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T

AUTHOR'S NOTE

Since this book was first published { in 1952 ) much
material concerning Tantric forms of philosophy and
religion has become available. D, L. Snellgrove
( Londeon } edited and wanslated the Haajratantra,
Agchananda Bharati ( Syracuse ) asscssed the Tantric
implications in the wider field of cultural anthropology,
and I mysell translated the biography and the specific
teachings of Niropa, one of the most influential Tantrics.
In this revised edition I hawve, as far as possible,
incorporated the new findings without, however,
destroying the initial scope of challenging preconceived
and archaic opimons, be they of Indian or Western
provenence, Changes, mostly in the terminology
have been made for the sake of greater clarity, and a
few minor errors have been corrected.

H. V. Guenther



YUGANADDHA

The Tantric View of Life



1. Introduction

The Tantras—there is hardly any other kind of
literature that has met with so much abuse, parti-
Cu]iu'ly h:..r those who never read or scl'iu:ui.ﬂ':r stindied
a single line of it; or that has so much fascinated
those who on the testimony of misinformed and
uninformed people thought the Tantras to be a most
powerful, and hence strictly gpuarded means for the
gratification of purely biological urges. Only very
few people tried to form an opinion of the Tantras
by their own. It is true the Tantras are nothing for
those who are so pure in mind and, alas! so poor-
minded that they are unable to see that actual life 13
different from the fantastic and mutually contradic-
tory theories and idezs th{:}r have about it norarc
the Tantras meant for those who consider life to be
nothing else but a ehronigue scandalense.  But since it
is easier to follow extremes than to weigh the
evidence and to decide upon a middle path, there
can be no doubt that these extremists have done
great harm to the study and understanding of what
the Tantras have to tell, For it is by their verdict—
unjustified abuse based upon wilful ignorance and
misconceptions about the aim of the Tantras engen-
dered by this ignorance—that the Tantras are nowa-
days held in contempt and considered to be some-
thing depraved and mean, Yetthe factis thatthe
Tantras contain a very sound and healthy view of
life. But just asitis impossible to understand the
function of the kidney, for instance, without regarding
its place in the whole of the living organism, soalso
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the Tantras cannot be understood without taking
into account the rich display of human life.

First of all, the Tantras are not a philosophy.
They are an experience of life, of life just as it is, and
in this way they are the hasic foundation of many a
philosophy that has developed at a later stage. More-
over, philosophy, understood in the sense of the
present day and not in the sense of its etymology,
stresses only one side of human life, the intcllectual
sidde particularly, and by overstressing it philosophy
easily explodes in torrents of learncd scurrility against
the alleged enemies of what the particular brand of
ideology stands for. Philosophies of late have tended
midre to consumate the work of self-destruction and
of the annihilation of human wvalues than to enrich
human hife, because all of them lack the sustaining
emotional warmth of fecling and participation, It
is therefore no exaggeration to say that the Tantras
come as the necessary corrective for the one-sidedness
of philosophical reasoning which either views man
from and in the drab garb of materialism or looks at
him through the tainted glass of an equally insipid,
romantic-sentimentalistic idealism, to mention only
two of the most prominent and verbese “—isms”
which have been at feud with each other ever since
philosophical thought arese. The Tantras, on the
other hand, try to restore man and to grasp life in
its entireness, which is neither an indulgence in
passic-nsf a succumbing to all sorts of distractions,
not a rejection and escape, but a complete recon-
ciliation to the hard facts of life by secing them just
as they are, that is, neither as the one or ag the other
but as both together and a little more. Therefore
also the Tantras do not take the examples for illus-
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trating their aims from any particular philosophical
system—in fact, they are thoroughly outspoken against
every definite system, whether it be Brahmanical or
Buddhistic, which plainly shows their unbiasedness
and integrity of thought—but from everyday life
where men and women meet and part, where emo-
tions govern, lifting man up to dizzy heights or
drageing him down into abysmal depths.

The most powerful emotions are linked up with
the sex drive, which, according to the Buddhists,
sets in not at puberty but is eperating already pre-
natally, determining the selection of the future
parents and of the actual sex in embryonic develop-
ment, Thiz acknowledgment of scx as a most
powerful motive as well as the unmistakably sexual
language of the Tantras might ecasily rmislead—and
it actually has done so—a casual reader intoa one-
sided interpretation, That it is not merely a question
of sexuality, 8 borae out by the many other injun-
ctions given in the Tantras. Ever antd again we are
warned against the irresolute yiclding to biological
temptation. Therefore, a correct understanding can
only be achieved if, on the one hand, we take the
tsexual” language as a well-meaning guide for a
mind, optimistically setting out on high philosophical
flight, but coming to a tragic and untimely end as
soon as an attractive female being crosses its path;
and, on the other, asasymbol for human relation-
ship in the most liberal sense. Thus, the Tantras
are not at all speculative, but pre-eminently practical
and up to the actual problems of life.

Human relationship is a problem both of the
within and the without, and hence so aptly illustrated
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in the Tantras by the symbols of masculinity and
femininity. For just asin the outer world we meet
men and women and come into contact with them,
go also within the human psyche there are the tender
feminine traits in the soul of the male and the hard
magculine traits in the soul of the female. Buta
lasting relationship between these two s not esta-
blished by suppressing the one or the other. Only
when both clements are lived together, when both
elements have attained the same level and are in a
state of complete interpenetration and not of 2 mere
side-by~side, a lasting relationship, liberating man
from the fatally dangerous one-sidedness and the
barbarism it entails, can be established. This estab-
lishment is a most hard task. No amount of self-
deception will prevent man from facing the real
facts. He may imagine to have achieved internally
the most harmonious arrangement between mascu-
linity and femininity, only to find out that his
outward marriage breaks up before a divorce court,
Or he may even be convineed to lead the most per-
fect marriage according to the accepted standard of
society, only to suffer internally the hellish pains of
obsessions, haunting fears, and other “nervous”
dizeages. The fact 3s that in all these cases there has
never been achieved a lasting relationship but that
there has lingered on anly some sort of patch-work
'fhat hlrea!-:s down at the slightest provocation, spread-
ing disaster  instead of radiating happiness and
£ llttntmv&nt. !t 13 a far way to the state of TYuganaddha
"":’hlﬂh symbolizes the harmonious union of the oppo-
31“-:]1“_“":11 ‘;ﬂ their transcendence, The insistence
ﬂﬂ:’ﬂ; ::]n:!-‘%:g;;etﬂcm the within and the without

* important works and wvaluahle
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contributions both to the psychological and social
aspects of humar life, though the social aspect cannot
be understood in the sense of political despotism and
desperadoism but only in the sense of the relationship
between the members of mankind in general. Not
that the Tantras try to impose a new social order;
on the contrary, they do not even say a word about
it and their aim seems to be absolutely other-worldly.

But this other—worldliness is the necessary corrective
against a too much stressed worldliness to which the

*gexpal” language and aspect might give risc, though
as I have pointed gut above, this sexual aspect 15 but
the corrective against the one-sided intellectualism
and rationalism of mere philosophy which is unable

to cope with problems of everyday life. History has
shown that all the existing philosophies have revealed
their inadequacies and have broken down, just as
the social orders based upon them either have already
broken down or are giving way to new forms. Itis
at this point that the Buddhist Tantras, particularly
because of their unbiasedness and their going a
middle path avoiding the extremes, come in as
valuable guides to a new orientation of man’s ont-
look, They do away with the artificially set up
fences that separate man from man both mentally
and socially. But thiz does not mean that the
Tantras are advocates of social promiscuity—a free-
dom that is supposed to cover up the hideous mental
inhibitions that go side by side with it, asmany of
the Western societies with their intolerant and
aggressive mentality show day by day, The Buddhist
sages who were better psychologists than our pro-
fessionals and socially more valuable members than
our law-givers, knew too well that man cannot be
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split up into social, mental, and moral parts as inde-
pendent, autonomous units which leave man with no
basis whatever for relating one part to any other.
Therefore the Tantras are no handbook for revolu-
tionaries or other wellmeaning reformers of society.
‘What the Tantras have to say must be lived in order
to be understood. But to live and to understand
needs courage and perseverance like everything that
is great. The way, avoiding the easy and cheap
extremes, is hard and beset with difficulties, for
there is nothing to which we may cling, no outer
conventions, no soothing beliefs. The way the Tan-
tras P{:int out and ask man to go is for the bald who
“fearless like lions"” venture upon new paths,

Tho symbel of Yuganaddha which points to the
unigque harmony and interpenetration of masculinity
and femininity, of “blunt” truth and *symbolic”
truth, of intelligence and emaotionality, points to the
solution to the problem that concerns each of us—the
problem of how to solve the conflict that is raging
within us and is fundamentally based upen the split
between intellect and emotions, as well as between
thought and action. For while the intellect tells us
one thing and pushes us one way, our emotions
attached to outmoded scientific, philosophical, and
theological doctrines push us another way, making
us frustrated men, divided against ourselves. The
symbol of Yuganaddha is therefore of utmost prac-
tical importance, [or as a living entity born out ol
the conjunctio ofpositorum it is within the reach of
immediate apprehension and unlike a dead sign it
does not refer to what only syntactically and postu-
lationally formulated theorv can designate. Thus
the symbolism of the Buddhist Tantras accomplishes
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in a practical way what the Buddhist Sitras and
Istras attempted to do theoretically, to lead man to
lasting peace and bliss.

2. Bisexuality as a Biological Factor

The remarkable fact that man's highest aim,
enlightenment (bodhi, bodhicitia), is thought to be an
ambierotic state may cause some people to feel
morally offended. They may, however, be reminded
ol the fact that the interpretation of the word
sexuality varies greatly in different classes of society
within the accepted and expected pattern of culture,
and that this interpretation changes as soon as new
cultural forms are developed. Moreover, the idea of
hisexuality or ambieroticism is met with all over the
world, among the most primitive tribes as well as
among the most cultured society, This fact alone
already gives evidence that it will not do to set up
one’s own peculiar prejudices as standards and that,
above all limited dogmatic views and similar self
inflicted constraints and taboos, there is the ever-
creative activity of the human psyche which does

not conform to any accepted conventionality,

It 1s not possible also to consider this conception
as  an abnormality or pathological aberration,
because all too frequently we do not know where the
normal ends and where the abnormal begins,
Normality and abnormality are culturally defined
concepts. But only too often is culture considered as
something external and in this way we overlock its
tremendous inner power. And this leads usto the
assumption that normality is identical with the
standards of the average person. Yet it should not
be forgotten that normality, inseparably connected
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with a norm which is always an ideal, is also spiri-
tually founded. To be normal iz certainly an ideal,
but it must always be bornein mind that most of
the so-called “normal” men are rather fragmentary
specimens, in which some peculiarity or other has
been highly developed at the expense of everything
else, It is obvious, therefore, that normality must not
be confused with the common wvaluation: of normal
and abnormal traits which appear not only premature
but also rather questionable.

Bisexuality, or to emphasize its functional and
dynamic aspect, ambieroticism, is both a psychologi-
cal and a constitutional factor. If I discuss the
constitutional aspect first 1 do so, because our
“scientific” mind wants to start from observable
facts. We know that the bisexual constitution exists
potentially in equal male-female (M/F) ratios in
conjugating reproductive protoplasm. It definitely
exists in more or less unequal male-female [hfffj
or female-male (F/m) ratios in the chromosomes
and cytoplasm of zygotes of unifertile, hetercsexual
metazoa and in their gonads, germ cells, gametes
and other cells of the organism. Furthermore, every
being is made up of the genes of the two parents,.
which become united following fertilization of the
female ovum by the male spermatozoon. These
genes are, according to geneticists, the basic elements
in heredity, the most minute particles of organic and
living matter lying in the nuclei of the sex and
somatic cells, They are best understood as indicators
of what is to come in later bodily development.
However, the biological characteristics are not so
much the products of single genes but of combinations.
and recombinations of these elements; for the manner
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in which the products of the diflerent genes react on
each other is so complicated that no final product
and no characteristic of the grown-up individual is
due to any specific gene. Numerous genes take part
in the production of any organ and characteristic,
It is only the presence or absence of a particular
combination of chromosomes, that is, genes organized
into larger units, that determines whether the off-
spring will be a male or a female. Even the presence
or absence of thiz combination is not solely the result
of chance chromosomal accumulative organization of
chance genic mutations which are under the direction-
al limitation of the natural selection of more of the
fittest phenotypes for survival and reproduction. An
all-over autogenous determination in counterbalan-
cing interaction with internal and external imbalan-
cing conditions is the most fundamental characteristic
of the whole process, Although these genes are not
to be thought of asa static thing, they represent
certain stable chemical and physical items in cell
life, which is always a thoroughly dynamic system
in a constantly changing state of molecular flux, a
sort of an ever-active intracellular set of forces. The
structure and function of the basic sustaining systems
as well as of the endocrine glands are more or less
dependent upon these determining factors whose
constitution js at any given time dependent upon
and influenced by antecedent states and environ-
mental conditions, because they do not operate in a
vacuum. In the regulation and control of the bodily
functions, which are profoundly influenced by chemi-
cal processes, the endocrine (ductless) glands, form-
ing a sort of interlocking directorate, have a
definite place and there is a somewhat amazing
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inter-relation between the organization of genes and
enclocrine balance as well as imbalance. Although
the precise function of the various endocrine glands
15 not fully known it is well established that tumors
on the adrenal cortex are associated with a distinct
tendency towards masculinity in females. The adre-
nal cortex, originating from the same urogenital
vidge as the gonads, is more closely related to the
gonadal medulla than to the gonadal cortex. TIts
hormone, cortine, is more androgenic than estrogenic
and has MJI differentiating cytoplasmic effects upon
the growth of the genitals, the skin, the hair, and
other sex characteristics as well as on  zex behaviour.
With the adrenals there is distinctly bound up the
functioning of the pituitary and of the gonads, which
two again are closely related to each other. In
women sexual function seems to be affected by a
form of “remote’” control from the hormones of the
anterior lobe of the pituitary; if the secretion of the
prepituitary fails, the function of the gonads is
depressed; a removal of the gonads, on the other
hand, causes a change both in the structure of the
anterior lobe of the pituitary and in its hormone
content, Therefore, any malfunction or imbalance
of the endocrine system has a widespread influence
on human behaviour or what is called masculinity
and femininity are but extremes in distribution of
characteristics which have much in common. There
are certain males who have an organic predisposition
to assume a somewhat feminine life organization
and even tend to resemble the modal female physical
habitus, and there are females who assume masculine
roles and attitucdes accompanied by an almost com-
plete reversal of their “normal” sexual roles. There
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can be no doubt that in cases where female endo-
crine=bearing tissue is found in males, such consti-
tutional foundations have possible effects on emotional
and temperamental habits. Ewven if the serious
instances of endocrine malfunctioning are disre-
garded, that is to say, impotency in males who are
consequently not considered “men” and infertile
women who feel that their lives are frustrated, by
reason of the bisexual nature of man, there is a
chance that at any time an individual may have
masculinity or femininity as the ascendent function.
All thizs shows that the exclusively wvirile man and
the exclusively feminine female do not exist and
that even the over-development of masculine traits
in males and feminine traits in females 12, 1n the
light of the complex nature of man, not worth
striving after, because cither aspect represents but a
fraction of all the potentialitics of the original
proteplasm,. This is what physiology has to say, and
since science 15 so much believed to give or have all
answers, these examples taken from biclogy may
serve as an analogy for facihitating the understanding
of an otherwise little known problem.

3. The unity of body and soul

Although much has been learned by studying the
chemistry of living cells and tissues it would be
erroneous to regard these physiological factors which
appear to govern masCulinity and femininity as
causes of the bisexual nature of man. They are much
more a symptom or a syndrome. The human reality
is not and must not be regarded as something mate-
rial or as made up of biological reactions to ¢hemical
stimuli. These are only one aspect and not even the
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most important ene. The materialistic view is tanta-
mount to denying altogether the covert activity, the
internal and subjective, the rather autonomous world
of imagination and thought in the broadest scnse.
Although to a certain extent man is subject to nature
and subject to nature’s laws marked by relative fxity
providing the basis for consistency and stability of
structure and function which are evident in many of
the underlying physiological activities of the indivi-
dual, yet flexibility is never absent. This fact is
witnessed in the relative freedom of operation, in the
changeability and variability of adaptive responses.
There are many phases of human activity which are
certainly not to be explained in terms of simple
stimulus-response “psychology”, and, what is more,
no two individuals will react in exactly the same
way. There 15 also increasing evidence that emotions,
fechngs, habits, and 1deas may profoundly influence
the physiological functions and hence the homeostatic
balance of the body. The chemical and physical
processes associated with memal and emotional
processes are closely interconnected and of an
cxceedingly delicate nature. Since we simply do not
know what the physical and mental processes are in
many instances it iz not at all out of the question that
the physical as well as the psychic processes are only
the two aspeets of one and the same unitary principle
whatever we may call it, which for reasons of
cognizance we have tried to split up into two disjunct
factors which constantly pet mixed up with each
other. This division of man into body and soul has
proved to be rather unsatisfactory for understanding
man’s real nature. The dualism of body and soul
made man forget the whole and induced him to
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attach too great a value to theorization, to mistake a
theory for reality itself, while, as a matter of fact, a
theory is but an *fapproach™ and, for this reason,
must always stand back against reality. The habit
of idolatrously taking the manifestation for the princ-
ple has always led man to reduce the reality to some
material by-product or other, to a physiological
reflex phenomenon, to some drive or other : in other
words man was conceived as a tool for making tools,
as controlled either by sexual or aggressive drives,
as a product of social and economic pressures, as a
bundle of conditioned reflexes, a “nothing but.”

To him who has been brought up in a strict
dualism of body and soul, the Indian conception of
man’s highest aim as two in one, thatis, the insepara-
bility of body and soul as well as of masculinity and
femininity as an integral whele, is almest incompre-
hensible. The following remarks are, therefore,
essential to an approach to understanding.

“The experience of pure bliss and the hody
schema (kdya) that iz sull undifferentiated like the
(rofuta) fish (Cyprinus Rohita) are instantaneous
comprehension { ekaksapdbhisambodin ). They are that
unique moment when in pre-natal growth (i e in
germinal and embryvonic development ) the @layasi-
JFiiinalis about to enter upon its course of development
and translormation within the maternal uterus, because

1. This term has been interpreted wvariously in Buddhist
philosophical texts. In the strict sense of the Vijanavida
it means an indeterminate perception or the totality of
the apperceptive man. In Tantrism it means the poten=
tial of human nature about to actualize itself, See also
my Indian Buddhist thought in  Tibetan Perceptive.
{=History of Religions, vol. 3, no, 1 }s pp- 102 2q,
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the female ovum and the male spermatozoon (bindu)
have met and become umted (samarasibhuia).

“But when the latent energies of the five receptive
patterns that have been established by the residua
of former experiences of visible objects and other
sensc objects [ ndsand ) become active within the
fetus in the same way asa turtle puts forward its
five limbs ( i. €. the four legs and the head ), then
there is fhvefold comprehension [ pafcdkirdbhisam-
bodht) 1

“When the fetus bhecomes differentiated and
acquires the twenty functional factors, because the
five receptive patterns, each in its own proper place,
act on and are modified by the four elements of earth
and so on { prifmyddicaturdhdluvdsandbfieda ), then there
is twentifold comprehension (pivifatpikardblisasbodhi)

“When the newborn child encounters and experie-
nces (1. ¢. variously identifies himself with ) innumera-
ble forms of existence, which are like a net of illusory
ascriplions then there is the comprehension of this
Mlusory character ( maydjalibhisambadin ).2

For the sake of simplicity I begin  with the
analysis of the second and third items of this descrip-
tion of human growth and development, which goes
on absolutely passively without the individuals
knowing anything about it. We easily recognize the
interplay of intrinsic and extrinsic factors, as we arc
accustomed to say. We know that some of the deter-
minants of structure and function are intrinsic to the
protoplasm and are dependent upon heredity. We

1. This refers to the actuabization into the five skandhas or
payoho--physical constituents,

2. Sekoddefatika of Niﬂﬁpﬁda {Naropa), (Gackwad's Orien-
tal Series, No, XC), p. 6.
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have to bear in mind, however, that heredity is but

a convenient term for the transmittance from parents

to offspring of certain features in cellular life. The
five receptive patterns that are developed during pre-
natal life are the important factors of responsiveness
to warm and cold stimuli, the nociceptors or pain

senses, which may be comprised under the tactile
sense, as will as the rudimentary senses of taste,
:imr:u, &lldiiilf_‘.lll:, and wvision, These all may be
considered as a sort of internal environment (pdsand,
bija). This internal environment has become highly
standardized and regular. It has an important place
in determining the reactions of the cells to each
other and to outside forces of external environment,
In other words, the Inner constitution determines
the final form of response, However, the so-called
hereditary factors can only be acquired in response
to an environment, and likewise the so-called ae-
quired factors can only be sccured by a modification
of already exisung structure. If there were no heredi-
tary highly standardized and consistent chromosomal
regulations of cytoplasmic qualities, hife would be
too highly variable to form well organized tissues
in organisms, Hereditary chromosomal qualitative
and environmental acquired quantitative determina-
tion of the cytoplasm enables each generation of
cells to adapt itsell to its special intracellular and
extracellular environment conditions. In this way it
is also enabled to form and to differentiate organs to
fit into the special bio-electrical Lield of the organism
as 2 whole. The interplay between intrinsic and
extrinsic factors is expressed in the text by the state-
ment that the receptive sensory-motor patterns,
which are transmitted from parents to children as

ol
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hereditary factors, begin to act on environment, that
13, on the clements. These, in turn, act through and
upon the hereditary factors. In other words, genetic
and external factors operate conjointly in the whole
of life, In the Indian texts this complicated interac-
tion is hinted at by the nigrandapdsand and Larma-
vdgand, The former are the potentialities which
reproduce special tvpes of uniform patterns, the
latter bring about the qualitative differences in the
above patterns. But both are essential for the
differentiation of the living organisms and their
environment which is as much their creation as it
impinges on them.

