S.) ('personality'), 106 n.20 
Purvasaila (S.) (a subschool of the 
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Mahtisamghika), 64 
Pu~pamal).9itii (S.) ('the flower-

adorned'),61 
Riiga (P.) ('passion'), 92 
Rucirii (S.) ('the beautiful'), 61 
Rupa(dhiitu) (S. & P.) ('matter,' 'mate-

rial form,' 'body'), 74 n.3, 77, 79, 80 
n.33, 91, 119, 

Rupakiiya (S.) ('body with visible 
form:), 135, 135 n.59 

Rupaloka (P.) ('the world with forms'), 
92, 145 

Rupasaiiiiii (P.) (,mental representations 
of material form'), 98 

Rupaskandhapriivrtti (S.) (,revolution 
of the material factor of existence'), 
136 

RupavatI (S.) ('the lovely'), 61 
Siibhiliipasrutaviisanii (S.) ('impregna­

tion of audition born of discourse'), 
118, 118 n.1l?, 120 

Saccaiica (P.) ('the truth'), 93 
Sad adana (S.) ('vision,' 'the act of see­

ing'), 123 n.150 
Siidhumati(S.) (,Meritorious Wisdom'), 

63 
Siik~iitkriyii (S.) (,intuitive knowledge'), 

122 
Sa!iiyatana, (P.) ('six spheres of sense'), 

77 
Samiidhi (S. & P.) (,meditative concen­

tration'), 25, 43-44 n.182, 44-45, 63, 
96,96 n.131, 135 n.59 

Siimbhogakiiya (S.) ('[the Buddha's] 
body of enjoyment'), 135, 154 

Sarhjiiii (S.) / Saiiiiii (P.) (,mental rep­
resentations'), 77-79, 85, 100, 100 
n.150 

Sarhjiiiivedayitanirodha (S.) / Saiiiiiive­
dayitanirodha (P.) (,cessation of 
mental representations and feeling'), 
96-97,97 n.136, 100-101, 150 

Sarhkilinharh (P.) ('soiled'), 81 
Sammatiya (S.) (a "Hinayana" school), 

101 n.153 
Samrddhi (S.) ('succes'), 119 
Sarhsiira (S. & P.) ('the round of re­

births'), 33, 74-76, 83, 92, 96, 111-
112, 111 n.62, 124, 124 n.151, 130, 
142, 152 

Sarhsarga (S.) ('synthesizing'), 119 
Sarhskiira(s) (S.) / sankhiira(s) (P.) 

(,mental formations'), 77-79, 78 n.24, 
85 

Sarhskrta (S.) / sankhata (P.) ('com-
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pounded'), 91, J04, 107 n.29, 100 
n.52, 135 n.59, 138, 151 

Sarhtu~ti (S.) (,satiety'), 119, 119 n.118 
Sarhvrti satya (S.) (,conventional truth'), 

107, 153 
Samyojana (P.) ('bond'), 79 n.27 
Sangha (S. & P.) (,order [of monks and 

nuns]'), 56, 62 n.49, 115 n.94 
Sanghiiti (P.) (a monk's robe), 132 
Sanimitta (S.) ('seen image'), 123 n.150 
Sankilesa (P.) ('impurity,' 'suffering'), 

83 n.58 
Santarh (P.) ('the peace'), 93 
Saral).arh (P.) (,refuge'), 93 
Sarvabuddhasamatiipriipta1,I (S.) 

('equality with all the buddhas'), 137 
n.76 

Sarvalokadhiituprasrtakiiya1,I (S.) ('his 
body extends to the whole universe'), 
134 n.52 

Sarviistiviida (S.) (a Hinayana school), 
54, 57, 62, 65-66, 69, 95, 135 n.59, 
140, 142, 145 

Siistra (S.) (,treatise'), 70 
Sattvadhiitu (S.) ('the living beings'), 

108, 108 n.38 
Satya (S.) ('truth'), 114 n.80 
Satyanrtiitita (S.) ('beyond truth and 

falseness'), 114 n.81 
Savitarkasaviciirabhumi (S.) ('the stage 

born of thinking and investigation'), 
118 

SUa (S.) (,moral goodness,' 'morality'), 
135 n.59 

Sivarh (P.) ('the blissful one'), 93 
Skandha(s) (S.) / khandha(s) (P.) 