Intrinsic and extrinsic factors are, after all, not
two different forees but only the two aspects of one
unitary principle, which may be called energy or
whatever we like. We might even call this unitary
principle God if this designation had not become
unsatisfactory because of the many contradictory
notions which attach to this term in occidental coun-
tries. Moreover, the Indian conception of God is
quite different from the western one. The western
conception hardly ever goes beyond the popular and
theological interpretations, the Indian one has been
predominantly philosophical and metaphysical.
‘Therefore by using this term misunderstandings would
constantly arise. However, if we omit the term God
we Temain exact scientists, who prefer to solve their
problems without recourse to God. But at the same
time we disregard an emotional tone that is never
absent in real life. From a scientific point of view
all that is met with either within or without is
energy in itself, which by appearance is a manifesta-
tion of it. From the viewpoint of lived experience
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the ultimate and divine shines forth in every manifes-
tation which becomes a symbol of the ground of
being. As the ground of both Samsira and Nirvina,
of bondage and freedom, it is called &laya; and as
such is distinguished from the #layazijiidna (in philosc-
phical texts) and the tilaka or bindu (in Tantric texts)
which is the repository of all sorts of contraries, that
is, subject and object, beginning and end, within and
without, male and female, and so on, All these
contraries are latent potentialities.

As soon as energy manifests itselfl it is polarized
into two forms and the actual condition and poesition
of any given object is simply the resultant of these
two Co-cxistent or concurrent activities and not the
result alone of the most obvious stimulus that is
apparently calling it forth, Thus, to give an example
from biology, in the tissues of the living organism
the operative energy is polarized into anabolism and
katabolism, the one tending to conserve and the other
to change the tissue. The assimilation and building
ol energy, anabolism, is the opposite of breaking
down and releasing energy, Cells that are anaboli-
cally strong are often katabolically weak and wvice
versa, The continuity of an orderly, graded, breaking
down katabolism 1s indispensable for life, because it
15 a means of supplying energy for the completion
and differentiation of anabolism. Only thus it is
kept in a state of ready reactivity and structuralizing
movement of kinetic potentials, and only thus its
[reezing, stasis, and collapse is prevented, The living
cell’s bidynamics is important for the development
of the two sexes, in as much as by increase of heat
over the equilibratory mean a differentiation in the
male-female (M/f, A - K 4) direction sets in, whereas
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by decrease of heat under the equilibrating mean a
differentiation in the female-male (F/m, A+K =)
direction sets in,

Every manifestation of energy has thoroughly
fascinating qualities and forces the individual to
identify himself with these manifestations so that he
cxperiences himself as a man ora woman. To the
imperfect eye, to the spirit still toiling through the
lewer planes of time, space, and causation, the whole
process of becoming is tending to appear and this
appearance is taken for reality. But when he
succeeds in piercing through the wveil of phenomenal
flow he will learn that he encounters but himself
everywhere in innumerable disguises and, by care-
fully analyzing these fascinations that have held him
in slavish dependence, he will sec that the being of
creatures is but a reflection and participation of
his own being. The phenomena are not a deception
but an occasion for it. Buddhist texts are careful not
to define the phenomena as illusory, but as appark
tional. Through them we have a bewildering partial
consciousness which loses sight of the reality and
lives in this world of phenomena. The glamour of
the universe casts its spell on us and we become
slaves. But when we shatter all forms and get hehind
the veil we find reality and become free. But going
behind the weil has no spatial connotation. The
phenomenal is the absolute and wvice versa. Ewven
when man is on the level of objective nature, when
he falsely identifics himself with the objective world,
he is not utterly lost, for the Supreme operates at all
levels of being. Matter, too, is a manifestation of it.
We can burst the circle of nature when we turn away
from the surface and plunge deep into the scurce.
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Then we cease to belong to that which is moved
about. This realization of the vital unity of soul and
body in man even on the level of objective nature is
meant by the fourth item of the text mentioned
above.

By the statement that the body schema (kdya)
and bliss (sukha) belong together the problem of the
individual’s feeling of existence has been hinted at,
The structural concept of a body schema (kdfya)
deseribes the conscious and unconscious integration
which exists before the split into external world and
psyche. To speak here of conscious and unconscious
factors reflects the western attitude of restricting
consclousness o ego-consciousness and of relegating
cverything that is excluded from or repressed by
this ego-consclousness. 5o the unconscious which 1s
then thought to be in revolt against the structures by
the ego-consciousness. The body schema is an
existential concept; we cannot think of ourselves in
other terms than of embodied beings. That this body
schema is bliss shows what happens in an individual
when the illusions of the previously rigid boundaries
between mind and body are given up. When the
mind loses the need for a soul or a psychic apparatus
separate from all he calls his body and his world, it
gains conscious access to and control of the superficies
and of the depth. This Indian concept ofa body
schema is closely connected with what modern depth-
psychology has found out. The modern body schema
has been defined by Clifford M. Scott as follows :
““I'he body scthema refers to that ¢onscious or uncon-
scious integrate of sensations, perceptions, concep-
tions, affects, memaories and images of the body from
its surface to its depths and from its surfuce to the
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limits of space and time. 1 am referring to a conscious
or unconscious integrate of sensations, perceptions,
conceptions, affects, memories and images of the
body, etc., but this s not all. This integrate deals
with a spread of contents from a surface boundary
outwards to the limits of space and time and inwards
to the depths of one’s inner life and to the limits of
memory and anticipation. In other words, part of
the body schema is a continually changing world
scheme, the extended limits of which have to deal
with what can only be called the limits of space and
tfime, and with a continvally changing lifetime
scheme of memory and anticipation™® It is not to
be wondered at that modern depth—psychology
comes to similar observations as Buddhism. Contrary
to all “*psychological” theories modern depth—psycho-
logy has to deal with the actual man and not with
what theories want man to be. The d:cclri_i'ﬂ: duality
of the psyche as opposed to the body is in no way
different from the illusion that masculinity and femi-
ninity are two different factors, WValuable infor-
mations about the basic unity of masculinity and
femininity may be gathered from the Buddhist Tan-
tric texts. The problem of masculinity and femininity
15 not the idle play of an intellectual mind, it aflects
our life deeply and we have to come to an under-
standing of what is operating in us. The Tantras

1, W. Clifford M, Scott, A Problem of Ego Structure, pp.

74 sq. {=The Psychoanalytic Quarterly, vol. xvii, 1948,
No. 1, pp. 71—83)
Waluable suggestions concerning the f‘body-image’ are
also found in Paul Schilder, The Image and Appearance
of the Human body ( Science Editions, John Wiley &
Sons, Inc., New York, 1964, )
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may help us in our present difficulty if they are
understood mrrect]}r.

4. The symbolic character and emotional

value of bisexuality

From what we have discussed it is clear that the
idea of bisexuality 15 not an internalization of overt
activity, that isa carry-over into the inner being,
into memeory and associative functions, of the various
stimulus—response patterns of a reorganization of
various aspects of perceptual experiences of overt
activity., This idea 15 a projection ocut of man's
inmost and fundamental nature, a divination of what
may be and of what is waiting to be realized. The
inscparability of masculinity and femininity is a
symbol for the true man. The word symbol is used
here, for want of another and better term, in the
sense of a content in which the divergent tendencies
of the human being are harmoniously united on a
common basis, but not in the sense of an abbreviated
substitute for something else that is well known.
While a sign denotes something that is already well
known the symbol has a prospective character. For
this reason it serves as a power device, dominating
and controlling the whole attitude of the individual,
It is of utmost functional importance. We know that
any organism tends to meet unusual situations by a
rapid mobilization of energy. Thus, for instance,
under condition of great physical exercises, of
asphyxia, of general anesthesia and the like, the
sympathetic nervous system, aided by adrenine,
brings about an energizing of the skeletal muscles and
of the involuntary processes that are necessary for
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or unconsclous integrate of sensations, perceptions,
conceptions, affects, memories and images of the
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I, W. Clifford M. Scott, A Problem of Ego Structure, pp.
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may help us in our present difficulty if they are
understood correctly.

4, The symbolic character and emotional
value of bisexuality

From what we have discussed it is clear that the
idea of bisexuality is not an internalization of overt
activity, that isa carry-over into the inner being,
into memory and associative functions, of the various
stimulus—response patterns of a reorganization of
various aspects of perceptual experiences of overt
activity, This idea is a projection out of man’s
inmost and fundamental nature, a divination of what
may be and of what is waiting to be realized, The
imnscparability of masculinity and femininmity is a
symbol for the true man. The word symbol is used
here, for want of another and better term, in the
sense of a content in which the divergent tendencies
of the human being are harmoniously united on a
common basis, but not in the sense of an abbreviated
substitute for something else that is well known.
While a sign denotes something that is already well
known the symbol has a prospective character. For
this reason it serves as a power device, dominating
and controlling the whole attitude of the individual.
It is of utmost functional importance. We know that
any organism tends to meet unusual situations by a
rapid mobilization of energy, Thus, for instance,
under condition of great physical exercises, of
asphyxia, of general anesthesia and the hke, the
sympathetic nervous system, aided by adrenine,
brings about an energizing of the skeletal muscles and
of the involuntary processes that are necessary for
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survival. While organically these critical situations
have to do with bodily survival at the biclogical level,
under critical psychic conditions, which are known to
bring about similar, if not identical physiclogical
-effects, the symbol takes on the character of a stimu-
lug or of an incitement to activity. It stimulates the
release of energy so that the individual is enabled to
meet the unusual situation or crises which demand
some sort of adjustment, because life does not admait
of coming to a standstill. Therefore, the origination
of a symbol is always connected with a state of
disequilibrium dangerous to life. But at the same
time the symbol also is an indicator of the goal in
which the lost balance will be restored. In other
-words, the symbol is both a stimulus and a response
which the individual makes to this stimulus. More-
over, every symbol is linked up with a distinct feeling
—emotional tone that is proportional to the function
it has to fulfill. That is to say, the more intense the
feeling—emotional tone of a symbol, the greater is
its importance for the life of the individual. The
incipient reaction to the symbol may be thought of
as a method of releasing tensions. Such releases
-occur through the consummatory final response,
When the solution of the tension is attained the indivi-
dual passes into a state of satisfaction, complacency
and relaxation. The feeling of pleasure and the
sense of security remain. These pleasant feelings
following successful issues of a cycle of activity indi-
ate that the goal has been attained. The former senze
of strain or stress has given way. What previously
scemed to be utter darkness 1s dispersed by brightest
rays of light,

“In the same way as the moon—stone sheds its



THE SYMBOLIC CHARACTER, ETC. 25

light in deep darkness, so highest bliss instantly
dissipates all miseries”, says Saraha.?

But unfulfilled impulses or uncompleted cycles
of activity are likely to leave a residuom of unpleas-
ant feelings and emotions. This shows that feelings
and emotions form a substratum to the whole serics
of overt trials and to the internal and anticipatory
processes which characterize the efforts to find the
solution. In other words, feelings and emotions are
basic to all I'.,‘.‘:'I:IL"E {]FE!.EI'L‘.—'ET_}" and represent the fact
that the organism remains in a state of disequilibrium
until the solution of the problem is at hand.

From the very beginning the idea of enlighten-
ment, expressed under the symbol of the conjunetion
of the two sexes, has been linked up with a most
intensive emotion which is called bliss (sukha, makd-
sukha). Every other feeling of pleasure is transitory,
because in it there iz still a residuum of unpleasant
feeling which will enforce a new cycle of activity.
Indrabhiiti, speaking of enlightenment as pure bliss
Says :

“The All-Buddha-knowledge which is to be
experienced within one’s inmost self is called Great
Bliss (mahdsukfia), because it i the most excellent of
all pleasures™.®

1. M. Shahidullah, Les Chants Mystiques de Kinha et de
Saraha (==Textes pour 1'étude du Bouddhism tardif),
Paris 1928, verse 99

ghorendhdré cande-mans jima wjjoa Kared
parama-mahdsuka ekl khan? duridsesa hared

2, Jaidnasiddhi of Indrabhiiti {(=Gaekwad's Oriental Series,
No. XLIV, Two Vajraydana Works), VII. 3

sarcatalidgatam jilinsw soasamdedyarvabadoakan
sarpasaukkydgrablitatodl mahdsukham HFE

™K 5. LIBRARY

Acc, Nﬂ...E QE_Z_

Class No, ooty

=



26 YUGANADDHA

Advayavajra states that

“Without bliss there i3 no enlightenment, for
enlightenment is bliss iself™,1
Anangavajra says that

“It is thought of as sublime Great Bliss, because
its nature is infinite bliss. It is most gratifying, most
sublime and conducive to enlightenment™,®
Similarly Kinha states that

“The whole world together with its deeds, words,
and thoughts vanishes into thin air. This fading
away means that Great Bliss and Nirvina arc one
and the same (experience).”’?

Finally I mention the words of Saraha :—

“Oh son, reality has a marvellous taste; it is
impossible to express 1ts nature in words., It is
beyond thought-constructions { 1. e. beyond all inte-
llectual concepts ) ; it is the place of Bliss ; it is the
most excellent experience. Here the world is born™,#

All this shows that the ideal of the inseparability
of enlightenment and bliss corresponds to a content

I. Mahisukhaprakiita (=G, O. Series, No. XI, Advayava-
jrasamgraha) :
sukhdbhive na bodhik spdt matd »d sukharapd
2, Prajfopiyavinifcayasiddhi of Anangavajra (=G, O.
Series, Mo XLIV), I. 27:
ananfasukharipatogt ﬁ'r.fmnﬁ-:!su.l'm!.l.jﬁimﬁ-
samantabhadram agryam tad ablisambodhikdratas

3. M. Shahidullzh, Les Chants Mystiques de Kanha et de
saraha ( Textes pour Pétude cdu Bouddhism tardif),
verse 27 &

saba jagu kida-bak-maya mili bipkuraf tahiso dire
0 eho bharige mohiruhe nibbana ebhu re
4. Saraha 5t :
are pulta [ talta bicitla rasa kehana na sakkai batthu
kappa-ralia subs-thinu baru jaga ubafjai tattha
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of highest value which nowhere appears in conscious
life. As long as this content has not been experienced
within one's inmost self and become an inalienable
possession, it will be perceived by the individual
in a symbolic form by way of projection only, that
is to say, this content which is reality itself and
yet waiting to be realized, a remote possibility
and yet the most present fact, will be thought of as
lying outside ourselves. The yearning for enlight-
enment and the constant endeavour to achieve this
goal are but the indication of the individual's sense
of tension resulting from diseguilibrium, and of the
initial seeking to release this tension. Somehow the
individual is aware of the fact that any sense of
satisfaction and security derived by submission to a
specific place in the social world is bought at the
price of his very own nature and that his true pature
has been jeopardized. As long as the goal is not
attained the feeling of unpleasantness will persist.
Since life seems to make for this goal we may say
that the whole life of an individual represents a
cycle of activity with the end to secure the reduction
of tension. As 1 have pointed out before, any partial
response is unsatisfactory and, therefore, until the
attainment of the goal 1s achieved new cycles of
activity will ensue. Applied to the belief in rebirth
this means that every existence, representing a cycle
of activity, is followed by another when only a partial
and ineffective response has been made. Someone
might make the objection that we do not know
anything about the individual existence after death
and that it cannot be proved by exact science. He
may be reminded of the fact that death means only
the end of our conscious existence and that our ego—
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consciousness is not  ultimate reality. Moreover,
individual existence after death is of no account.
Every individual 15 a manifestation of what we have
called energy and our individual ego-consciousness
with which our existence in this world is linked up
is but a rather small appearance in the cage of time,
space, and causality, 1t is a momentary section of
the whole. Energy asa whole is capable of endless
transformations 50 that one appearance is followed
by another. Therefore, there iz neither absolute
identity nor absolute diversity, The idea that the
human existence is part of the whele and the fact
that every partial and unfulfilled response is a reten-
tion of unpleasant states account for the fact that the
repeated re-appearance of an individual on this
world is unpleasantness (dulitha). We suffer, because
we have become alicnated from the whole, because
our €go, in its self-confinement, in its dependence on
something alien, 1s a distortion of the true nature,

5. The Status of the World and its Depen-
dence on Drives

“The circle of existences is of unknown origin,
No beginning is known for the beings who walk and
run (from one existence to another), prevented from
(attaining their goal) by ignorance and fettered by
the thirst (for continued existence). For this reasen,
unpleasantness has been experienced for a long time,
pain has been experienced, loss has been experienced
and the cremation ground has been filled®.2

This important and famous passage from the
old Pali Canon answers the gquestion, “what makes
an organism go’, or put otherwise, ““what maotivates

4. Samyutta-Nikdya 11, 179,
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an individual to an adaptation ! The basic stimulys
which makes an individual avoid negative experien-
ces and seek positive ones 18 the drive (trma, tapks),
As must be pointed out, “drive™ s but & convenient
term to describe a certain early temporal phase in
adjustive activity going on between a state of dis-
equilibrium and one of balance. This latter state may
be called a goal or an end. “The attainment of the
goal by the reduction of tension or the satisfaction of
the drive gcnl_:r:i.ll}r leads to a state of 'E-l']ui]ibrium,
which iz accompanied by a sense of pleasure and
relaxation. But as long as the drive remains unsatis-
fied and unfulfilled, a residuum of unpleasant feeling,
however small it may be, remains and a new cycle
of activity will ensue, the fArst stage of which isa
need, a want or a drive resulting from disequilibrivm.
According to the Buddhist texts the drive is concomi-
tant to “ignorance” { exdyd, avyfd |, Ignorance does
not mean mtellectual stupidity, but spiritual blindness
and darkness, the mability to see the inner light,
that which endures and is imperishable, untouched
by death, decay or corruption. In this respect igno-
rance is marked by a considerable lack in proper
adjustment. In addition to this inability to adjust
oneself to the demands of life it denotes the state of
imbalance together with the ensuing drive in the
proper sense of the word as well as the initial sccking
of the stimulus or situation which will satisfy this
need. The attempt, however, toavoid the tension
which is felt as negative and to secure the reduction
of tension felt as positive, will fail unless the veil of
darkness is torn. Otherwise man will behave like
someone in 2 dark chamber. Trying to find some-
thing he stumbles over the chairs and even gets hurt.
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This state of tension from which man is suffering has
been described in the following way : *There is this
state of disequilibrium and drive (faphd), ensnaring,
moving {man) about, diffused fettering, by which
this world ig stimulated, attacked, disarranged like a
weit and entangled like a ball of string, 2 chaos like
that of Munja { Saccharum munja Roxb. ) and Babba-
ja (Bleusine indica) grass ; it does not pass beyond
lowly forms of life, sorrowful existences, perdition,
and the circle of births”.! Or elsewhere it has
been said: *Caught in a state of disequilibrium and
fallen into the meshes of drives (faphddutiva) man
goes his long way and does not pass beyond the
circle of births, existence here and existence there™ 2
The goal, however, where the lost balance has been
found again and where the light of wisdom has
dissipated the darkness of spiritual blindness, has
been characterized in the following words @ “The
appeasement of all activity ( L. e. acting only in a
detached spirit ), the renunciation of all worldly
means of subsistance, the relaxation of tension ( 1. e.
the exhaustion of the power of the drives,{tanhakkhaya)
cessation, Nirvana''?

It has to be borne in mind, however, that in some
drive-to-goal relations there is essentially an effort to
secure more and more of the satisfying stimulus or situa-
tion until release of the disturbing tension or of the
state of disequilibrium is attained. Thus, for instance,
an organism, though incited by disturbing tensions
and drives, by the process of reflex circular action
continues to absorb more and more of the satisfying

l. Andguttara-Nikiya IT. 211,
2, Anguttara-Nikiya IL 10.
3. Anguttara-WNikiya IL 34,
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stimulus, as in eating and drinking. Also the

range of love reactions takes on this ‘:harﬂcttrs fhﬂln
the tactile stimulation of the erogenous 2I€ag nfl'um
body to the other items in the love life of the A e
In the same way, training in social contaCt |E;.E:Jh5;
a continued desire for companionship and fo EHIE
other things of which we are accustomed 4 3;::
*thc more we get the more we want'. This ;;.:,nﬁ}_r
nuation shows that there is still some UNpleacant
feeling-emotional tone. The effort was 0 avgjg .
more negative situation and to secure the lege nega-
tive situation. These drives which continge even
after the consummatory response are called adient,
and, this sort of repetition falls under the heag of
perseverance. In the Buddhist texts the two perms
“thirst for continued existence™ ( blavalanhd ) and
“thirst for pleasure” ( including sex, kﬁ:.rmla;n&ff} are
used for our concepts of adience and perseverance.
Buddhaghosa speaks of these two concepts in the

following way :

“The thirst for the objects” ( ripatontd ) is called
“thirst for pleasure™ ( kimataphs ), when an object
comes into the range of wvisual consciousness and
when this thirst continues to absorb the object
because of its pleasurable stimulus ( L e adience ),
But when this thirst is continued with the idea of
permanence, ( that is, when the subject desires that )
the object should be lasting and eternal, then itis
called *“thirst for continued existence” ( bhavatapii )
{ L. e, perseverance ); for a desire accompanied by the
idea of permanence is called *“thirst for continued
existence’ !

1. Wisuddhimagga, pp. EEE_:q
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However, even the most attractive stimuli lose
their appeal with persistent presentation and absorp-
tion. One pallsin time at love making. Repeated
contact with people leads to a state of discomfort and
one wants to be alone for a time. In other words,
the satiation of an adient drive often leads to a shift
from adience to avoldance, There 1sa distinct limit
tp perseveration. Avoidance has been termed “thirst
for discontinuance™ [ vibhavatanhd ).

Buddhaghosa says :
“When (this thirst) is accompanied by the idea
of armihilation, ( that is when the subject desires that )

the object should break up and perish, then itis
called *thirst for discontinued existence’” ( vibhava-
tanhs ); for the desire accompanied by the idea of
annihilation is called “thirst for discontinued
exiztence.’’

In the same way as an adient drive may becom.:
an avoidant drive, so also the more aveidant drives
may change their meaning for the individual. Society,
culture, ideas, and learning constantly interfere with
and qualify the drives and cycles of activity, There-
fore it is not at all an easy thing to deline a drive as
to adience or avoidance. The problem is still much
more complicated. In course of time the individual
learns to thrust some of his anticipatory activities
into the future as the basis of a line of action. These
are referred toas ideals, as for instance enlighten-
ment, but when we talk of them, we are but stating
in another way the principle of internal drive which
is directed towards some goal. These ideals, moreover,
serve to set off many cycles of long-time activity

S

1. Visuddhimagga, p- 568,
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which may be finally ended when many years have
elapsed. But it should never be forgotten that the
deeply perseverative character of many of our drives,
whether we think of them in connection with long—
time cycles of activity or of the many subsidiary
cycles may rather obviously prevent an efficient
Hdnptatiﬂn, not :}n11:r to A pﬂrl.i.-.:ulnr situation but
also to the hnal geoal, whatever this may be, The
inertia of cur habitual patterns is all too evident, and
it is always up to the individual to overcome this
inertia in some way or other. We establish habits in
order to escape the time and effort-consuming proce-
dure of applying our mental gifts to new tasks. The
function of habits in our lives is primarily to do away
with the faint vestipe of spiritual growth. How
strong the inclination to stagnate is in man, becomes
most evident when we analyze beliefs, The core of
every belief is prejudice. Swayed by emotions we
make an m:lju.ljtil_:ll:d gt':ll.'E:l'.'a]izﬁ.lim]. Habits which
prevent us from applying new knowledge, and beliefs
which prevent us from applying new knowledge,
and beliefs which prevent us from acquiring new
knowledge, impair our spiritual growth considerably.
Only when the individual succeeds in overcoming
his inertia, when he does not fall a prey to either
habits or belicfs, to either adience or avoidance, he
may safely walk the way towards enlightenment,
which transcends all contraries. Only in the world
of becoming, in samsdra, we have the conflict be-
tween the two opposites.  But why is there the world
with its perpetual strife between the opposites ¥ We
cannot account [or the fact of the world as little a=z
we can explain the fact that there are elephants.
With our gross eyes we only see the manifestation,

b
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but since this manifestation is but the superficies
which may be broken through, we are able to find

-liberation. Liberation is not clinging to one of the

contraries. It is not the isolation of an allegedly
immortal soul from the mortal human body but is
the transfguration of the whole man. When every-
thing works flawlessly together and attains the
rhythm expressed in the ecstasy of bliss, wisdom and
intensity of energy, manis liberated. He is not
dissolved into nothingness but he has become pure
and transparent, he has become his own masterpiece.
‘That man must pass beyond the struggle of the drives
and must not favour any one at all has been clearly
expressed by Candrakirti who states that :

““Those who try to solve the problems of lile
{ bhavasya mlsaranam ) either by continuation { bhava )
or by avoidance ( pibhava ) have no true knowledge.
Both these aspects have to be given up : the adient
drive ( bhave trrnd ) as well as the avoidant drive
( vibhave tryps ).
6. Drive and Spirit

Not only are there many drives which cannot be
resolved into a single one without rather exiguous

reasoning, but they also manilest themselves on differ-
ent levels. Moreover, there is o constant intermesh-

ang of one drive with another. For this reason it is

not 1o be wondered at that man is such a contradic=-

tory and complicated being that cannot be caught in

cleverly devised theories. Whatever appears before
our cves may be this one or that one but ncver will
it be one thing exelusively. In what way a manifes-

tation is dealt with depends on the attitude of the
1. Madhyamakavitti, p. 530,
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individual. The concept of attitude proves to be very
useful, since it gives a clue to the unravelling of
human motives and lines of action. An attitude iz
essentially an internally aroused set of mental-motor
predisposition of the individual towards some specific
or general stimulus. For this reason it is highly sclec-
tive. 1t excludes everything that does not fit into the
particular line of action. The building up of an atti-
tude is so largely unconscious that often we are not at
all aware of how it arises. Often a marginal impres-
sion is sufficient to determine the individual’s response,
becauvse this tangential stimulation touches off and
briogs to light the deep-lying attitude. This is especi-
ally observable in the case history of neuroses, but is
also seen in quite “normal” specimens. On the other
hand, attitudes may be learned, that is, education,
emvironmental influences and the many E}{ptri{:nt‘;cﬂ
made in the course of life, are active in building an
attitucle. Whatever may be the origin of an attitude
it is essentially the resultant of all the forces operating
in life. The most important feature of an attitude,
however, is its directionality. Not only does an
attitude mark the inception of a response to a certain
situation, but it alse gives direction to the ensuing
action. Thercfore, it is not only selective, as pointed
out abowve, itis also characterized by emotionally
toned approach and withdrawal, rejection mnd
acceptance, likes and dislikes, adient and aveidant
tendencies:. There can be no doubt that the attitude
of an individual, be it innate or acquired, decply
influences the whole furniture of inner life and
hence the individual's overt conduct. Any change
in an attitude will alter the energic ratio. Sometimes
a change In an attitude 15 indispensable for the
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continuity of life. Such a change will come when, for
instance, the one-sidedness of the conscious attitucle
of man has lost the contact with the deeper lavers
of the human nature. Although an attitude i3 not at
all a static feature of the individual and constantly
enters new copstellations and combinations it is
the decisive factor for what is placed foremost. It is
due to the attitude if a drive dominates or if spiritual-
ity is the main line of action, Under the influence
of an attitude even drives take on different meanings,
It 1s true, the strongest drives postulate and even
enforce their fulfilment with reference to their
objective, but it will not do to value them as to the
biological function exclusively, If the attitude 15 dire-
cted more to spirituality than to the satiation of the
drive in the biological rcalm, the drive takes ocna
certain  “meaning” and the undeniable biolegical
function is only syndromic. When this happens it is
almost 1mpossible to say what is drive and what 18
S]Jirit. In the same way as body and soul are a unity
so also drive and spirit are an insoluble medley,
Neither can exist in isolation. The conflict between
drive and Spirit ensues only when one 1'_|..|;|]-|:: is undu'h:'
stressed. So, when the whole is disequilibrated at one
time the drive, at another time the spirit tries to get
hold of and to subdue the oppenent. Ewven if the one
or the other succeeded in doing so it would be a
violation but not a solution of the conflict. A solution
15 achieved when the lost balance has been restoredl,
when the dualism of drive and spirit has become
meaningless. Because of the fundamental unity of
drive and spirit the concept of sublimation in the
strictly psycho-analytical sense of the upward shifiing
of the libide from channel to channel in the direction
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of that which is socially more acceptable is open to
doubt, The spirit 15 not a derivate of the drive., Man
is not primarily an instinctive being and secondarily
a spiritual one. He is both at the same time. Spiritual-
ity 13 not a substitute, a canalization or draining off
of physiological impulses into activities considered
culturally proper and acceptable, it 1s another aspect
of unity. Therefore we also must refrain from judging
the one or the other. As soon as we call something
good or bad we fall a prey to one-sidedness, and one-
sidedness is always based on evil. Repressing the
drive is as bad as excluding the spirit. Man will have
to suffer for such a procedure. 1 have discussed the
problem of drive and spirit at length, because only
[rom this complication the erotic language of the
Buddhist Tantras becomes intelligible. Also the dis-
tinction between “'conventional truth® ( sasiortisatya )
and “symbaolie truth™ ( paramirthasatya ) will present
no difficulties for an understanding. The “convention-
al truth™ is the self-representation of the drive; the
""’S}rmlmlic truth” is the spirim;-'tl m::zlning of the
instinctive drive. Needless to say that here the spirite
ual meaning serves as a gateway into something
beyond and transcends the dualism of drive and spirit
which only belongs to the lower world.

Man's yearning is dirvected towards entireness.
Man wants to have what once fell asunder, reunited
on a plane where the danger of a split is eliminated.
But to speak of a reunion or a fitting together of the
contraries is rather incorrect, because it fosters a view
of the true nature of man asa mere summation of
disjunct parts or clements. It would have been more
correct to say that man’s integral nature 1s the experi-
ence of the mseparability of the contraries, the unity
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of what in this world appearsas man and woman. This
experience is a contact with the living reality which
does not know any limitation and exclusiveness,
Since this experience is beyond the rigid conceptual
dualism, the nature of which is limitation, it does
nct lead to sterile sophistry but offers peace and bliss
to man suffering from the selfimposed constraints,
It creates a deep understanding of life and world.
No longer will the contraries be able to worry man,
because in this realm of Reality there is no duality

A completely new pomnt of view has been lound.
What formerly was looked at from without iz seen
from within; but within and without have become
meaningless, because all dualistic modes haye been
transcended, It is true that there 15 something wan-
quil, peaceful, and silent about this new point of
view, but it would be a gross error to conceive this
tranquillity as inactivity, laziness or self-contained
contemplativeness, It 15 unending work, 1t can enly
be described in antinomies, because thereis not a
single word in our languages which could convey the
exact meaning of this ¥ Thundering silenice”. Ananga-
vajra has said about this state :

“Neither dualitv nor nen-duality, peaceful { or:
trangquil, fanfz ), gratifying, everywhere present, to
be cxperienced within one’s inmost self, unswerving,
undisturbed is thiz suzceptibility full of appreciations
( graffid ) and activity full of loving compassion
( updya ).

This harmony of appreciation { prajfid ) and action
( upaya ), of rest and movement, makes man [ree,

1. Prajfnpayaviniscayasicdhi, 1. 20 ;
na doayam nidvayas fifntasw Svaw sarmalra sapothilam
pratpdimaredyam acalaw praffiopiyam andbulam
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because everything that iz done by him now iz born
out of the whole., Man’s action i5 no longer dictated
by a sudden impulse. Such actions are but spasmodic,
signs of constraint. If man’s action is without this
inner support it vanishes into thin air : if the inner
quality cannot be expressed in activity it is a barren
abstraction. Both factors together are freedom, that
i, freedom from all unnatural impediments. 1 have
refrained from saying that man’s action has become
full of meaning, because such a statement might
create serious misunderstandings. The one thing
that hampers our life 1s the concept of teleology
which is made to be felt by us in every phase of our
life. As long as we are on the plane of the teleologi-
cal conception of existence, we are not free. When
we are conscious of any purpese is our movements we
are fettered and we become moral and intellectual
people at best,  We cease to be religious. Freedom
means purposclessness, genuineness of motive, disinter-
esteclness of feeling, and immediateness of response.
When there is thus no crockedness in the heart we
are free. In this there is something highly religious,
Of this freedom it has been said in the Vimalakirti-
nirdeSasitra :

“Action which is without appreciation is spas-
madic action ( bandha, a fetter which binds us to'an
object and has us making calculations as to the cffects
of our doing ); appreciation which cannot be expres-
gerl in action is a barren abstraction ( bandha, a sort
of spiritual fetter that makes us get lost to the work
we have to doin our terrestrial existence ). Action
combined with appreciation is freedom ([ moksa );
appreciation combined with action is freedom. The
intrinsic nature of these two in one, comparable with
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the ingeparability of the lamp and the light, is deemed
to be the true nature of man ( sahajasiddia }. Thus the
true teacher { sadguru ) has given his instruction™.?

Only the man who is free, because he does not
blindly follow hiz drives and sudden impulses and
who does not get lost in the world ol pictures his
soul conjures up before his eyes, may say that he is in
a state of blizs, that he 15 bliss himself. So also
Advayavajra states that

“The judicious man who has fully experienced
that man’s inmost nature is appreciation and action
in one ( prajfopdydimyakar: tattvas; ), because ( his
mind | has been swept clear of { such conceptual
dirt as ) the without and the within, isin a state of
bliss ( sukhita ). There are no longer spasmodic efforts
{ asthinayopatal }"'.2

There 15 some reason in calling this mutual pene-
tration of masculinity and femininity, of male power
to mould and of female susceptibility, the highest
value. The unitive knowledge of masculinity and
femininity as an indivisible whole is a reconciliation
with whatever we encounter in life. It is, as it were,
a curative treatment of our wounds inflicted by the
painful fetters of separateness. The fetters have fallen
off ; they are unlikely to be put on us again. There-

1. Quoted by Advayavajra, p. 2; grajfidrakita updye bandhafl,
updyarahild prajia bandhali, prajfiarahiia wpidyo wok ral, updye-
sahitd progid meksah. dddtmyas  cdnapel sadgurdpadesaral
pradipalokayer tva sahajosid dham eoddhipamyate.

2,  Advayavajra, Mahasukhaprakida :
projfiopdvdimyakam tattvaw bikpibhyantara‘uddhital
buddhvd  Jemdsate  manlri sukhita’sthinayogalalh
aithdngpoga : There is no need 1o artificially set up con-
ditions faveurable to one's aciions,
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fore, this unitive knowledge is, in the true sense of
the word, liberation { mekra ).

6. Male-Female Relationship

Modern science has taught us that even the smal-
lest living cell is a highly complex, holistically orga-
nized unity of many specialized molecular protein
subunits, These parts in the orgamized whole are not
at all static or fixed in constitution and position but
are in constantly structuralizing and destructuralizing
motion, This bidynamic, apabolic-katabolic ratio
of cells and of organisms of cells determines the ba-
lance for viability., Recent researches in the biochemi-
stry of cells have shown the energy reserves stored in
a cell become anabolically worked over into the
living protein structures of the cells before they
become katabolically broken down for energy release
in work. The imbalance either way is detrimental
to life unless counterbalanced by exchange with other
cells. Ewvery living cell is continuously, more or less
rapidly katabolically self-consuming and must acquire
and build into its life quantative ratios of special
anabolic properties in order to counter-balance the
ratio of its special form of katabolism. This law of
motion and conservation of energy applies to all
forms of life, whether they are cell units or multicel-
lular unities. Since the bisexual differentiation of
an |:|-1'g2111isrr| 1z alr:‘.atl‘_-,r latent in HEilthE CE"’S bid}’ﬂﬂ—
mics it is safe to assume that, in the same way asa
living cell anabolically deficient in any way is chemi-
cally driven to work repetitiously to acquire and
anabolize adequate quantities of right qualities of
nutritional substances, an individual which is either

predominantly male or female is driven to seck the
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complementary opposite tvpe. In other words, every
bisexually differentiated individual is incompletely
balanced and is forced to restore his internal with
external equilibration and the counter-balancing bidy-
namic organization of his integrity as a whole. A man
will seek the woman as will g woman the man, Such
selective deficiencies or needs and cravings prove that
every partial aspect 15 in want of its complement. In
most cases this adjustment is sought on the biclogical
level. Weall know these hypersexual males and females
who apparently feel completely satisfied with the
sexual intercourse, We also know that the attitudinal
and social differentiation is manifest in repetitious
canvulsive emotivations and that the social bisexual
differentiation may be productive of a serious neuro-
si5, because the one-sided biological determination ol
man is antagonistic with his spiritual destination.
We may speak of a bidynamic differentiation in the
energy for self-determination against oppositions; of
a bisexual differentiation in the chromosomal-genic
organization which determines the degree of bisexual
differentiation of the gonads; of the ratio, quantity,
and extent of gonadal hormonal secretion which
differentiates the growth of the bisexual gonoducts,
external genitals, and other somatic organs; of this
conditioning bisexual social pressure of approvals
and disapprovals as rcgards masculine dominance
and female submissiveness in mating behaviour, in all
cages we state but in other words that thereisa
deeply felt need for equilibration. However, it will
not do to perpetuate this apparent dualism into all
eternity. This dualism i3 the cause of all the worrics,
all the miseries, all the conflicts that are going on
in this world, Man must be remade. The remaking

""-.l'
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of man consists in regaining the integrity veiled
only by the contraries. Since we as human beings
are either men or women there is no better way of
speaking of this integrity of man than by the symbel
of the constant union of man and woman. The word
symbol denotes that we have not to deal with the
biclogical aspect exclusively. It means that nature
and spirit are basgically one and that only thus we
can get a glimpse of the blissful unity. The impor-
tance and the necessity of uniting what seems to be
separate have been expressed by Kinha in the follow-
ing beautiful verses :

“How can enlightenment be attained in this
bodily existence without thine incessant love, oh
lovely young girl 21

“He who has made his jewel-like mind
unswerving by taking his proper spouse, is the
Vajranitha { i. e. the adamantine and indestruct-
ible man ). 1 have spoken of the highest nature
of man { or : or ultimate truth }™.2

“In the same way as salt dissolves 1n water,
so also the mind that is embraced by its proper
spouse ( goes bevond duality 3.  Indeed, the very
moment the emotionally moving unity ( sama-
rasa ) has been attained, then will be this value
forever.''®

L Kinha, 259 ¢d -
fo bfg faruni [ niraonlara ashe
bohi ki Libhat ene bi dehe
2. Kianha, 31 :
Je ki nicenln mana-rayasa ma gharn? fai et tha
so ko Bajira wihure may’ bulle parmnalthe
3. Kanha, 32 ;
Jima lena bilifjal paniehi tima gharind Lai citla
samaraia jai tatkkane fai pumst fe sama nitia
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Owing to the constant intermeshing and overlap-
p:ng of IHSI:]:IH.‘I[\PIE}' and E‘-l!trllu’lllly, oW1 ng to the
fact thata drive may be looked upon either with
reference to its objective or with reference to its
symbolic meaning, it is not to be wondered at that
the erotic terminology p]n}'g A impm't:uu role.  All
that 1s represented in this process of atta ining one’s
highest aim is born out ofthe partly spiritual and
partly instinctive factor. The tremendous energy
stored up in it seeks an outlet in one way or another.

At the same time, however, it shows that man’s
aim cannot be thought of as a stress on the one side
or the other. Man will not find himself when he
becomes a slave to mere instinctivity or when he
loses his ground under his feet while striving to
possess mere spirituality.  He will find his integrity
when he succeeds in living instinctivity and spiritua-
lity together on a new level, when his whole nature
15 raised to its fullness, its maximum expression.
Though the relation between the two is inconceivable
by us from the logical standpoint, it is got over when
we have the direct apprehension of reality. There-
fore, nothing has been achieved when we believe in
the basic unity of instinctivity and spirituality; they
continue acting as an unreconciled duality, We must
find out the truth of our own highest and inmost
existence and live it without following any outer
standard. The man of the world is lost in the varied
activities of theé world and follows his drives; the
quietist withdraws from the world in order to develop
asort of private world into which others cannot
enter. But the ideal man goes beyond these extremes,

To a certain extent the striving for integrity and
balance may be compared with the mating behaviour
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of Si!lg]E cells. When ﬂ'l:l:'}? are intfrna]]_'}r 1N CoT-
pletely balanced or lacking in adequate quantities of
anabolic, resp. katabolic substances to carry on the
work of living, they have selective and acquisitive
mating craving needs for complementary opposite
types and avoidant compulsions for like and misfit
types. In other words, mating behaviour is produced
by a deficiency of anabolism or katabolism in a eell
exciting chemical affinities, sensitivities, and moti-
vities for union with another cell that has comple-
mentary opposite ratios of counterbalancing pro-
perties. The anabolic=katabolic re-equilibration,
brought about either through ingesting other cells, or
through graded repeated exchanges between living
cells of fitting quantities and qualities of nutritional
substances, or through conjugation between two cells,
is equal to a rencwed viability. In the same way as
the fusion of cells in the biological field results in a
rejuvenescent viability so also the re-equilibration or
fusion of what we call mannecss and femaleness has
the same effect in an individual. Therefore Tilopa '
says of this new state beyond the contraries :

“When the [ intuitive ) knowledge of ( the unity
of } Bliss and Appreciation, which is without [ world-
ly ) attachment, rises, man's viability is increased;
his hair will not become white; and he will grow

like the waxing moon™.’