(,factor[s] of existence,' "the five 
modes of grasping"), 76, 85, 106, 137 

Skandhiitikriinta (S.) ('having supersed-
ed the factors of existence'), 137, 137 
n.70 

Skandhavihiirin (S.) ('residing in the 
factors of existence'), 137, 137 n.70 

Sraddhii (S.) ('faith'), 155 
Sramal).a (S.) (,wanderer,' 'mendicant'), 

63, 74-75, 148 
Sriivaka (S.) ('learner' [refers to "Hi­

nayanists"J), 103, 126 n.3, 136 n.64, 
138, 153, 160 

Sthaviraviida (S.) (those Hinayanists 
that did not follow the Mahtisamghi­
kas),59-60 

StUpa (S.) (reliquary), 62 
Suddha (S.) ('pure'), 142 
Suddhi (P.) ('the purity'), 93 



Sududdasaiica (P.) ('the hard to see'), 
93 

Sudurjaya (S.) (,Invincible Strength'), 
63 

Sunya(ta) (S.) ('empty,' 'emptiness'), 
54, 105 n.12, 106, 106 n.20, lOS n.39, 
153 

Sura (S.) ('god'), 143 n.l0S 
Svabhava (S.) ('essence,' 'self-exist­

ence,' 'own being'), 91, 105, 105 n.lO, 
113 n.77, 123, 133 n.50, 157 

Svabhavikakaya (S.) ('[the Buddha's] 
body of own essence'), 136, 154 

Svalak~alJ.a (S.) ('own character'), 113 
Svatantrika (S.) (a subschool of the 

MCidhyamika'), 68 n.86 
Svayambhu (S.) ('self-born'), 138 
TalJ.am (P.) ('the final protection'), 93 
TalJ.h:1 (P.) ('thirst'), 76-77 
TalJ.hakkhaya (P.) ('the destruction of 

thirst'), 93 
Tapasa (S.) ('ascetic'), 74 
Tarkagocara (S.) ('speculation'), 116 
Tathilgata (S. & P.) ('thus-gone'), 87, 87 

n.78, 108, 108 n.36, 109, 109 n.47, 
110, 112 n.68, 115 n.94, 124 n.15l, 
126, 129, 129 n.26, 130 n.31, 133, 133 
ns.44 and n.49, 134, 135-136 n.63, 
144 n.113, 152 

Tathagatagarbha (S.) ('womb of Tath­
agata,' 'seed of Tathagata'), 54-55, 
57,70, 108, 108 n.38, 109 ns.41-44, 
110, 110 ns.49 and 51, 152 

Tathagatagotra (S.) (,germ of the Tath­
agata'), 109 

Tathagatakaya (S.) (,Tathagata's 
body'), 135-136 n.63 

Tathata (S.) ('Suchness,' 'Thusness' ), 
108-109, 111 

Tatpnthalabdha (S.) (,[awareness] that 
comes after [the fundamental uncon­
structed awareness],), 118-119 

Tatpuru~a (S.) (a grammatical term in 
Sanskrit referring to a specific type of 
compound), 109, 109 n.43 

Tattva (S.) ('meaning,' 'reality'), 108 
Theravada (P.) (a "Hlnayiina" school), 

54-57, 59-58, 65, 91, 94, 95 n.123, 
102 n.157, 103, 103 n.164, 128,131, 
144 

Traidh:1tuka (S.) ('triple world'), 121 
n.134,139 

Trisahasramahasahasra lokadhatu (S.) 
('the world element of three thousand 
and great thousand'), 140 n.87 

Trisvabhava (S.) ('three essences,' 
'three aspects'), 120 

TryadhvasamataniryatalJ (S.) ('pene­
trates the equality of the three times '), 
134 n.5l 