This verse shows that the material and the mental
are but views of the same object by different methods,
abstractions, pictures obtained by our reason from
the indivisible unity of our being. The antithesis of

1. TFilopa, Mahfimudrf-upadeéa :
de-la Zem-med bde-ston ye-des hohar
tshe-rin skri-dkar-med-cin zia-liar rgyas
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matter and mind represents mcrcl}f the uppugqtmn of
two kinds of techniques. There is no reason to give to
one a greater value than to the other. It was the error
of Descartes to believe 1n the reality of these abstrac-
tions and pictures and to consider the material and
the mental as two different things. This dualism has
weighed heavily upon the history of our knowledge
of man. It has engendered the false problem of the
relation of the soul and the body. There i5s no such
relation. Neither the soul nor the body can be in-
vestigated separately, Equally neither man nor woman
exist for themselves. Ifthis were the case a man would
not care for a woman, nor a woman for a man. Man
and woman, maleness and femaleness, are but another
arbitrarily made division.

Man secks his counterpart, the woman, but this
part is also lying hidden within himsell. Since every-
thing that is met with in life is but a picture the [act
that the union of the contraries, of maleness and fe-
malencss, is illustrated by pictures from the biclogical
realm should make us realize that this physiclogical
picture is at thesame time also the symbolic expression
for the union of the contraries on the spiritual level.
.‘I,"\Thi!r, for him who has attributed a greater |'E::1['1l_15"
to matter than to mind the union of the contraries
seems to be achieved by sexual intercourse, to him
who attributes a greater reality to mind this union is
apparently brought about by the inlegration of his
own inherent, hidden femauleness, In this way we
have a double pair of coutraries, an inner one and an
puter one. But it will not do to give a privileged posi-
tion to one aspect or another; the contraries should be
examined in the converging hight of physiology and
psychology.
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Whenever man comes into contact with his count-
erpart, which is a certain aspect of life not lived by
the individual and excluded from his conseious atti-
tude, whenever 2 man comes into contact with his
latent femaleness or a woman with her hidden male-
ness, thus giving up the one-sidedness of conscious
life, their whole being will be enriched. ‘This enrich-
ment is of utmost importance for the whole future
life. We may say that what on the biological level
is represented as sexual Intercourse is on the mental
level the union or fusion of consciousness with the
unconscions.  Onoly an individual’s consciousness is
linked up with the visible physical sex, while the
opposite aspect is latent in the unconscious the inte-
gration of which 15 essential for the fullness of life.
Wan cossists ol all his actual and potential activities.
The functions which, at certain epochs and in certiin
environments, remain virtual, are as real az those
which constantly express themsclves, Conscliousness
is not the whole man.  Life that will be enriched by
the integration of what formerly has been excluded
from is only possible if man is not only content with
knowing about hislatent opposite aspect but if he
also is ready to accept everything that has been spurn-
ed and repressed for “moral” and other convention-
al reasons. However, if he continues to debase;, 1w
despise, and even to hate his opposite aspect, he
will not grow up to fullness of life; he will never
experience  what happiness and  what transport
may be given to his life by the acceptance of
what bhas been arbitrarily banished into darkness,
Accepting and integrating the opposite aspact means
to develop all potentialities. At the same time it also
rescues the individual from the state of intellectual,
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moral, and physiclogical atrophy brought about by
the one-sided conditions of contemporary life. It also
creates an inner warmth that is totally wanting in the
egocentric confinement to the sphere of rationality
and respectability, It makes man one with the glories
of the spirit.  When there is this unifue love which
eares for everything, however small and insignificant
1t may appear to our reasoning intellect, the indivi-
dual will be no longer preoccupicd with brutally
changing those factors that enter his life with
reforming them, punishing them, protecting himself
against their interference, either by forestalling or by
crushing them, The whole net of intriguing concepts
that intervenes between him and his opposite and
makes true knowledge and respect of the other impos-
sible will wvanish into this air, Nothing remains that
might dim his view. The pure light of his very own
nature spreads over all and everything. The individual
cxperiences an inner awareness which 1s supenor to
his cgocentric consciousness, because it s more than
the ego-inflicted narrow compass of his vision. Man
has risen above the contraries. He has become what
he has been from the very beginming. Therefore,
Saraha says:
“Do not create duality, create unity. Do not
set up conceptual opposites within this state of
( umtive and all-comprehensive ) awareness, Im-
merse all the three worlds in a single light [ ekku
karu bappa ) through truc love { “‘maharae” )1

As long as this transcendental state has not been
realized the relation between man and woman,
1. Saraha, 28 ;

ekku karu ( re md karu benni jane na karaha binna
ehu tiferane gaala mahdraé ekku Karg bauna
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malencss and femaleness, appears in two different
aspects. The one is an internal process of integration
between consciousness and the unconscious, the other
one is an external frame of relerence.  But the one
cannot be without the other, Therefore, the whole
problem becomes most complicated. Sometimes it is
impossible to decide which aspect is dominant.

=ince the specific inner naturc of femininity is
obscure to the male, as 1s the specific inner of mascu-
linity to the female, and since in accordance with
their physical development and function in society
the male feels subjectively as a male and the female
as a female, on account of the fact that the male is
not able to satisfy has femininity—nor the woman her
masculinity—the tendencies and features of the oppo-
site sex appear, normally, extrajected and give rise
to longing for the other sex. Now, whenever an
individual establishes a rapport with a member of
the opposite sex due to extrajection, we have to
distinguish between objectivation, that 15, acutal
traits of an extraject { i. e. the object representation
which emerges from extrajection } found inan outer
object, and the incorrect imputation of traits and
qualities of an extraject as well as desires to an
external object. The contents of these imputations.
may be due either to memory traces of object ima-
ges or to a **hallucinated image”, that is, to a fantasy
image that need not necessarily be the image of a
remembered uhj[::‘:t. All these factors determine
what one “sees’ in an object. Not infrequently there
will be some -i:'ll-.ﬂ'lI:l:.llT.‘_l.r i1 dt‘l':l.'ll'lil'liﬂg the relative
degree of correct p:rGEPLiGn and incorrect impll-
tation. In other words, since both the internal and
the external world are equally real and active, the

4.
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external object meets the qualitics of the extraject
to a certain degree, but it would be erroneocus to
consider the external object as just a lifeless clothes—
peg to hang one's extrajects on, The external object
has a life of its own. Owing to the constant interme=-
shing and overlapping of the external and the inter-
nal the fascinating influence of the woman on the
man should be considered as an inducement to come
into contact with what is operating within the indivi-
dual himselfl. However, love for persons of the other
sex as well as for the specific inner nature of femini-
nity or masculinity presupposes an understanding of
the gpecific features of the love object. If in 2 male,
“femininity’ 13 not sufficiently developed orif itis
repressed, he will not be able to understand the
woman and her specific nature. He will become
more or less intolerant,  Instead of longing for a ten-
der, receptive, alfectionate, and emotionally respon-
sive being, he will despise the weakness, emotionality,
awkwardness, and whimsicality of the “woman”. It
should be borne in mind, however, that the ‘woman®
appears to him in this way only, because his own
femininity bas remained undeveloped. Therefore,
the individual’s emotional attitude towards his oppo-
site will depend upon the nature of the objectivated
extraject. A possitive affective attitude will deter-
mine love for the object; a negative affective attitu-
de, hate. The occidental conviction that life for
good or evil is determined by the without, and the
almost incurable habit of concretizing any internal
content and of placing it into an outer world or an
outer object makes the split between masculinity and
femininity still greater. It makes most men concen-
trate their whole interest in women on sexuality, but
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their sexual longing occurs at the expense of interest
in and understanding of the feminine nature. They
are unable to enter into a full mental relationship.
The brutality involved in so many actions en the
part of man are basically attributable to this continu-
ing and ever-expanding externalization. Socially
conditioned prejudices and the overgrown fear of
deviation from the fortuitous standards of tradition
make it extremely difficult to come to an understand-
ing of what goes on within ourselves. This fear must
not be underestimated. We speak of development,
bur, as a matter of fact, we are constantly engaged
in keeping something from developing. The case
of moral decisions is much more a case of keeping
the evil motive from becoming realized than of reali-
zing the good motive. The same aspect we find 1in
man’s moral life is also presented in the treatment of
expression of emotions. Because society disapproves,
we do not want to have emotions and try to get rid
of the less destirable emotions. All our actions are
more in the direction of checking undesired forms of
expression than of encouraging new desirable forms.
Our efforts consist in creating a vacuum into which
the so-called good pours in.  The host of phenomena
like frustration, regression, infantilism, inferiority
complex, rationalization, extrajection, defense me-
chanisms, and s0 on, bears telling witness to the
intensity of the fight in which we are engaged. The
strain of our mental life is the common result of all
these factors. The most violent battle, however, is
fought against imagination. How far a cry itis from
the devotion of a small child to a world of imagina-
tion, a devotion so complete that the imagined world
is the real world to the child, to the suspicion of the
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adult. Again he destroys, he does not develop, be-

cause he thinks that the world of imagination will

sap his strength in the struggle with the hard facts

of his outer world. The world of the ego is a world

of destruction, it is not a world of development.

Although we are acquiring more and more knowl-

edge about what our society requires, we do not

develop. All change refers to the exterior expression
only. True development would shake and under-
mine the onesided, rationalistic world., Our inertia

makes us remain static and averse to development.

The inevitable result is fanaticism, in order to keep
up our seli-deception. If ever we want to develop we
have to reject all systems, to break down all the
artificial fences erected by the intellect and its ration-
alization, which may be boldly defined as self-decep-
tion by reasoning, because most of the “reasons’ we
give ourselves and others are not the genuine causes
of our conduct but are the excuses which we imagine
to be acceptable to ourselves as well as 1o others. Man
only develops when inspired by a high aim, when con-
templating vast horizons. The sacrifice of our petty and
much cherished ego is not very difficult for us when
we burn with passion for a great adventure. And
there is no more sublime and dangerous adventure
than the renovation and remaking of man. Tt is correct
to speak of a dangerous adventure, because no one
knows what lies behind the walls of the ego. The
hidden potentialities may destroy the individual. In
the case of the relationship of masculinity and femi-
ninity they may lead to a hopeless disturbance of life
by unnatural sexualization. On the other hand, they
may open up new possibilities for life and lead to the
realization of the highest aim., The inner nature of
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femininity which is obscure to the conscious attitude
of the male may give man information about things
which, as a rule, lic beyond his limited wvision.

In the same way as man's outer world, society,
induces him to identify himself with the functions
and roles he is expected to play in society so also he
is at the mercy of the influences of hiz inner world,
the covert world of imagination and thought. He who
in his external life is the representation of the ideal
“yvirile” male 15 compensated by feminine weakness
from within. IHe is under the influences of all sorts
of mﬂu:l-dis, aﬁ'::cts, and other cmm]}ulsivu notions. But
while 1t 15 relatively easv to distinguish between what
society expects from us and what we appear to our-
selves as well as to others, it is extremely difficult to
make this distinction between ourselves and what is
operating within us. We have become accustomed to
identify ourselves with our thoughts and emotions, so
that we are more or less convinced of the fact that we
have created these thoughts and emeotions all by our-
selves. Very often we feel the greatest responsibility
for the queerest notions. It 15 a severe blow to the
prestige of our ego to acknowledge the fact that our
cherished ego is but the speaking-tube of these ideas
and not their creator. However, whatever may be the
case, if the individual identifies himself with his fun-
ction in society or with the ideas that are forced upon
him by the within, in either case the human being
turns altogether into a facade; he becomes bidimension-
al and shadow-like, as it were. The conflict between
the within and the without is not solved by giving
oneself up to cither side. It will be solved when both
the within and the without is taken into account. It
will not do to overestimate “*masculine’ characteris-
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tics or to fall.a prey to the undeveloped *feminine”
traits. Both aspects must be transcended, Only then
man’s. true¢ nature will burst forth in radiant splen-
dour.

Whenever a man and a woman unite, whenever
masculinity and femininity meet, both are altered,
Everyone takes upon himself the qualities of the
other and shares them with him. For this reason,
everyone is ina dangerous situation, because the
effects of the one on the other can be very far-reach-
ing, especially, when there 13 a latent disposition
to admit this induction current into oneself. Az a
matter of fact, this disposition is always present,
without it no one would care for the other. Because
of the fact that a man is “interested” in & woman he
exposes himself to her influences, although in most
cases he will not admit this fact out of fear that he
may lose his prestige. It 15, however, an undeniable
fact that man must be interested in women, because
his whole system, if I may say so, presupposes the
woman and 15 in want of her. Since the relationship
between masculinity and femininity becomes mani-
fest on various levels we have a most complicated
problem on hand. The desire to deal with simple
facts creates the temptation to select one aspect or
another and to “explain” it as a “nothing-but™. It
should be borne in mind, however, that most of our
explanations are but excuses for phenomena we have
not understood. “Lhe activity bebind the manifest
content of any movement 15 more complicated and
influential than everything else. The most powerful
drives to action lie deeply embedded below the
limen of consciousness and the conscious motives

_expressed by the individual are, as a matter of fact,
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often but distorted versions of underlying unconsciouyy
ones. It is true, the sexual aspect iz very TEI.['QI'?-
missing in this process of achieving the union of the
contraries. Therefore it is so very casy to believe
that the erotic performance, so fascinating in itself, iz
the main objective. The more the individual giveg
vent to the drive with reférence to its objective, the
more he will be inclined to think that the physio-
logical satiation of the drive is the only truth. More-
over, sexuality as an apparently common experience
having the same aim strengthens the feeling of com-
plete union and unity. It is the experience ofa
superior power which obliterates all distinctive
marks and does away with the dissociation between
the unconscious and consciousness. Consclousness is
only aware of individually acquired contents, it does
not know anything about the creative power of the
unconscious, but at this moment of rapture it seems.
to be filled with a sense of fulfilment.

Sexual partnership seems to be the best expression
for the most intimate relation between two opposites
and for a subtle awareness of harmony., But it must
be remembered that in the consummation of the
sexual act man hassuccumbed to a powerful drive, he
has not become master of himself. He has not reali-
zed the basic unity of maleness and femaleness. The
conflict between these two forces has only tempora-
rily subsided. It will worry man again. The essential
fact is to experience this basic unity and never to
lose it again. This lasting experience can certainly
not be achieved by the satiation of a sudden biologi-
cal urge. The realization and the experience of the
basic unity is very like sexual fulfilment. Therefore,
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sexuality iz to be understood as a picture or a symbol
but not as a reality per se.

Since the contraries are but the two aspects of
the One, since they are but the superficies, 1t is not
only possible but also necessary to go behind them.
If you want to get a precious pearl you must dive
deep, you will not get it just by floating on the sur-
face. The adherents of Buddhist Tantrism were both
the experimenters and philosophers of this profound
problem of the union of the contraries. Like other
Indian philosophers they lived what they taught.
Unlike many philosophers in the western hemisphere
they did not seek brilliancy or solemnity in marsha-
lling thoughts and building up ephemeral systems or
promulgating superficial and unfounded ideas as to
*how the world might be improved”. They dispensed
with the eclat which attaches to all such contrivances,
finally ending in universal bullying. They knew that
the material and the mental are one and the same
process, There is no parallelism between matter and
mind. This uniformity of material and mental proces-
ges s borne out by their terminology itsell, The
terms may be understood in an “objective’’ sense and
in a “symbolic” sense at the same time. For this
reason it 18 almost impossible to translate Tantric
texts. Nevertheless, I hope that the reader will
-divine something of what lies behind the *objective”
manifest sense, when he bears in mind the following
points,

All such terms as mudri *female partoer”, “the
female aspect of man’s nature™, vajra “male organ”,
#the indestructible in man®, and badhicitta *“enlighten-
ment”, “attitudes directed towards enlightenment”,
*‘energetic flow", are only used when the texts speak
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of man’s reorientation. These words are not so much
attempts to answer the riddle of man and the uni-
verse, they are attempts to describe what sages have
discovered by self-exploration. They are verbaliza-
tions of intense emotional experiences and are frank-
Iy presented as such. They area sort of religious
pidgin to express what has been felt, because normal
language 15 inadequate. These terms, therefore, are
not meant cither {o sexualize spirituality or to
“spritualize’™ sexuality,

“Soon after he has embraced his female partner
( muded ), inserted his male organ into her wvulva
( vajra-vefapravartana ), drinks from her lips sprinkled
with milk, makes her speak cooingly, enjoys rich de-
light, and makes her thighs quiver, King Cupid,
( man’s ) adamantine nature ( vajrasativa) will
become manifest,

“But he must proceed in such a way that his mind
does not swerve, for when his jewel-like mind swerves
{ from this transcendental unity and relapses into

the contraries conditioning each other ), perfection
will never be accomplished."?

In another place we read :

“Having performed the union ( of the adepts )
with his female partner ( mudrd ) the most gracious
teacher shall let { the student ) insert his male organ
( bodhicitta } into her wvulva ( padmabhapda ) which
is the place ( of birth ) of the Victorious Ones
( jindlaya ) .°
1. Prajfiopayaviniscayasiddhi, 38-40,

2. Prajfiopavaviniscayasiddhi, III. 20,

On the multiple meanings of bedhiciita, see my The Life

and Teaching of Niiropa, pp. 160 5q.
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In spite of these facts someone might be of opinion
that the problem at hand is mainly one of the actual
relation between a man and a woman, This opinion
i3 strengthened by the prejudice that only concrete
facts count in life — facts for which a confirmation
by experiments or tests can be postulated. It is cer-
tainly correct to speak of an actual relation between a
man and a woman, but this relation must not be
thought of as a merely personal adjustment, Its roots
lie decper and transcend the frontiers of the limited
personal world.  As I have pointed out before, to a
certain extent the woman represents the unknown
feminine nature of the male and, therefore, is a frame
of reference for the facts of both the outer and inner
world. Furthermore, the woman also takes part in
this process of reorientation and refashioning of
one’s personality, which term, of course, must not be
understood in the sense of the hackneyed phrase
“having a good time”, or “expressing one’s person-
ality”. The woman’s psychology can only extraject
his feminine nature, because his masculinity is, nor-
mally, linked uwp with his conscious attitude, as also
the woman can only extraject her latent masculinity
and objectivate it in a man. This results in a curious
cross-relationship of the sex characters. On the men-
tal level the male is represented by the female, as is
the female by the male, This is ample evidence for
the fact that the union of maleness and femaleness is
not just a passing love affair of two individuals.
This makes the problem still more complicated.
There can be a personal relationship, but there can
be also @ relation of the man to his femininity as well
az one of the woman to her masculipity, and also a
relation between the two mental factors. Finally
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the fact must be mentioned that sometimes a man
takes on a feminine role, identifying himself with
his mother or some other woman, and since his
ego fecls as a female, the woman as a love object is
obliterated. His relation to members of the opposite
gex is characterized by an absence of interest in wo-
men. He iz effeminate and wvery often extrajects
his masculinity. Needless to say that all these rela-
tia_-.m.hipg can appear cnnjﬂint[? in an individual. The
multiplicity of the manifestations of maleness and
femaleness makes both the male and the female
display all sorts of human and superhuman qualities.
Now they will appear in the disguise of a transcen-
dental figure, now they will appear as hidden in the
body of the adept. This interplay of maleness and
femaleness seems to me to be hinted at in the follow-
ing verses by Indrabhiiti :

“He must not despise a woman, even if all her
limbs are attacked by leprosy, Regardless of what
standing she is, he may adore any woman when she
is in possession of the Vajra (vajradhdrinim)™.

““Being in a state where thought-constructions are
no longer made (nirvikalpavidhisthital), for the sake of
attaining perfection he may approach a girl who has
not yet had her menstruation but who is in possession
of the bodhicitta (bodhiitasamanyitan)™ *

Both these terms, vajra and bodhicitta, are synony-
mous. This is borne out by the words of Indrabhiit
“hodhicitta ( enlightenment ) accompanied by the infi-
niteness of Great Compassion (mehdkarupd) for all

beings is called vajra.®

=] Ranasiddhi, I. 80-81
2, Jhanasiddhi, p. 76 ¢ sarvesalivess mahdkaruydpramandnugatas
bodkicittaw vajra ily grifal, .
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Similarly Anahgavajra speaks of this interplay of
human and superhuman qualities :

“Since he is enlightenment by nature (bodhicittas-
sarupatalt), he is the true nature of all that exists; he
is the Lord, the indestructible One { bhagasin vajr7 .
Therefore he himself { dtmaiva ) is the Deity™.1

These statements point to an important factor
which is essential for an understanding of what is
meant by the integration of maleness and femaleness
into an indivisible whole. Great Compassion ( mahika-
rupg | 1s the means or the method ( wpdya ) by which
man’s highest aim may be realized. Method is
thought of as the male aspect of the One. Psychologi-
cally speaking, it corresponds to the desire and to the
resolve to be active in this world and to work for the
salvation of all senticnt beings. Great Compassion is
of nature of intense love, as has been pointed out by
Anangavajra

“It alleviates ( rafijati ) all sentient beings® suffer-
ing which springs up rom numerous causes; Therefore,
compassion 15 called intense love (riga )2

In this way it stretches into our phenomenal
world, into the universe for the object of your love is
the whole universe. But at the same time it stretches
bevond the phenomenal world, because it is not for
anybody or anything, but is a part of the nature of
enlightenment ( bedlii ). By method, therefore, the
extreme view that Nirvina is eternal passiveness is
avoided, Nirvina is not passivity or tranquillity. Life
15 always in motion, never at a standstill. To seek
tranquillity or to run away from life 13 to kill it, to

1. Prajnopdyaviniscayasiddhi, V. 33 :
sarpabkaamabhae’yaw bodhicitlasaripatal
fa eva Bhagavdn vafrl lesndd dlmaiva devald

2. Prajfiopiyavinidcayasiddhi, 1. 15.
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stop its pulsation, to embrace a dead corpse. There is
nothing in this to love. However, every action of man
would go astray if it had not a meaning. The
meaning of an action must not be confused with a
purpose. It has nothing to do with utilitarian consider-
ations. The one thing that hampers our life is the
idea of purposencss, which the human intellect reads
into all forms of movement. The concept of purpose-
ness is all right as far as our economic, intellectual,
political, and terrestrial existence is concerned. But
we never feel completely satisfied with our achieve-
ments in these field of mundane life. Our existence
means for more than all these utilitarian consider-
ations. We seck for something that goes far deeper
than being merely economic, political, and intellec-
tual. When we are conscious of any purpose in our
movements we are not free, we are disturbed by all
sorts of things, and not being [ree is the cause of all
our worries, Purposelessness of action 1s the true
meaning of Method. Therefore T said that it s not
for anybody or anything,

The meaning of our actions is not what our ration-
alizing intellect reads into them. It is something
that cannot be better termed than discernment and
appreciation, in short, value-cognition ( prajfia ).

1. Prajid is a key term of Buddhist phifosophy and has been
grossly mistranslated in lexical translations. PrafAdisa
caitta or mental event belonging to the group of five
called miyatairays “object-determined, and is defined as
dharminim pravicaye “*analysis of entitics” emphasizing its
selective and appreciative character. Prafiag is a function
which developed to its highest point { pdrasata ) becomes
a “Aranscending function”.  The translation of this term
by *wisdom® 32 hardly justified. This wrong tanslation
does not become correct by defamarion and  vilification
which is Dr. Conze’s conception of scholarliness, The
less is said about his puerile “translations®® the better it is,
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Similarly Anatigavajra speaks of this interplay of
human and superhuman qualities i

“Since he is enlightenment by nature (bodhicitias-
varupatalt), he is the true nature of all that exists; he
is the Lord, the indestructible One ( bhagavin vajri ).
Therefore he himself { dtmaiva } is the Deity™.2

These statements point to an important factor
which is essential for an understanding of what is
meant by the integration of maleness and femaleness
into an indivisible whole, Great Compassion ( mahdka-
rupd ) is the means or the method ( updya ) by which
man’s highest aim may be realized. Method 1is
thought of as the male aspect of the One. Psychologi-
cally speaking, it corresponds to the desire and to the
resolve to be active in this world and to work for the
salvation of all sentient beings. Great Compassion is
of nature of intense love, as has been pointed out by
Anantgava jra :

“It alleviates { ranjaii ) all sentient beings’ suffer-
ing which springs up from numerous causes; Therefore,
compassion is called intense love (riga )™.2

In this way it stretches into our phenomenal
world, into the universe for the object of your love is
the whole universe. But at the same time it stretches
beyond the phepomenal world, because it 18 not for
anybody or anything, but is a part of the nature of
enlightenment ( dodlii ). By method, thercfore, the
extreme view that Nirvina is eternal passiveness iz
avoided. Nirvina is not passivity or tranquillity. Life
is always in motion, never at a standstill. To seek
tranquillity or to run away from life is to kill it, to
I_P;a_]ﬁﬂpﬁ}r;;r:ms:_caynﬂuadhl, V. 33:

sarocbfidoasmabhdve’yaw bodficlttasoardpatal
sa eva Mhagavdn oajrl  lasmdd Stmatoa o evald
2. Prajiopdyavinidcayasiddhi, I. 15,

S
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stop its pulsation, to embrace a dead corpse. There is
nothing in this to love. However, every action of man
would go astray if it had not a meaning. The
meaning of an action must not be confused witha
purpose. It has nothing to do with utilitarian consider-
ations. The one thing that hampers our life 15 the
idea of purposeness, which the human intellect reads
into all forms of movement. The concept of purpose-
ness is all right as far as our economic, intellectual,
political, and terrestrial existence is concerned. But
we never feel completely satisfied with our achieve-
ments in these held of mundane life. Qur existence
means [or more than all these utilitarian consider-
ations. We seek for something that goes far deeper
than being merely economic, political, and intellec-
tual. When we arc conscious of any purpose in our
movements we are not free, we are disturbed by all
sorts of things, and not being [ree is the cause of all
our worrles. Purposelessness of action 15 the true
meaning of Method, Therefore T said that it is not
for anybody or anything.

The meaning of our actions is not what our ration-
alizing intellect reads into them. It is something
that cannot be better termed than discernment and
appreciation, in short, value-cognition ( frajia }.%

1. Prajad isa key term of Buddhist philosophy and has been
grossly mistranslated in lexical translations. Prapdd isa
catfta or mental event belonging to the %rﬂllp of five
called mipataviraya “‘object-determined”, and is defined as
dharmdndm pravicaya *“analysis of entities” emphasizing s
selective and appreciative characier.  Prajid 15 a {unction
which developed to its highest point { pdramitd ) becomes
a ‘transcending funetion®,  The transiation of this term
by fwisdam' is hardly justified. This wrong translation
docs not become correct by defamation and  wilification
which is D¢, Conge’s conception of scholarliness. The
less 48 said about his puerile *translations’ the better it is.
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Like activity appreciative discernment extends into
our phenomenal world, and yet is of transcendental
nature. Activity inspired by appreciative discernment
will not “improve” the world by dubious means.
Discernment helps us to handle facts as facts and to
do away with our imputations, Therefore, it removes
all obstacles we put up between ourselves and life,
for life is simple enough, only when surveyed by the
intellect it presents to the analyzing mind a picture
of unparalled intricacies. Activity inspired by value—
cognition eradicates the other extreme view, the
eternity of the world { sasisdra ) , which has its root
in ignorance { avidyd ). Qur ignorance, our inability
to see things as they are, leads us firmly to believe in
the pictures conjured up before our eyes as realities
if they were ultimate. It makes us believe that we
can alter things, while asa matter of fact, we can
only grow above them,

This emancipating value~cognition which breaks
our compulsive notions to pieces, is finyadi. Since
this is born out of the same source out of which acti-
vity or method is born, since it is the other aspect of
this source, it is one with the indestructible nature of
all being, vajra. Therefore it has been said ;

Stnyata is called Vajra, because it is firm, sound,
cannot be changed, cannot be pierced, cannot be
split, cannot be burned, cannot be destroyed™.?

Value-cognition ( prajfid ) or siinyatd is thought to

be female. In the Hevajra tantra it is described in
allusion to the sexual as follows :

L. Advayavajra, p. 23, quoting the Vajrasekhara ;
drdham savam aseu frvam sechedyabhedyalak ranam
addl evindit ca fdnyatd vajramucyale
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“Splitting means fissure ( bhaga, also wvualva ),
because the defilements { of mind ), the Maraz and
0 on. are smashed (by it ). The defilements
{ of mind ) are overcome by value~cognition ( so that
they lose their strength and cease to disturb mind ).
Therefore value—cognition ( preffid ) is called fissure
{ bhagocyate )1

Now what is the meaning of fiinyats ? The literal
translation is “‘emptiness, voidness.”® However, this
emptiness has nothing to do with nihilism which some
people like to foster on Buddhism. It eannot be redu-
ced to the rationalizations and confusions of a sterile
intellectualism. The wooliness of modern myth,
science, is incapable of grasping the Buddhist ideas,
because it is immersed in a world created by the
sciences of inert matter without any respect for
the qualitative. The modern myth is born from the
error of our reason and from the ignorance of our
true nature. Buddhism, unlike Christianity, is not a
religion of revealed truths—truths which by their very
plurality are but suggestive guideposts to the discovery
of man®s true nature, not unbreakable rules for salva-
tion. It is true, fiinyatd appears to the superficial mind
as nothingness, because it is nothing to which we could

1. Sekoddedatika, p. 3. Quotation [rom the Hevajra ¢
bhafijanay: bhagam aklyatam Medomdrddibhaijandt
ﬁrrﬂiﬁﬁ.ﬁlr_’l rfl'é_JTTJ'Fr:' Fe Elerds basandl IfJ?ﬂJIﬁIE bﬁﬂgﬂd}'ﬂrt

2. This term is often translated by “unsubstantiality®. Ttis

alefi=over from the materialistic thinking of a pascage.
The problem of substance or non-substance is no psy=
chological problem at all. Moreover, most of the Wes-
tern terms do not Bt the Eastern ways of thinking starting
Irom different premises.  For this redason, much of what
15 saiel to be Eastern philesophical thought is a trans-
plantation of Western categories on alicn soil.
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Like activity appreciative discernment extends into
-our phenomenal world, and vet 1s of transcendental
nature. Activity inspired by appreciative discernment
will not “improve” the world by dubious means,
Discernment helps us to handle facts as facts and to
do away with our imputations. Thercfore, it removes
all ohstacles we put up between ourselves and life,
for life iz simple enough, only when surveyed by the
intellect it presents to the analyzing mind a picture
of unparalled intricacies. Activity inspired by value—
cognition ¢radicates the other extreme wview, the
eternity of the world ( sassdra } , which has its root
m ignorance ( azidyd ). Our ignorance, our inahility
to see things as they are, leads us firmly to believe in
the picturcs conjurcd up before our eyes as realities
if they were ultimate. It makes us believe that we
can alter things, while asa matter of fact, we can
only grow above them.

This emancipating value—cognition which breaks
our compulsive notions to pieces, 18 Snyald, Since
thiz 15 born out of the same source out of which acti-
vity or method is born, since it is the other aspect of
this source, it is one with the indestructible nature of
all being, rajra. Therefore it has been said :

Sanyatl is called Vajra, because it is firm, sound,
cannot be changed, cannot be pierced, cannot be
split, cannot be burned, cannot be destroyed™.?

Value-cognition ( frajid ) or fhinyatd is thought to
be female. In the Hevajra tantra it is described in
allusion to the sexual as follows :

l. Advayavajra, p. 25, quoting the Vajrasekhara ¢
drdhage sdram asandirvam acchedypd bhedyalak sanam
edifu anndli co Jinyeld vapromucrale
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“Splitting means fissure ( blaga, also wvulva ),
because the defilements { of mind ), the Maras-and
s0 on. are smashed ( by it ). The defilements
{ of mind ) are overcome by value—cognition ( so that
they lose their strength and cease to disturb mind ).
Therefore value~cognition { praj#d ) is called fissure
( Bhagocyate ''1

Now what is the meaning of finyatd ! The literal
translation is “‘emptiness, voidness.™® However, this
emptiness has nothing to do with nihilism which some
people like to foster on Buddhism, It cannot be redu-
ced to the rationahizations and confosions of a sterile
intellectualism. The wooliness of modern myth,
seience, is incapable of grasping the Buddhist ideas,
because it is immersed in a world created by the
sciences of inert matter without any respect for
the qualitative. The modern myth is born from the
error of our reason and from the ignorance of our
true nature. Buddhism, unlike Christianity, is not a
religion of revealed truths—truths which by their very
plurality are but suggestive guideposts to the discovery
of man’s true nature, not unbreakable rules for salva-
tion. It is true, ffinyald appears to the superficial mind
as nothingness, because it is nothing to which we could

1. Sekoddesatika, p. 3. Quotation from the Hevajra :
bhaiiancsr bhasam: Gkhydbas J:fffﬁﬂlfirﬁd’fﬂmﬂjmﬁl
pragualddhniiea te kleidslamdt prafid bhagocyale

2. This term is often translated by “unsubsiannaliy®™.  Teis

a lefi-over rom the materialistic thinking of a past age.
The problem of substance or non-substance is no psy=
chalogical prablem at all, Moreover, most of the Wes-
tern terens do mot B the Eastern ways of thanking stacting
l[rom different premises. For this reason, mich of what
ig said 1o be Eaetern philosophical thought is a trans
plantation of Western categories on alien s0il.
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apply the nigid laws of our reason, the systematic
idealogies which often come perilously close to thosc
that flourish among the paranoid cases in our insane
asylums. Hnyats is not nothingness, not emptiness.
It 1s not negation and withdrawal from reality. [t
1s emptiness of 1llusion. And illusion does not mean
the illusion of perception but the false conclusion
we base upon perception. It is the superstition of
permanency which we develop about impermanent
things, the illusion of Immutability we have about
changing things, the illusion of possession we
create about things that are only given to us [or a
short-lived use. It is the illusion of life and immor-
tality which makes it so difficult for us to accept the
reality of death, and it is the illusion of death which
makes ug wear guns with which we shoot our neigh-
bour or kill whole nations, because we think that
they are death in disguise. It is the illusion of the
ego, which makes us believe to be more important
than another.

Great Compassion { mahdkarund ) or disinterested
activity | updya ) and value-cognition ( prajfid ) or
fiinyatd, the one as the male aspect and the other
as the female aspect, are both together the bhlissful
sense of peace and freedom which fills the mind when
it iz emptied from all attachment to illusion; it is the
realization of resolved conflicts, of attained integra-
tion. Itisthe very reverse of the disintegrated and
diszociated state of life in which the snp}ﬁsti{;:ﬂr‘.d
Western world and its imitations in the East give
repular lessons every day.

The commingling of Great Compassion and value-
cognition is the totality felt by the whole. It is
highest affirmation it is the light by which one sces,



MALE-FEMALE RELATIONSHIP 65

not & light that one sees.  All that has to be done in
order to achieve this reunion of what once became
separated 1 to be understood more asa technifue
of orientation than as a statement of mission. Carried
over into practical life this activity makes for mutual
tolerance and for understanding each one’s nature.
It makes man respect his fellow-men, It does not
resort to the dubious means of cracking skulls. It
makes man realize what he ﬂchm”:,' is. But this
realization of his nature has nothing to do with the
lictitious values of the ego, which always take on an
authoritative character and become defenders of
slavery. The integration of maleness and femaleness
deepens the awareness of emotional satisfaction aris-
ing from participation. In this respect enlighten-
ment 15 of highly social value. The enlightencd man,
who has achieved the integration and refashioned his
personality, will not engage in good works in the
Cliristian sense { based on mercantilism @ “And when
thou dost alms let not thy left hand know what thy
right hand doth, That thy alms may be in secret :and
thy Father who secth in sccret will repay thee”, )t
which is a somewhat ciccumstantial version of “what
do you get out of that business”, but his instruction
of his disciples constitutes in itself a most valid social

activity,

When an individual arrives at his goal, the reali-
zation of the mnseparability of maleness and female-
ness, enlightenment, then there are no fictitious
contrarics. He has found again what he has been
from the very beginning, Since now he lives out of
the center, rather than being precariousky situated

1, St Matthew, VI %4,
Y.
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in the periphery all his worries resulting from the
exaggerations of his ephemeral ego have ended.

“If 1 speak of the Ultimate, { vou must know )
that there 15 neither an Ego nora Thou, LExperience
your inmost nature in that bhissful state of what you
are (in this state which we call) the fourth
moment’’,?

. The Cult of Women—The Cult of the Soul

As 1 have already pointed out in the preceding
chapter, the relationship between maleness and
femaleness manifests itsell in a double aspect. The
one 15 an internal, subjective process of integration,
a re-equilibration of our covert world of thoughts,
feelings, and imagination. The other manifests itself
in an external, objective frame of reference. Through
the former both the conscious and the unconscious
aspects of our soul are to be united and harmonized
ona new level. The word soul is used here ina
gense quite different from the Western conception.
But it | do not understand a spiritualized conscious
personality, which is but an accidental and epheme-
ral assemblage of influences. Soul comprises both
consciousness and the unconscious. Although the
concept of the unconscious has been much contested
it will be recognized at once that there are many
instances of conscious processes appearing in the
stream of consciousness which are totally inexplicabile
in terms of any of the preceding conscious processes,
The course of consciousness is always too seripusly

interrupted to be thought of as a continuum, and 1t
1. E.a.faha_.ﬂ'ﬂ - —= —

shombhirahs ubdharane nau para waw appdnd
rahajanande eaiththa Lhane nia sambeana jina
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15 these very gaps that are filled by the unconscious.
The unconscious is an operational concept, as 15
consciousness, We must only avoid making the classi-
cal error of believing in the concrete existence of the
parts abstracted from man by our mind. The focus
of man can be observed from within and from with-
out. Seen from within, he is a soul; seen from with-
out, he appears as the human body, cur own, as well
as that of our fellow creatures. Thus, man assumes
two totally different aspects. For this reason, he has
been looked upon as being made up of two parts, the
body and the soul. But this definition of man isa
meaningless proposition. An operational definitien
15 given of man, when we consider him as an orga-
nism manifesting physicochemical, physiological,
and psvchological activities, The operational con-
cepts which are equivalent to the operation or to the
set of operations involved in their acquisition can
only he legitimately used inthe domain to which
they belong. But the concepts appropriate to one
level should not be mingled indiscriminately with
those specific of another. At the level of the electro-
nic, atomic, and molecalar structures found in man's
ﬁﬁmu‘..ﬁ, as well as in trees, stones, and other hﬂiﬂgh
the concepts of spacetime continuum, mass, force,
entropy, and the like are rightly used, and also those
of esmotic tension, eclectric charge, ions, capillarity,
diffusion, and permeability. At the level of material
ageregates larger than molecules, the operational
concepts of micella, dispersion, and flocculation may
be used.  When the molecules and their combina-
tions have built up tissue cells, and when these cells
have formed organs and organisms, such concepts as
genes, chromosomes and the like must be added,
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They exist simultaneously with the physicochemical
concepts, but they cannot be reduced to them. At
the highest level of organization, in addition to all
these concepts  just mentioned, we encounter cons-
ciousness and the unconscious. The physicochemical
and physicological concepts have become insufficient.
And, what is more, at the psychological level, we
have to replace quantitative concepts by qualitative
ones. Instead of mass we have to speak of intensity.
Psychological problems cannot be solved in terms ol
physiology, or quantum mechanics, The qualitative
iz as true and rcal as the quantitative.

The inner process of re-equilibration consists in
finding out how much has been cut off and disavowed
and falsely imputed to an external object. It con-
sists in recognizing that these imputations stem  from
one's ewn inmer being.  But since there 15 no abso-
lute separation between thoughts, feelings, and
things, these contents will be experienced when they
become manifest in the relation of an individual to
his fellow-men and somehow disturb the gladness of
participation in others. However, it s absolutely
useless to simply admit that such contents as have
been extrajected and imputed to an object have
their source within ourselves, because in this casc
they are not experienced at all as to their effective
ness. They are but meaningless abstractions, cons-
cious rationalizations, which never assist man in
retrieving his lost balance. The second aspect is
spcial participation and personal relationship,  lo-
asmuch as an inner disequilibrium disturbs the outer
relationship of individuals, so also outer insecurity
creates inner worries, ‘The one cannot be without
the other; the one is the symptom of the other.
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In the same way asthe process of integratior
may be looked at from these two angles of th®
within and the without, so also two typical danger®
are waiting for man. The individual who stresse®
the inner aspect and attributes a greater reality (&
it than to the equally important outer aspect, ma¥
withdraw from the world of objects and, through
day-dreaming, develop a sham spirituality, while he
who stresses the outer aspect may get lost in the
standardized rules—mostly negative ones—of society
and even lower his relationship to his fellow creas
tures. In other words, the individual either gets
drowned in an image he has created of the woman
as the nearest and most intimate object and of the
world at large, or he wears himself out in unrestrain=
ed sexuality, because the woman 15 but an object
to be enjoved and because the world serves the only
purpose of satiating his scnses. Neither does running
away from the world of objects nor getting absorbed
in the objects mature in the growth of the individual.
It will remain a failure. In eithér case the individual
will become pasteurized, never to look wvigorous
again until the undertaker has started working on
him with his beauty kit.