Unmiiijitacak~us (S.) ('with the eyes 
open'), 119 

Upadana (P. & S.) ('grasping'), 76-77, 
79 

Upalabdhi (S.) ('exist,' 'perceive'), 41 
n.166, 81 n.36 

Upaya (S.) (,skillful means'), 107, 115, 
137, 153 

Upayakausalya (S.) ('skill in means'), 
57,62, 114, 132, 138 

UrlJ.a (S.) / Unna (P.) ('hair between the 
eyebrows [of a Great Man],), 131, 140 

Usma (P.) (,heat'), 99 
U~lJ.i~a (S.) (,turban,' a protuberance on 

the head of a Great Man), 140 
Utpanna (S.) ('issued'), 120 n.128 
Uttara(ti) (S. & P.), ('[to go] beyond'), 

64 n.60, 92 n.110 
Uttaratantra (S.) ('higher book,' 'higher 

system'),70 
Uttinna (P.) ('exit,' 'outlet,' 'passage'), 

92,92 n.110 
Vac (S.) ('speech'), 93-94 n.120, 128 
Vacara (P.) ('level [of the world],), 92 
Vaibh:1~ika (S.) (a Hlnayana school), 55, 

65, 66 
VajirasamapattiiialJ.a (P.) ('the mental 

ability to attain the thunderbolt'), 131 
Vajjiputtaka (P.) (a group of monks 

who showed laxity in Vinaya), 60 
Vasana (S.) (,impregnations [in the 

thinking mind]'), SO n.33 
Vasanabija (S.) ('impreganation-seeds'), 

120-121 n.12S 
Vatsiputriya (S.) (a Hlnayana school), 

101 n.153 
Vedana (S. & P.) ('feeling'), 79-81, Sl 

n.40 
Vedanaskandhaparav,tti (S.) (,revolu­

tion of the feeling-factor of exist­
ence'), 136 

Vedanta (S.) ('end of the Vedas' a 
school in Hinduism), 35, 75, 95 

Vetullavada (S.) (a Hlnayana school), 63 
Vibh:1ga (S.) (,analysis'), 70 
Vibhutva (S.) ('sovereignity'), 136 
Vicara (S.) (,investigation'), 119 
Vijiiana (S.) / viiiiiiilJ.a (P.) (' cognition,' 

'consciousness'), 77-7S, 78 n.25, 79 
n.32, 91, 98-99, 115, 121 n.135 
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VijiH1Dlllambana (S.) ('objective support 
of cognition'), 122 

Vijftanavada (S.) (a Mahayana school), 
16,54-55,57, 68, 70, 116, 116 n.98, 
120, 123, 155 

Vijiiapti (S.) ('idea,' 'representation'), 
118 n.11O, 121, 125 n.135 

Vijiiaptirnatratam (S.) ('mere represen­
tation,' 'representation only'), 54, 121, 
122-124,124 n.154, 153 

Vikalpa (S.) ('concept,' 'imagination,' 
'construction/constructive '), 81, 104, 
117, 120 n.l27, 152-153 

Vimala (S.) (,Immaculate'), 64 
Vimukti (S.) / vimutti (P.) (,liberation'), 

102, 131, 135 n.59 
Vimuktijftanadadana (P.) (,knowl­

edge and vision of the liberation'), 135 
n.59 

Vimuktikaya (S.) (,liberation-body'), 
136 n.64 
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Viiiftanancayatana (P.) ('experience of 
empty cognition'), 97 

Vipakakaya (S.) ('the [Buddha's] body 
of retribution'), 135 n.59 

Viraga (S.) (,freedom from passion,' 'the 
dispassion'), 95 n.112, 93 

ViSi~!a (S.) (' different'), 118 n.11 0 
Vyaiijana (S.) (,letter'), 115 
Vitakkavicara (P.) (,directed and sus-

tained thought'), 78 n.24, 97 
Vyavah3ra (S.) (,transactional'), 107 

n.31 
Yana (S.) (,vehicle'), 134, 138 
Yath3bhiitam (P.) ('as it really is'), 96, 

147 
Yauvarajya (S.) ('the crown prince'), 61 
Yogacara (S.) (same as Vijfianavada), 

16,54-55, 116, 116 n.99, 153-155, 
Yonisomanasikara (S.) ('right reflex­

ion'), 118 n.113, 118 n.l17 
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