Owing to the lack of spirituality, to most men
getting absorbed in the objects appears to be the
lesser evil. Here, at least, he cannot lose his mind,
because it is already lost, and the whole thing hts
into the drive for power. It is, however, cssential
that man on his way toward his goal docs not suc-
cumb to these dangers. He has to take care that
ncither the outer world nor the inner world becomes
the dominating factor and casts its spell on him.
As is well known, we only experience various manifes-
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tations, through our sensc-apparatus from without,
and through imagination from within. Each one of us

is made up of a procession of phantoms, in the midst
of which strides an ineffable reality, In the same
way as it 18 1mpossible to state that the red colour
is existent per se, because only under cartain condi-
tions we =ee something as red, so also that which
comes to us from within in the form of a picture of
imagination cannot be said to exist in itself. Both
the within and the without are creations of our
methods. We must be carcful not to concretize the
appearance and idolatrously to take the manilestation
for the principle. In other words, the within is just
asreal or irreal as is the without. Owing to the
overestimation of the without, to which arbitrarily
4 gErcater I'Eaﬂily hag been :'Lrtrihul_n:d, il is -Q'K1]'r_"['|.'|f.‘.|'!|-'
difficult to forget, even for 8 moment, that the within
15 nothing but fantasy, a deplorable left-over from
childhood, the consequence of affixation of a recrude-
scence of childish modes of thoughts in maturity.
Fantasy or imagination is not created by us, it im-
presses itself upon us. In order to conceal the paintul
fact that our ego is not sole master of the house, and
in order to inspire ourselves with courage we have
become accustomed to say : *1 have done it’, *I
have this tendency”. Therefore, whatever we expe-
rience from within is a reality and must be taken
seriously. It only appears as something created.
Thus, even if one adhered to the strictly materialistic
point of view that there is no objective reality in the
products of imagination, it is not possible to consider
them as meaningless abstractions. They have at
least the meaning that imaginary numbers have in
mathematics—the meaning of furthering operations
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with real numbers. Creative imagination alone ..I
capa ble of iﬂEPirinE CD’I.'IjEf—lHI'f'S ﬂ]lfl drtams Prﬁ]g.
nant with the worlds of the future. In order B
apprehend the inner world we have to g; ide t.“
into parts. Their limits may be CONVeni... 4
l.]'tll“}' are artiﬁciﬂ- Thizs inner ‘n"-:ﬂf : ‘:Eﬂﬁﬂleﬂal
modifies its form, its gquality, and 1ts INtengity. It
may be compared to an ameba whose myjyie A
transitory limbs, the ]'Jstudl;‘.'ptl{ls, CONSIEL of o Einl{l&
substance and in the same way as the Pseudopags
of the ameba are the ameba itself, so also the varin,s
aspects of the inner world of man are Man himsef,
The wvarious aspects make one another relatiy,.
There is not the faintest vestige of absolute realipy
in cither consciousness or the unconscious, Hoyw-
ever, it is readily conceded that the unconscia;=
15 relative, but we are averse to admiuing that
consciousness, too, i3 relative. That would shake
our foundations: that would mean to doubt the
supremacy of consciousness. At once we would feel
panic-stricken, for our conscious world, thought to
be ‘freal”, is endangered by a fantastic ‘‘irreal’”
world, However, if man learns that 'both the with-
in and the without are but manifestations of an invi=
zible and inefable 'I.'E'.E'Il'il}’! that 1.|1.1‘,*j,? are carved [:lj.?'
his methods of observation from an indivisible whole,.
his eyes will be opened to a richer world, A world
which, although enclosed within himself, stretches
bevond space and time. He will be able to trans-
cend the phenomenal, He will reach the stage of
unitive life.  In this way the artefacts of subject and
object, of consciousness and the unconscious, as well
as of the other contraries will vanish, for they exerted
their power and held man spellbound as long as his
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attitude was biased, as long as he unduly emphasized
the one aspect and undérrated the other, This
picrcing through the veil of the phenomenal is the
first step to enlightenment, to knowledge. But for
many people it is a tremendously hard task to learn
that their one-sided conscious world is not absolutely
real, but only as real or irreal as their dream world,
In the midst of all manifestations strides reality
which does not care if we call its manifestations
names,  For the occidental mind it is a painful task
to admit that the within is exactly as is the without.
Therefore, we have to speak of the relativation of
the without. Otherwise it will not he possible to
open the Western man®s eyes to the fact that what-
ever he experiences appcars as an object, when
concretized., For the Indian mind this relativation
13 unnecessary, because from the very beginning it
was convinced of the fact that the within and the
without were equally valid or nwvahd, For this
reason, the Indian mind could treat the outer world
and the inner world alike. **The { outer ) world
18 no reality per se ( nirpasiufo ), it 1s apprehended
in exactly the same way as a veil ora dream?.?
From this transcendental point of view we are
enabled to understand the simile of the woman who
secs the birth and death of a son in a dream, and the
comparison of this experience with that of enlighten-
ment. No longer do we cling to the surface of
appearances. we bave gone to the source from whence
these manifestations did spring.

“In the same way asa young woman, lying on
her couch, ( whilst dreaming ) expericnces the birth
of a son, is glad when he is born, but is sorrowful

I. Seckoddeiniika, p. 49.
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when he dies, so also the sage apprehends all pheno-
mena [ as dream-like visions ). That which the
young woman experiences, 18 [ asa matter of fact, )
the unborn and uncreated, but it appears as born and
created by her™.1
However, we must be carcful not to confuse this
relativation and depreciation of the outer world with
some sort of escape because disagreeable experiences
in life apparently have made it seem unendurable.
On the contrary, the relativation of the outer world
means the emancipation {rom artificial fetters. To
become disentangled is equivalent to getting rid of the
influences of the environment wherein man happens
to be placed. And thizs environment may be an
outer one, society, or an inner one, certain esthetic
and moral rules. Justas we are handicapped in
dealing with ethical problems so long as we hold to
an absolute definition of morality, so we are handi-
capped in dealing with our fellow-men so long as we
identify our local normalities; which are the statisti-
cally average, with the inevitable neeessities of exis-
tence. The recognition of the relativity of the within
and the without challenges customary opinions and
causes those who bave been bred to them acute
discomfort, but we must be willing to take account
of changes even when the question 13 of morality in
which we were bred. When we recognize the fact
that the within and the without are dazzling illusions
crecting walls for keeping life outside, we shall be
able to get rid of the superstition that one aspect is
more important than the other. This alone makes
way for tolerance and unitive knowledge. It brings
"1, Sckoddedarika, p. 49 Quetation from the SamEdhi-
Fayasiiira.
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to man the fulfilment of his highest desires, inner
strength, spiritual light, incffable peace, Thus Saraha
exclaims :

“Do not stay at home ( asa man entangled in
the objects of this world ), do not go into the forest
{ as a psychic anchorite ). In every place apprehend
the ( activity of the ) spirit. Enhghtenment is in
everything. What is the meaning of world and of
Mirvina ¢

“Enlightenment is to be found neither at home
nor in the forest. In this way understand the differ-
ence. Realize the true nature of the immaculate
spirit. It is completeness.

“A single seed produced two trees. Therefore
the fruitis the same. He who knows that there 1s no
difference, 1s liberated from the cycle of births { 1. e.
he is not entangled in the objective world ) and from
Nirvina ( 1. e. he 15 not lost in alienation ).

“Cycle of births and Nirvina are one and the
same ( i. ¢, they are the two aspects of the whole ).
Do not believe in any other distinction. Since |
have rejected all distinctions as to the indivisible
one, 1 have found it to be immaculate™.1

I. Saraha, 105, 106, 112, 104+
gharaki ma thably ma jahi bane jahi fald mana partana
saala wirantara boki this kaki biaba keki nibbdpe
wad ghars nai bans boki thin eba paridned bled
navinala-citia-sahdbatia Laraha abikiala sed
ta-bon geig-la sdovifo griis
rgyu-mishen de-lar Tbras-fm perg
de ya it dbyer-ted gai semi-pa
de¢ nihkhor dai tiya-"an-ldas raam gro
Jo bhaba so nibbdina Lhaln bhebu na mangpahn anua
tkka-sahdbe hirahia nivimala mai padibanra



THE GULT OF WOMEN, ETC. 75

The relativity of both the without and the within,
which I have discussed here at length, is essential for
understanding the close relationship between the cult
of women and the cult of the soul. Man's relation
to his inner world takes on the character of the cult
of the soul. Atthe same time, the statement that these
manifestations are of relative validity makes it clear
that neither of them can be a goal in itself. Man must
grow above them. The problem to be discussed in
this Chapter is of utmost importance, because a simi-
lar problem was faced by the Western peoples during
the Middle Ages, For reasons which will be explained
hereafter, this problem was made to take a wrong
tuen and, incidentally, bred horrible superstition as
well as the degradation of men and women.

It is well known that in accordance with his
psychological development and funetion in society,
the male fecls subjectively as a male and the female
as a female. The aspect of the opposite sex does not
undergo actual involution but operates in that realm
which is excluded from male or female consciousness.
It reveals itself mostly in secondary mental characters,
biases, and drives, Inasmuch as man's inner femi-
ninity is recognized as indispensable for reaching the
stage of unitive knowledge and life, so the outer posi-
tion of woman is changed, for the within and the
without are not absolutes; they are constantly interac-
ting upon each other,

Throughout the centuries powerful tendencies
have been at work to ascribe to the male all sorts of
superiority and to extol his logic-choppirg mind to
the skies, while, at the same time, the mind ofthe
female and its orientation into a dofferent direction
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were considered as a sign of inferiority. In this
delusion there is another linkage and overlapping of
ideas, the ideas of sensuality and aggression, tem-
pered and remnforced by the master-delusion of
rightoness. What the male seeks is, beside sensual
pleasure and participation, the right to commit a
social and peychological aggression, to become a slave-
owner, temporarily in which it has béen stated that
women are unable io attain enlightenment, that
being a male is better than being a woman. 1 men-
tion only the following ones: “Ttis not possible, it
cannot be that a woman becomes an Arhant, an
Enlightened One. He knows that this is not possible.
He knows, however, that a man becomes an Arhant,
an Enhghtened One. He knows that this 15 pos
sible®.2  And, *All women may be reborn as men™”®
Such statements, however, have never been mixed
up with a weak morality as have thosc of some de-
pleted, psychologically inhibited Christian Fathers
who exclaimed that EVETY WOoman -;Jughl to he filled
with shame at the thought that she 15 a woman, and,
that married people ought to blush at the state in
which they arc living.* Moreover, these statements
of the inferiority of women have been refuted by
other passages in the Buddhist texts, The goal is
beyond such secondary and unimportant considera-
tions as maleness and femaleness,

1. Majjhima-Nikaya, ITI. G5.

2, Siksisamuccaya, p. 219

3. St. Ambrose, Exhortatio wvirginitatis, ed. Migne, wvol,
svi, col. 36, Clement of Alexandria, Paedapgogus, ed.
Migne, sevies Gracea, vol. viil, col. 429, Tertullian, De
cultu feminarum, even went so far as 1o state that the
woman is the gate to hell. ( ed. Migne, vol. i, col, 1305 },
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“What is the meaning of rtmillinil.].r, if eanc's
mind is well concentrated, if knowledge is in him
who hos realized ultimate truth 2 He who ponders
over such problems as ‘*Am 1 a woman, Am I a man,
Am I something ' may be addressed by Mara (1. e
the temptation to identify onesell with some concep-
tual abstraction or other "2

Unlike totalitarian systems, which ignore the
individual, only take account of human beings, be-
lieve in the reality of the Universals, and treat men
as abstractions, Indian religion has avoided the error
of the standardization of men. If we were al] identi-
cal, we could be reared and made to live and work
in herds, like eattle. All statements have been made
during the instruction of the pupils by the Gura.
Therefore it is absolutely necessary to know what
sort of man the pupil was to whom such statements
were made, Otherwise Indian statements will not
be understood. Indian teachers were not book-
minded, They did not study man on parchment,
but pﬁ:ﬁ:rr-ﬁd to see him in the glorious m‘iginai.
However, Lo c:nquit‘lz about the *who' and not about
the *w hat’’ is a stumbhing-block for cecidental man.
For he only hears, explains, and argues upon the
assertions but deletes the subject who made and
makes these assertions from the agenda. With him
truth is absolute, finally and immutably revealed,
But absolute truth is blab, just blab and nothing else.
Because in his rigid, pre-arranged world all truth
proceeds from God and all erver from Satan, because
truth is salvation and error damnation, and because
damnation is damnable n itself, he contrives family
trees for every fragment of truth or of error that he

L. -.E;a:il;,'ulm-ﬂikﬁyia, L 134}_.
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thinks he distovers. FEwvery truth is the child of
shining truth and will beget hosts of little truths;
every error is the child of more basic error and—
highly infectious, hence a community menace. Theve-
fore, anyone who deviates from truth must be purged.
‘Caesarean madness, which is inherent in every rigid
system, ig at its height, If we take into account the
individual who has made these statements quoted
above, ss wellas him to whom they were made,
these asscrtions will take on different meaning, No
longer do they claim universal validity or even in-
fallibility, they only serve to cut off former emotional
relationships fo the world and to make way for new
kinds of development. For this reason, also the
following words which apparently purport to degrade
the status of women and all that is connected with
them, are meant to repudiate the naive conception
that the spiritual world is but a copy of the physical
world, a romanticized version at best

“*Neither are there women nor is there sexual
intercourse,  As beings of a higher spiritual level,
the followers of the Victorious One are sitting in
the calyxes of lotus Aowers, 2

The degradation of the female sex, which first of
all serves to cut off all emotional entanglements, to
destroy the fetters by which the male is bound to the
“objective” woman, is, at the same time, the cause
ofthe cult of women, which means cult of the soul,
If by this degradation the interest of the individual

1, Saddharmapundarikasi Ll:il.r p. 378
e ca sstring Lalra sembhkace
rafi ca maithunad karma sartaial
upepaduka te fingrasal)
padmagarbhes nisaia wirmalah
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is shifted from the external object to the inner mo-
tives which aroused this interest, an equivalent to the
objective reality is created in the inner realm of the
individual. From this moment onward the outer
object is no longer of decisive importance but the
inner reality, which, in turn, creates a new frame
of reference,  Thercfore, this whole problem has to
he studied in the light of its historical and potential
social context. For it is the story of every one of us,
of all men in all ages, but most particularly of those
men in those ages when social ideals are in bitter
opposition to social practices, It is the story of a
cataclysmic awakening. [t is the story of becoming
aware of one’s own incredible pntcﬂtinlitics,nhj:pr:—
ciating some of the miracles of existence. It is true,
this inner reality which superimposes itself upon the
cuter reality distorts what is commonly called reality,
but it enables man to see a little more than he winileh
have seen otherwise. It demonstrates that the nor-
mal feld of consciousness, busying itself with the
without, is only an insignificant fracrion of reality, of
what man is capable of perceiving, and that no
image of reality is whole which omits the concept of
value. The shock of discovering that no object will
ever yield unending pleasure, thatever and again it
will thwart the hopes and ambitions of the subject,
cauges him to renounce the objective world and to
seek telief in some other and strange realm. But
when in course of time the individual learns that
hoth the without and the within are abstractions of
his mind he will find the way out of this dilemma,
And when he learns that all holding to the one or
the other is an aggravated conflict, when he feels
that the temporary peace he has won by rencuncing
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the object and clinging to the within is breathing
spell to prepare for war, he will transcend the con-
traries, because now he fully knows that within and
without are alluring ereations of his mind,

“Without the turbulence { of the contraries 1,
always remaining the same, such is the nature
of man’s inmost veality. Because all sorts of en-
tanglements have been given up, there is neither
vice mor virtue. Kanha has clearly stated so.”1

Psychologically speaking, the shilt of interest
from the without to the within manifests itself s a
reduction of consciousness and as an increase of
imagination which so often has a visionary character,
This transition from “fact-considering” thinking to
Hlantasy™ thinking is often referred to as a regression
to childhoed, because i is usually childlike in 1hat
it corresponds both in character and intensity to the
emotional moods of childhood, Whether this *fan-
tasy thinking” should be condemned as being orga-
nized regression to childhood or whether it should be
valued as a discipline of the development of man
depends upon the significance we attach to the
emotional experiences of childhood,  We must never
torget that imagination does not merely employ
childish symbols of lave, fear, and awe as emotional
equivalents for adult expericnce, but that it recap-
tures an intenseness and directness of emotional expe-
riences, rarely met with in adult cxperience, If, in
any respect whatsoever, these “childish® experiences
are more important than comparable adult Gnes,
imagination or fantasy thinking in making “infantile”

I. ‘Kagha 10
Ritaradga sama sehaja-rin seala-kara-birakie
pefa-farrs rahie Kiccha ndfi Ranhe phude kahis
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cmotions available for use in adule living, performs
a t[CTE'I.E-I:‘.IdDu:-iE}" valuahle pg}u;hic service. On the
psvchic plane, childhood need net necessarily be the
immaturity of man, it may be much more the pre-
paratory stage of the adult mind, just as the tadpole
Is the preparatory stage of the frop rather than an
immature frog.

We have an inkling of the fact that our mind i3
not entirely described within the four dimensions of
the physical continuum. It is sitvated simultaneously
within the material universe and elsewhere. It may
insert itself into the cerebral cells and stretch outside
space and time, We know that our physical indivi-
duality comes into being when the spermatozoon
enters the egg. But before thizs moment, the ele-
ments of our bedy are already in existence, scattered
in the tissues of our remotest ancestors. We depend
on the past in an organic and indissoluble manner.
But at the same time our tissues prepare the future
while fulfilling their own life. Thus, we are linked
to the future, although our sell does not extend out-
sie the present. Inm the same way as our bodily
existence is inseparably connected with the material
universe, 5o also our other aspect, called mind, s
linked to the past and the future. Thus, it possesscs
both human and superhuman powers, In fact, itis
imagination that stretches into the realm of the
supcrhuman.  And doubtless we shl:l_uld. have 1o look
upon imagination as the means which enables man
ta retain the values of the superhuman, of godship,
while fulfilling the destiny of man,

It is our momentarily constellated individuality
which iz cither male or female, thatisto say, our
masculinity or femininity iz a segment out of the

6Y.
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whole which, in terms of our empirical world, is
both masculinity and femininity together.  Just as in
the male that factor or quality which iz called
maleness, is encased in the temporal and spatial
frame called man, soalso that other factor called
femalenegs is encased in the temporal and spatial
frontier called woman. But both are only so many
images of the indivisible whole, Now, when through
imagination a man gains an insight into the fact that
hizs male field of consciousness is but a tiny fraction
of the mind that stretches beyond his individuality
into the realm of godship, the repercussion of this
experience will be that he takes a different view of
women, For with him it is ﬂ:mininil}r that 15 linked
to the superhuman, which in the form of a woman,
a divine woman as that, appears before his eyes. He
will look upon women as so many manifestations of
what has been excluded by his dominant maleness.
And he will realize that suffering, which has resulted
from his one-sidedness, will not be ended by suppres-
sing all that which is not male, but that it will be
ended when maleness and femaleness intermingle in
the indivisible whole. In retaining the values of
godship in his human life he will respect the women
and treat them with awe, because harmonious l}ﬂl"[i-'
cipation 1% mare important than brutal dominance.
Thus the calt of women means to acknowledge the
value of the woman and to take her as a guide n the
pmilhunﬂ drama of integration, For it 15 she who
transcends the frontiers erected by the male. And
again there is this interplay between the within and
the without. Out of the world, symbolized by the
woman, man’s soul is born, but out of the depths of
his soul the world is born. This world is a richer
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world, It is not a world based on payehic famine,
but ene based upon emotional economy of abundance,

For the male the woman is simultancously a mate-
rial object and a goddess. He may learn from her
and become inspired.  Through her a world of love
and beauty may be created. Nowhere has her double
aspect been described in a more beautiful way than
b}? ﬁl\ﬁﬁgavﬂj[a 1

“The prajitdpiramils must be adored everywhere
by those who strive for hibcration, Pure she stays in
the realm beyond this empirical world [ paramarthe |;
in this empirical world ( samoriya | she has assumed
the form of a woman.

“In the disguise of a woman ( lelanfriifam d5ihidya )
she is cverywhere present. Therefore the Vajranitha
has stated that she is born from the outer world
{ bdhyartha sambhava )2

Similarly Laksmimkara, the sister of Indrabhiti,
cxclaims that “Women in all social positions must
never be despised. A woman is Divine Inspiratiou
{ bhagavatf frajfic ). Only in this world she has as-
sumed bodily form™.*

However, this interplay between the cult of
women and the cult of the soul with all its sacial
implications is but one step toward the goal. Itis
primarily meant to open man’s ¢yes to the fact that
winning onc’s soul and forgetting the world is as
dangerous and morbid as losing one's soul and

T Prajiopiyaviniscayasiddhi, V. 22-25.
L ﬁévayﬂﬁddhi
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gaining the world and subjugating nature. A man
whose consciousness is focused upon the objective
world, because he expects the decisive factor for his
life to come from outer objects and events, runs the
risk to be attracted by the external objects to such
a degree as to get lost in them. The more he gives
yentto this drive the more heis doomed. For an
external object or event need not necessarily be
normal, even in the best possible case it is only valid
for the time being. However successful he may be
considered, his success in life is nothing in comparison
with what he should have achicved. He has simply
played his role asa member of a social and biological
team. On the other hand, a man who starts from
the inner world, which is not identical with his ego
but exists before an ego has developed at all, will
subjectivate his consciousncss to such a morbid degree
as to become alienated from the world. He tends
to press the immense richness of the inner world
into his ego and make it the subject of non-subjective
processes.  This artificial subjectivation of the cgo
results in its hypertropby and isas morbid as the
depletion of consciousness which causes the individual
to meagure up to expectations and to fullil duties,
This latter process seems to be the normal activity
of the Western man, because an unduc emphasis
is laid by him upon the externalized, material mass-
man value of his civilized ape, which 1s an age of
worthy pasteurized personalities, of meager passions
and spiritual involutions, However, there is no
difference between the man who subjectivates his

petty ego and the man who is nothing but a puppet
playing his appointed role In society. Both arc obli-
wious to their real nature.  Both are mildly neuratic
personalities. Nonc can bear the other.
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Although the cult of the soul elevates the image
of the woman, makes it shine forth in divine splen-
dour, it would be erronecus to assumec that this
spiritualization—a term, highly misleading, because
there is nothing that might and could be spiritua-
lized,~—corresponds to a kind of striving for what 15
like a platonic idea of femininity and makes man go
down on his knees before a phantasma called the
Eternal Feminine, Masculinity and femininity are
only manifestations in the multiple world. And it
is just the same if I call this world material or
spiritual, because both these aspects have been carved
from the whole by our methods. For this reason,
neither the physical aspect of masculinity and femi-
ninity nor the spiritual aspect of these manifestations
is something ultimate, Man must rcahze that he
moves in a world of pictures, of abstractions, which,
after they have heen added together, are still less
rich than the concrete fact. He must learn that
what he calls a man or a woman is not so much a
descriptive term for concrete facts, but one by which
he is given not only pictorial knowledge about, but
actual insight into the nature of spiritual relations.
Man and woman are not separate entities. From
the things encountered in the world, whether rocks
and clouds, earth and water, men and animals,
certain qualities have been abstracted.  These
abstractions, and not the concrete facks, are the
matter of reasoning, But they may be mistaken
for the concrete; ﬁ-agmnutary aspccts may be
considered as representing the whole, The most
5'[|-np.lc abatraction is the I:Ihj;Em'l‘-’c man and the
objective woman., But the tramsfiguration of the
objective woman in a diving appearance ghould
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make man realize that everything that lives trans-
cends the artificial frontiers erected by these abstrac-
tions, This insight is blocked when he concretized
the abetractions and thus decpens the cleavage
between himself and what iz so essential for complete-
ness. For when the fascinating beauty of these
abstractioms, whether of our physical existence or of
gur spiritual one, dominates cur mind and enslaves
our thoughts in the realm of matter and spirit, it
becomes dangerous. Man must continue asking
guestions which, from the point of view of sound,
seientific criticiem, are meaningless. Curiosity must
inexorably draw him onward to unknown countries,
A man who ig content with his self-made abstractions
is far from being 2 man, He 13 just a brute. In
order to bring to light his true nature, his incredible
I:.m::ntialiti::s, and the way to realize them man
necds guideposts, just as he needs dreams to percelve
reality. Thus also he nceds gods and goddesses,
Only through them he will understand certain signi-
ficant ASDCCLE of I::alitj’ which now CsCaApe himm.
Through the woman, who appears indivine splendour
before his eyes, he will discover that in addition to
the pleasure-principle which he exemplifies by lying
with 2 woman when he feels a sudden biological urge,
there is also a joy-principle which he may discover
by enjoying in imagination all the women that all
the men in the world have ever wanted to enjoy, or
ever will want to enjoy. Though imaginary, this
would not be an unreal woman, but a woman of
augmented reality. The wivid experience of this
state of mind 15, of course, a kind of dream, but it is
not merely a lucid dream, it is a perception of reality
-in which all objects retain their logical relationships
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while taking on a completely new emotional meaning,
It is a world of harmony, a world that embraces every-
thing, because it is everything. Here man ceases to
be a shadowy schema. The veil which normally les
between all men and all sources of light has been
lifted. Thus the contraries of masculinity and
femininity with their endless varictics and trans-
formations expose man’s insularity, criticize the
questionable idealisms of just being a man or a
woman, and serve as guideposts toward the appre-
hension of the invisible substratum of man and of
the universe. Therefore, Sahajayogini Cintd is.
correct in stating,

“That man may wake up to his true nature, pure
in itself and without duality, [ this invisible point )
manifests itself in the shape of a man and of a
WO ] i’ "1 .

However, if a man does not learn that heis
operating with pictures or abstractions, falsely taking
the images for concrete facts, the consequences of
this delusion will be very grave. He will blame his
lack of innerpeace and integration on other people
who hove schemed against him and given hima
“dirty deal,” The more he broods on this matter,
the more he becomes convinced of the fact that, if
people are plotting against him, he must be a very
important person, a genius, a heaven-sent reformer.
These two examples are clearly recognizable as
ilustrating the delusion of persecution and the delu-

i ‘.,:'.;;'kmI_::]1:1'..rﬁnugmmutwasiddhi "
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sion of grandeur which, when they become deeply
embedded in his personality, characterize the danger-
ous disease of paranoia. Most of 1us behave at times
as if there were something of the paranoid in us. We
harbour suspicions about our fellow-men’s attitudes
and 1ntentions toward us and exaggerate ideas of our
own importance. Usually we recognize the milder
imaginings as delusions, are ashamed of them and
try to repress them instead of trying to find out from
-whence these delusions sprang., But in most cases
we are unaware of this prevalence of delusion in our
lives, because it is institutional rather than personal,
Of course, we easily recognize these delusions of
persecution and grandeur, when they arize in the
minds of men belonging to a group which is not our
own. But when these delusions are part of our own
ideology it is almost impossible for us to see the truth,
The constant fecling of lurking menace, the craving
for security, and the futile endeavour to keep up one’s
exaggerated selfimportance, so characteristic of
modern cloak-and-dagger civilization, are basically
attributable 1o the fact that images which should have
been takenas guideposts and gateways toward the
realization of all the potentialities in man, were mis-

taken for the thing itself—the finger pointing at the
moon was taken for the moon.

How dapgerous it isto mistake an image for a
concrete fact and to forget the meaning over the form,
clearly be seen from the cult of the Holy Virgin
during the early European Middle Ages, the direct
conserquence of which was the persecution of witches.
The cult of the Holy Virgin Mary was closely rela-
ted to the cult of women which started during the
time of the troubadours, The appraisal of women,
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of their spiritual qualities such as tenderness, love,
kindness and charity, rather than of their physical
beauty, was indicative of the development of the
feeling that man alone was incapable of attaining the
goal of true manhood, without being inspired by
ideals beyond his manliness. For too long a time
there had been a kind of dictatorship of the ego over
the more generous elements of the soul, The woman,
whose divine gualities appearcd before the eyes of
the man and made her all the more lovable, incited
the knight to seek the adventures of the lower and
higher worlds. It was a quest to become worthy of
her and to become united with her both on the physi-
cal and spiritual level. The man found himself in an
extraordinary psychological situation, which was not
only a social problem, but a deeply religious one.
This religions aspect of the cult of women wasa
challenge to the dictatorship of the Church. The
fact that woman was endowed with divine qualities,
a godlike being, appeared to the Church as a revival
of paganism. Like all dictatorships, dedicated to
the cult of power and prestige, the Church was
forever haunted by a lurking sense of insecurity
which no triumphs and no purges of enemies—in this
case of heresies—can cver quite set at rest. However,
this new movement which raised woman above the
level of biclogical destination was too strong as 1o be
simply ignored, or to be put agide off-hand. So the
cult of women which implied the development of all
that which had been excluded from the world of the
male, was converted into the cult of the Holy "'-Firgin
Mary who hadno place in early Christendom  with
its Cosmic Dictator and its other exclusively male
factors. The results were terrific. For now the
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cult of the Holy Virgin became a weapon in the
hands of the central dictatorship, serving asa pur-
chased magistrate serves a tyrant, to legalize crime,
converting murder into execution, attacks on others
into  misunderstood crusades. The meaning was
sacrificed for the form, unimportant paraphernalia
were considered as essential, and any deviation from
the forim was & blasphemy. While the meaning of
the cult of women wasto deepen the awareness of
emotional satisfaction arsing from  participation
rather than from elimination, and to pave the way
oward the realization of man's true nature, this
cultural development was stopped short by twisting
it into the formalism of the cult of the Holy Virgin
v hicse imagn:: had been |'ig1d1}' defined ]J}-' that time
and attained a definite place in the semi-political
hierarchy of the Church., Since the objective woman
who somehow represented those qualities which the
male sought to acquire, because they were =0 essen-
tial for his psychological integration, was replaced
by the standardized image of the Holy Virgin, she
lost more and more in dignity and became slowly
degraded to a level which was still lower than her
previous one.  Everything that was sublime and had
made her respectable was taken from her and placed
in unattainable distance, But she continued being a
factor in man’s life. While he formerly was inspired
by her, he now felt persecuted by her. For the
tyranny of his dualistic weltanschaung weighed most
heavily upon his life. Against the ideal of godlike
womanhood stood the actual woman, the victim and
the tool of Satan, the witch. In his zeal to exalt or
safeguard the pedigrees of truth and error, of God
and Satan, he [elt called upon to defend truth and
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cult of the Holy Virgin became a weapon in the
hands of the central dictatorship, serving as a pur-
chased magistrate scrves a tyrant, to legalize crime,
converting murder into execution, attacks on others
into  misunderstood crusades. The meaning was
sacrificed for the form, umimportant paraphernalia
were considered as essential, and any deviation from
the form wasa blasphemy. While the meaning of
the cult of women was to deepen the awareness of
emotional satisfaction arising from participation
rather than from elimination, and to pave the way
toward the realization of man’s true nature, this
enltural development was stopped short by twisting
it into the formalism of the cult of the Holy Virgin
whose image had been rigidly defined by that time
and attained a definite place in the semi-political
hierarchy of the Church, Since the objective woman
who somehow represented those qualities which the
male sought to acquire, because they were so essen-
tial for hiz psychological integration, was replaced
by the standardized image of the Holy Virgin, she
lost more and more in dignity and became slowly
degraded to a level which was still lower than her
previous one.  Everything that was sublime and had
made her respectable was taken from her and placed
in unattainable distance, But she continued being a
factor in man’s life. While he formerly was inspired
by her, he now felt persccuted by her. For the
tyranny of his dualistic weltanschaung weighed most
heavily upon his life.  Against the ideal of godlike
womanhood stood the actual woman, the vietim and
the tool of Satan, the witch. In his zeal to exalt or
safeguard the pedigrees of truth and error, of God
and Satan, he felt called upon to defend truth and
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to fight error. Ruled by terror and in terror he
turned an amiable witch-hunter,—amiable, because
everything was so rational. Even his victims were
convinced ol the rightness of this mass paranoia.

The interruption and distortion of a spiritual
process at an carly stage has deprived the woman of
her dignity and has made theman a renegade, It
has caused ruthlessness and lack of scruple. But the
problem of integration isstill waiting to be solved.
The sclution will not be found, if the economic or
educational level of women is gradually raised, This
might even mean that she is becoming more misera-
ble. Forifthe recognition of human dignity is not
increasing at the same rate, she will get more hurt
than happiness from her progress. The higher she
rises from the servant or slave state, the more bitterly
she will feel the gap between the place she has
earned by her own efforts and the recognition
accorded her by the male. Ifsheis expected to
consider the male as her lord, then the very scale
of her achievement will be the measure of her
humiliation. Man must give up his parancid attitude
toward the woman, but he must find the way all by
himsell. Mo committee, no encyclical letter will
help him.  Moral maxims which run in mere nega-
tives are useless.

9. The Various Stages in Integration

Although T shall try to make the subject-matter
of this Chapter as clear as possible, I am fuily. Aware
of the many difficulties that are inherent in this
attempt.  The problem of integration can be ap-
proached in a better way through actual life than
‘through intellect and science. Moreover, for the



a2 YUCANADDIIA

uninitiated Western mind it is exceedingly difficult
to understand the symbolic language used in the
Buddhist texts. Indian thinking makes it entirely
clear that it is concerned with non-intuitible relations
rather than with theories of construction, which are
connected with symbols in the sense of SENSUONS
intuition. The Buddhist symbols do not deseribe
the sensuous schemes or models by which it is sought
to represent or “picture” reality; they refer to formu-
las by which relations rather than things are
represented. The entire import is on function and
not on substance. In this respect Buddhism ison a
level with the trends in modern science. Modern
sciences, especially mathematics and physics, give us
a “picture” or symbolic representation of a complex
of relations. The ideal of science is no longer to
picture but to predict. That iz to say, formerly, to
know or to understand a physical happening in
nature was ecquivalent to our ability to make a
mechanical model of itt The mechanical models
are reduced to the role of mere dummies. Necessary
for understanding are the mathematical formulas in
which these dummies function. But the important
thing is that in such a representation there are no
longer any things to talk about. They are all dis-
solved into relations, Even such ultimate units as
remain are not independent realsbut can be described
merely as essences which become real by entering
relations. However, this mathematical-physical
structure is certainly not the world, Tt presents only
that aspect of the world which is accessible to the
mathematician or physicist. Understanding of this
sphere does not mean understanding of man or of the
cosmos. It 15 exactly herc that Buddhism differs
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from modern science.  Unlike scientifie symbols the
Buddhist symbols do not merely represent, through
Pnrti;ﬂ colncidence, characlers and relations, They
are, or at least arc supposed 1o be, a vehicle or
medium  of insight. While the mercly intrinsic
symbol only represents, because the symbol is not
identical with the thing symbolized, although there
15 partial coincidence of such a character as to make
analogous pr:*[licmiﬂn possible, the insight symbol
goes deeper, [t makes us see, But more than this,
whether the scientist speaks of man or the cosmos, of
nature or human nature, by the very fact that he
speaks the Janguage of seience is implied that he has
excluded the qualities and values of things. Because
science excludes all values——unless it does so it cannot
get under way at all—it is alwaysin some sense
mechanical, It is erroncous to assume that because
mechanism in the older sense has broken down,
mechanism in its intrinsic character has been given
up., The mechanical models of older physics may
have been abandoned, but the mathematical models
that have been substituted are no less mechanical.
The exclusion of all valucs means the mechamization
of science and of life in general. Buddhist symbols,
although they too are operational, never exclude the
values and gualities of what they speak about. The
function of Buddhist symbols is to make us see things
other than in the contexts of the practical, the mate-
rial, and the “natural®, to throw light upon this very
world, In other words, the Buddhist symbols seek
to shed light on existence in itz totality by figures
that are taken from the phenomenal, from single
aspects of cxistence as it appears in our expericnce,
while the scientific symbols seek to shed light on
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more complex relations of existence by figures from
the more intuitible, and the referent is still pheno-
menal. All this has to be borne in mind if we actually
want to understand the meaning of the various stages
in human growth and development.

As soon 45 a man and a woman meet, the situa-
tion and the relation between these two becomies
rather complicated through subjective as well as
objective factors which considerably influence and
mould their behaviour, Since neither of them can
pretend to be completely aware of all the latent
potentialities, to say nothing of having actualized
them, many factors are obscure to them. And this
is the very reagon that either of them knows only an
insignificant part of the other as well as of hinself.
‘This partial knowledge carries with it the fact thiat
most of the actions of hoth the male and the female
are dependent wupon uncConscious  motivations,
although cach one believes to act very consciously,
because the momentary content of consciousnessis
always over-evaluated, It is therefore not to be
wondered at that each individual under these circums-
tances presupposes the same  attitude and the same
interests with the other. On account of this identity
it is hardly possible to speak of a truly mental relation-
ship, for mental relationship presupposes a fairly high
degree of awareness. There can be no doubt that on
this level of human relations the positions of the
male and the female are more or less defined and
regulated by customs and that the relationship of
man and woman is mainly concerned with the propa-
gation of the species. Although in course of time
consciousness expands and, in conguering the cuter
world, fortifies its own sphere of power and posses-
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sivencss, yet it becomes more anel e identical sl
and subservient to the biclogical Tunctjan o s
Moareover, the interest of the individual 5 cipedies
toward the outer world, the objects of which sre s
attractive and fascinating that the individual paetiy
feelz it incumbent upon him to look for sometiiag
else.

object in this world is the wormnan, He wants to
possess her and 1o exert his power an her.
As the grim lion fawneth o'er his prey,
Sharp hunger by the conguest satisfied,
So o'er this sleeping soul doth Targuin a7,
His rage of lust by gazing qualified;
Slack'd, not suppress'd, for standing by
her side,
His eye, which late this mutiny resirains,
Unto a greater uproar tempts his veins
And they, like straggling slaves for pillage
fighting,
Obdurate vassals fell exploits effectine,
In bloody death and ravishment delighting,
MNor children®s tears nor mothers’ groans
respecting,
Swell in their pride, the onset still expecting
Anon his beating heart, alarum striking,
Gives the hot charge and bids them do their

liking.

Hisdrumming heart cheers up his burning eve,
His eye commends the leading to his hand:
His hand, as proud of such a dignity,
Smoking with pride, march’'d on to make his
stand
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more complex relations of exstence by figures from
the more intuitible, and the referent s still phene-
menal. All this has to be borne in mind if we actually
want to understand the meaning of the various stages
in human growth and development.

As zoon a3 3 man and a woman meet, the situa-
tion and the relation between these two becomes
rather complicated through subjective as well as
objective factors which considerably influence and
mould their behaviour, Since neither of them can
pretend to be completely aware of all the latent
potentialities, to say nothing of having actualized
them, many factors are obscure to them. And this
15 the very reason that either of them knows only an
insignificant part of the other ag well as of himzelf,
This partial knowledge carries with it the fact that
most of the actions of both the male and the female
are dependent upon unconscious  motivations,
although cach one believes to act very consciously,
because the momentary content of consciousness is
always over-evaluated, It is therefore not to be
wondered at that each individual under these circums-
tances presupposes the same attitude and the same
interests with the other. On account of this identity
it 15 hardly possible to speak of a truly mental relation-
ship, for mental relationship presupposes a fairly high
degree of awareness.  There can be no doubt that on
this level of human relations the positions of the
male and the female are more or less defined and
regulated by customs and that the relationship of
man and wWoman is mainly concerned with the propa-
gation of the species. Although in course of time
Consciousness expands and, in conguering the outer
world, fortifies its own sphere of power and posses-
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siveness, yvet it becomes more and mors identical with
and subservient to the biclogical function of man
Moreover, the mnterest of the individual s dirgctﬂi
anul"-'} the outer world, the objects of which are 50
attractive and fascinating that the individual hardly
feels it incumbent upon him to look for something
else.

For the male the nearest and most attractive
object in this world 1s the woman. He wants to
possess her and to exert his power on her,

As the grim lion fawneth o’er his prey,
Sharp hunger by the conguest satisfied.
So o'er this sleeping soul doth Tarquin stay,
His rage of lust by gazing qualified;
Slack’d, not suppress'd, for standing by
her side,
His eye, which late this mutiny restrains,
Unto a greater uproar tempts his veins
And they, like straggling slaves for pillage
fghting,
Obdurate vassals fell exploits effecting,
In bloody death and ravishment delighting,
Nor children’s tears nor mothers’ groans
respeching,
Swell in their pride, the onset still expecting:
Anon his beating heart, alarum striking,

Gives the hot charge and bids them do their
liking.

Hisdrumming heart cheers up his l:n::rning EyeE,
His eye commends the leading to ?113 hand;
His hand, as proud of such a dignity,

Smoking with pride, march’d on to make his
stand
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On her bare breast, the heart of all her land;

Whose ranks of blue veins, as his hand did
scale,

Left their round turrests destitute and lmlt.‘

[t isin the realm of the sex drive and in the fever
of desire that herethe relation of man and woman
expresses itsell most effectively. It is the lowest stage;
there is hardly any mental relation. This biological
relationship of man and woman has been described
most clearly by Niropa,who calls it the Karmamudri:

“Karmamudri means a woman with (exuberant)
breasts and (arich display of ) hair. She is the
impetus to and sustaining power of [ fetu ) pleasure
on the biological level { kdmadisiy ). Karman ( the
activity involved in this relation between man and
woman | means kissing, embracing, touching the
genitals, erection of the penis and so on and so forth.
A mudri which is characterized by instigating these
items ( in love life ) is said to set up { a certain kind
of ) relationship ( prafyayakdripi ). This relationship
yields only transient pleasure ( Esarasubha ). The
term mudrd is used, because ( such a woman ) gives
gpecial pleasure | mudas ) and sexual gratification
{ ratiem ).2

Although all the drives, among which the sex
drive plays an important role; postulate and even
enforce the fulfilment with veference to their objec-
tive, they cannot be evaluated as to their biological
domain exclusively, Such could only be the case if
man and woman were absolutely unaware of them-
sclves as well as of each other. Yet each one is aware

. William Shakespeare, The Rape of Lucrecs,
2, Bekoddeiarlka, p, 56.
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of his own sex, while the tendencies and features of
the opposite sex appear extrajected and give rise to
longing for the other sex, This state is characterized
by a fanciful apperception of reality, because in every
case in which a subject establishes a rapport with an
object due to extrajection, there will be a cormniliia-
tion of true projection and objectivation. True pro-
jection is cither subject-related, that is 10 say, qQuaii-
ties of an ecxiraject, i e. the cobject representation
which emerges in extrajection, are incorrectly impii-
ted to an external object, or object-related, thatis
to say, qualities of a remembered object are ineor-
rectly imputed to an external object. These twe
factors, projection and objectivation, determine what
one “sees” in an object. The less an individual is
aware of all his potentialities and the more heis
concerned with his visible physical sex, the maore he
is under the gpell of these unconcious contents.  Thas
mix-up of subjective and objective faciers entangles
him more and more in the objective world, where
he thinks to find what he wants and needs, and leads
him away from his very nature. Though compulsery
and embarrassing, this dependence on cbjects, that
is, on the woman, will not appear as:zuch to the
man. By having intercourse with the woman and
by becoming absorbed in the spell of the sex drive
he may have the feeling that his insularity has been
aholished and that he has become reunited with
what was wanting in him and caused his dizequi-
librium. However, this re-equilibration is only rem-
porary. The man will forthwith be plagued by frus-
tration and haunted by anxiety, for total satisiaction
and complete freedom from anxiety elude him. He
is still far from having realized Great Bliss | maiis

1A
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On her bare breast, the heart of all her land;

Whose ranks of blue veins, as his hand did
scale,

Left their round turrests destitute and pale.?

It is in the realm of the gex drive and in the fever
of desire that here the relation of manand woman
expresses itself most effectively. 1t is the lowest stage;
there is hardly any mental relation. This biclogical
relationship of man antd woman has been described
most clearly by Niropa,who calls it the Karmamudri:

“Karmamudri means a woman with (exuberant)
breasts and ( arich display of ) hair. She is the
impetus to and sustaining power of ( fefu) pleasure
on the biological level ( kdmadistn ). Karman ( the
activity involved in this relation bhetween man and
woman | means kissing, embracing, touching the
genitals, erection of the penis and so on and so forth.
A mudrid which is characterized by instigating these
items { in love life ) 15 said to set up { a eertain kind
of ) relationship ( prafpayakdrins ). This relationship
yields only transient pleasure ( krarasubla ). The
term mudrad is used, because ( such a woman ) gives
special pleasure [ mudas ) and sexual pratification
( raimr .2

Although all the drives, among which the sex
drive plays an important role; postulate and even
enforce the fulfilment with veference to their objec-
tive, they cannot be evaluated as to their biological
domain exclusively, Such could only be the case if
man and woman were absolutely unaware of them-
selves as well as of cach other. Yet each one is aware

1, William Shakespeare, The Rape of Lucrece,
2, Sekoddeiarika, p. 56,




THE VARIOUS STAGES IN INTEGRATION ar

of his own sex, while the tendencies and features of
the :?ppqism- seX appear extrajected and give rise to
]{Jligh-_g :{f]- the other 51:!”'.}'., Thiz state 15 Eharﬂ-‘:tﬁl‘iztd
by a 11-?lIIL'1|._!.'I|. Apperception of reality, because in Every
::as:: in which a Sub:secr._ establizhes rapport with an
nh]; ject due to extrajection, there will be a combina-
tion of truc projection and objectivation. True pro-
_'|+_:L'L]1."1'- 15 cither sfl'lut':'f-n:hued, that 15 to say, quali-
ties of an exiraject, 1. e. the object representation
which emerges in extrajection, are incorrectly impu-
ted to an external object, or object-related, thatis
to say, qualities of a remembered object are incor-
rectly imputed to an external object, These two
factors, prejection and objectivation, determine what
one “sees” in an object. The less an individual 1s
aware of all his potentialities and the more heis
concerned with his visible physica] sex, the more he
is under the spell of these unconcicus contents.  This
mix-up of subjective and objective factors entangles
him more and more in the objective world, where
he thinks to find what he wants and needs, and leads
him away from his very nature. Though compulsory
and embarrassing, this dependence on ohjects, that
is, on the woman, will not appear 4s such to the
man. By having intercourse with the woman and
by hecoming absorbed in the spell of the sex drive
he may have the feeling that his insularity has been
abolished and that he has become reunited with
what was wanting in him and caused s disequi-
librium, However, this re-gpuilibration is only tem-
porary. The man will forthwith be plagued by frus-
tration and haunted by anxiety, for total satisfaction
and complete freedom from anxiety elude him. He
i still far from having realized Great Bliss { mahdsu-

i
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kha ). In this stage of male-female Ttlﬂtiﬂﬂﬁhi?, to
the emotional tyrannies and contagions of socicty,
from which he cannot isolate himself if he desires,
are added the residua of individoal experience, the
memories of the tiresome skittishness and equally
tiring exigencies of the females, always evading vou
when you want them and forcing themselves upon
you when you de not want them, And more than
this, man possesses more appetites than his sexual
organs can satisfv. But unaware of the disproportion
between drive and spirit and of the actual reason of
his disequilibrium he iz tempted into the vicious
circle of seeking all the more in the objective world
around him, in order to gquench the burning thirst
and hunger for completeness and total satisfaction.
This, az a matter of fact, 15 the reazon that in most
cases the relationship between men and women is
confined in the realm of the biological drive. But
since in this way the man somehow fails in his adjust
ment to surplus reality his human state should be
considered as a biological neurosis,

This is what Nigirjunal says in his small but
important cssay on the mudrds. 1 give here the frst
part in translation:

I salute Vajrasattva, the quintessence of pure
awareness,

And for the purpose of selfrealization I
write this essay on the four mudris,

So that those who do not understand the sequence
of the mudris and as a consequence suffer and err

1. This text is wrongly attributed to Advayavajra in A-
dvayavajrasaigraha, pp, 32-33. The Tibetan translation

gives as author Nagirjuna (&ira ). The translation is
based on the Tibetan version,
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about inthe ocean of existence, may easily realize
the nature of the mudrds, T follow the teaching of the
Tantras and reveal the means of the attainment of
Great Bliss { mahdsukha, bde-ba chen-pio ).

The four mudrss are:
1. Karmamudrd,
2, dharmamuard,
5. mahamudrd, and
4. samayamnudrd,

Let us first analyze the fermamudri. The basic
[eature | pradidnd, giso-bo } are the associations in
the wake of actions by body, speech, and mind. The
nature of mudrd 13 conceptualization ( kalperdsoariipd,
briag-pa'i rang=bizhin ).  Specific pleasures arise from
the karmampdrd, related to specific moments. ( As
has been said ):

The bliss awarcness from the moments
Is present in the EVAM,
The four pleasures arc !

l. joyous excitement

2, ecstatic delight

3. co-emergence delight

4, absence of excitement

Flsewhere it has been said
Serutinize and hold what can be dis-
cerned in the midst of ecstatic delight
and ahsence of excitement.

But this statement makes no sense.
The four moments are

1. variedness;
2. maturation,
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3. ferment, and
4. ahsence of distinct characterisiics.?

From the Scka section of the Kilacakra we gather
that absence of distinet characteristics is the central
expericnce. In the Hathayoga, however, absence of
distinct characteristics and co-emcrgence delight
form the climax, This has been pointed out by the
Exalted One in the Sekahathayoga,

All this 18 co-emergence, and co-cmergence is
uscd here in the sense of imitating ( by virtoe of
being the ) reflection of the innermost nature ( of
reality ). The reflection of this innermost nature of
reality produces an awarenecss which is analogous to
it. Therefore, the awarcness which comes through
appreciative discernment 15 Co-emergence.  For thas
reason, co-emergerce does not derive from the aware-

1. T have allered the scquence of the drandes and of the
moment, inaccordance with Sekoddesariki, PP 265 28,
36, 42, In his Tattvaviméika verse 1, Advayavajra gives
the same scguence as the one adopted by me,  As will be
seen lawer on, the description of the Karmamudid in
Advayavajpa's work comprises some aspecis ol the
Jhanamudes.  Abhough Advayavajra dificrs from Navopa
to a certain extent, the issusis the same. Advayavajra’s
four hMudids are

Karmamudi a
Dharmamudzi
Mahamudra
Samayamud: i
Roughly speaking, they correspond to NEropa's four
Mudyds ;
Earmamudra
Jaanamudra
Mabamudra
Phalamudra

See in particular my, The life and Teaching of Naropa, 5.v.
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ness through appreciation, becaunse co-cmergence is
the very nature of all that is. He who busies himself
with the farmamudrd reaches a goal analogous [ to
its cause ). Analogy means similarity, Itis the same
as with the image of the face reflected in a mirror is
not the face itself—it has not been there before, nor
15 it itself’ there—there is only a likeness of the face.
Yet all the world delight in the mistaken idea of
having seen their face. Teachers of Iow intelligence
act in the same way. Having had an awareness
through appreciation they declare that they have
experienced the co-emergence bliss and feel delight-
ed, In their delight they remain ignorant of the
diarmamudei. By not knowing anything about the
latter only an artificial co-emergence bliss comes
about, for the simple reazson that the kermamudrd her-
self is merely an artificial set-up. Like comes from
like and not from unlike, just as rice grows from rice
sced, but not from kedrasya [ Paspalum serobiculatum ),
Thus from the genuine nature of the dharmamudrd the
eenuine co-emergence bliss springs forth.

For this reason, the diermamudrd constituting a
cause becomes the cause of mahimudrd by virtue of
indivisibility. The Exalted One has said concern-
ing this ;

The divine E adorned by the VAM in the
centre,
Iz the birth-place of all delights—the jewel
cazket.
¢ Jewel casket of Buddhahood® or ‘birth-place’ is an
analogy for [ real ) Buddhahood. The pleasurable
delights coming from the karmamudrds ( are relared
to ) the ‘treasure house’ or ‘lotus’ {i.e., her sexu-
ality . When during the sexual intercourse, the.
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bodhieitta approaches the moment of orgasm, the
feeling of co-emergence bliss may come, but it is not
this feeling itsclf as its cause 1s dissimilar, The
feeling of orgasm compriscs the three delights connec-
ted with the awarencsz through appr colation and
the four moments, It has been said that from the
Seka and Hathavoga technigues a goal realization
comes which corresponds to the ( nature | of the
Larmamudrs.  What has been discussed here arc most
intimate experiences which cannot be expressed in a
simple language. That does not mean, ol course,
that something is to be concealed. It simply means
that ordinary language fails as means of communi-
cation, More than this, the Oceidental mind encoun-
ters almost insurmountable difficulties, because owing
to its concretizing tendencies and its interest in the
objective world it cannot understapnd that reality
cannot be reduced to either the physical or to the
mental. Deeply steeped in its philosophy of nothimg-
butism and starting from the assumption that only
waords that have literal significance are sigmbcant at
all, and that scientific concepts also are literal copies
it has torn out all anthropomorphisims and, in so
doing, it has heen eating out its own heart: For in
relegating all anthropomorphisis, all human meta-
phors, it has in the end even cut the ground from
under knowledge, The anthropomorphic form is the
only possible way of rendering what concerns man,
the only form which gives intrinsic intelligibility in
connection with man. But when man is spoken of in
non-human terms, all intrinsic understanding vanishes
and only instrumental intelligibility is achieved.
In the same sway as the final extrusion of all
anthropomorphic notiens constituted the triumph of

—
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modern physical science, so also the triumph of
modern physical science may be due to the extrusion
of the physical mythology from this region. While

knowledge of the physical world procecded by means
of symbols taken from the living and mental, knowl=

cdge of the latter procceded by means of symbols
taken from the bodily and physical. Theend effect
has been the same, Modern Western thought has
lost the ability to carch the immediately experienced
quality of things and, in addition to this something
in the eternal nature of things. Fascinated by  their
game of creating “verbiage” the Westerners are un-
able to conjure up, so to speak, the entire gamut of
human emctions which characterize any relation
between individuals. With the Indians the *life”
of things and relations iz caught in the very form of
expression.  As a language-device EVAM is obvious-
ly unsatisfactory, it corresponds to the usc of an
imaginary number where a real one should suffice,
but when the emotional awareness of a given expe-
rience trantcends the conventional evaluation of it,
meaning is lost unless transposed into some form of
magical syntax, The rapture of wholeness possibly
reflects such simple verbalizations of ecstasy as this
very EVAM. For similarly Kanha says that “*He who
has understood [ the meaning of } EVAM has
thoroughly understond everything. It is the mould
of Reality. Oh, it is the garment of its Lord”.2
What then is the meaning of EVAM? The
“meaning” of a zymbol can be expressed omly in
language. This involves an expansion of it, which

1, Kiapha2l:
ebagkira ja bufihia le bujjiia sasla afesa
d hamma-karapdahe sehu re nie pafukero befa
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issometimes said to be a substitution of literal and
nor-metaphorical sentences for metaphorical and
symbolic sentences.  Such an expansion 13 met with
in the [ollowing sentences :

“F i the mother, VA 15 the father,

the nasal [ bindy ) is their mecting, and this

meeting is the most sublime sound ( aksara ).

E is wisdom [ prajdd ), VA is the loving
husband ( suratidhipa ) ;

the nasaligthe virgin reality{andhaias) tativany)

put of it all [ other } sounds arise.*’?

However, thus to expand the symbol tends to
defeat its end as symbol. The “sense™ or walue of
the symbol as a symbol is lost.  Therefore expansion
cannot consist 1o substituting hteral for symbol-
sentences, but rather in deepening and enriching the
meaning of the symbal, Thus expansion of a symbol
15 the development of its unexpressed reference.

e

1. Subhasitasadgraha, [ 75, from the Devendraparippechii-

EAniTd ¢

e-kdras tu bhaven 0FHT va-kdrar e pild mrtal

bindus talre bhaved yopak so yopal paramdkgaral

e-kdras tu bhaved prajiid ve-kiras seratddhipal

bindusedndhatarw lativaw baj-jdtdny akiardni ca
To these werses the guotation from the Milatantra by
Waropa in his Sekoddesarikd, p. 4, may be compared ;

e-kdre pagandioke dharmadhdiuf

bag-kdral sugalooping e-kirs sampagoshital

“The letter E i3 called the troe’ nature of things
{ dharmadhdin }, which is as bright as the sky, The letter
FAM is the crowd of the Buddhas, which is firmly reoted
in the legter E™"

On this symbolism see also my, The Philosophical
Background of Buddhist Tantiism [ =Journal of Oriental
Studies, Hong Keng 1359760 ) p. 53,
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‘5.-‘|.|'hnL_ this statcment means is that every E}rm'bﬂ]
takes its material from the realm of the narrower,
more intuitible fields of cxperience, chiefly from
certain great and fundamental relations of nature
and human beings, and uses it for expressions of
more universal and non-intuitible relations which
cannot be expressed directly. The symbol expresses
somcthing too great for words ) yetif we ask what
ihis something is we must either be silent or seek to
give it linguistic expression. It s indeed the chara-
cter of every symbol thatit represents [orces, but
these forces are -not the “forces of nature™ or the
“forees of man® in the scientific senze at all; they are
the forces of reality before reality has been trans-
formed by the formation of a concept of nature and
man as opposed to supernature and the super-human,
Reality is represented in forms, but these arenot
“projections” into nature but rather the primary way
of apprehending nature and man in so far as they are
immediately given. Living knowledge is always
linked up with what may be called symbBolic conseious-
ness. This isa unique tvpe of consciousness. The
ordinary cognitive conSclouSnCss assumes, tacitly at
least, that any representation of reality is in some
sense a ‘copy’, in other words that the re-presen-
talion iz in some sense literal, The symbolic conscious-
ness, on the other hand, medifies the intuited in such
a fashion as to make the intuition a symbol for the
nen-intuited, Tt effects, soto speak, a distortion of
and deviation from reality. But this deviation is
achieved in order to endow an otcurrence in space
and time with a meaning to which greater value or
significance is given than belong to itin its pure
actuality.  This statement is of far-reaching impor-
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tance, for ‘it means that manis not moulded on
reality, that he is nota copy of something antece-
dently given and whelly independent of man, but
that he is rather the mould in which reality first
expresses itself. Man is the actuality of reality or
rather should be. It is only as the brute given thus
actualizes and expresses itself in man that this given
becomes, in any meaningful and intelligible sense,
reality.

Tt iz the prevalence of cognitive consciousness with

its copy notion that makes man live in the sphere of

the merely “natural” given existence, in the mere
bislogical process, that whatever meaning there is in
life is lost. A significant illustration af this statement
15 found 1n the relation of man and woman, expressed
under the symbol of the Karmamudri. There we
have a model of the physical world in a narrower
sense.  But this model iz always partly fictional, It
is for this reason that, in the end, it suddenly breaks
in our hands. Tt sheds light, but only a partial light,
Only in a certain way we have “understood” at all.
Thiz 15 clearly brought out in the correlation of the
various pleasurcs in the cognitive process. The first
moment, called stimulus ( vicitra ), comprises both
the stimulus of the object and the attention of the
subject.  Its emotional correlate is ordinary pleasure
( #fnanda j. The second moment, called elaborated
response | vipdka ), isthat process which attempts
to combine the wvarious stimuli and aspects of the
given abject into a fairly coherent whele, ‘[he emo-
tional tone of this process is transport { param -
nanda ), The third moment, the final or consumma-
tory response ( vimarda ), means that the object
apparently has been thoroughly understood. Tt has
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nothing to offer any more. The feeling of pleasant.
ness and motor ¢uiescence | viraminancda ) permeates
the individual. Tt is exactly at thiz point where the
whole thing breaks in our hands. This will become
clear when we consider the manifest behaviour of
man and woman, First, man and woman are attrac-
ted by and become interested in each other. Motor
activity is arcused. Then the man “explores” the
charms of the woman, his exploration finally ending
in sexual intercourse. With the orgasm the final
response 13 made. He now believes that he “hnows'
the woman, but this knowledge is not very much
convincing. His knowledge breaks in his hands, and
so he staris all over again. He should have passed
from the sensuous apd jntoitible to the metempirical
and nor-intuitible. It is this filure to do so, that
15 responsible for the txngg{'r:\tiﬁn of sex bahaviour,
for nymphomania in the female and satyriasis in the
male, and fin- the wide-spread philosophy of nothing:
butism, the peculiar atitude of these, who have been
taught that sex is the most base activity of man, all
of a sudden discover that it iz the most basic and
that there is nothing but sex. Hence the sexualiza-
tion of modern civilization. While the relation of
man and woman on the biological level should have
been an incentive to seek and to realize all the latent
potentialities as well as to embody the values of
realily in life, the dim light of cognitive consciousness
( frajfis jRdna ) hias caught the human spirit in the
toils of its own creations. It has woven a veil
between man and immediate reality.

Man and woman are the mould in which reality
expresses itself, but this expression is only partial, for
reality expresses itself, but this expression is only
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partial, for veality is an indivisible whaole, With man
only his superficies is male and manifest in conscious-
ness, while everything female is relegated from this
region and for this reason unconscious. Man's un-
conscions femininity and, likewise, woman's uncons-
cious masculinity consist of various factors.  This,
ligwever, does not mean a being composed of separate
particles, as gas is composed of molecules, It resem.
bles an intricate network of threads extending in
space and time as well as beyond space and time.
Part of it 15 experienced in dreams and in fantasies.
We do not create dreams, bul are confronted with
ther through a process by means of which the latent
content of the dream transforms itself into the mani-
fest content.  Through it we are beginning to realize
that our individual surface is notour real frontier,
that it merely setsup between us and the cosmic
universe a cleavage apparently indispensable to our
action. In the same way as our body is made up
of the chemical substances of environment, which
enter it and are built up into temporary edilices, so
also mind stretches beyond the four dimensions of
the phg.rsi-:al continuum. It may insert itsell into
what we call our body, like an alga, which [astens
toa rock and lets its tendrils drift out into the mys-
teries of the ocean. We are consciously aware of the
individual’s center, yet do not know where his outer
limits are located. These limits are, as a matter of
fact, purely hypothetical. Perhaps they do not exist,
Each man and each woman s bound 10 those who
precede and follow them. Insome manner they fuse
into them. The independence of each individoal
from the other as from the whole cosmos in an iila-
sion, A man and a woman are but so many castles
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whese dungeons are surrounded by and built up
out of the vast environment. In exactly the same
way human consciousness is surrounded and support-
ed by the superhuman unconscious  While the ego,
comparable to o castle, tries to extend its lines of
fortification, the uncomscious secretly finds its way
into the castle believed to be safe from all assaulis.
In other words, the more the ego insists on the
“hteral”” aspect of things, the moreit is attacked
by uncontrollable “symbolic™ aspects. The *“ner-
vous'’ breakdown of all too successful men clearly
llustrates the power of the unconscious over conscio-
usness. The dim awareness of powers beyond the
fortifications of the e¢go is the reason that these
powers have been  conceived as gods and goddesses,
because only that which is encased in our individual-
ity belongs to the human sphere, while everything
clse that siretches bevond these limits is of super-
human guality,

In the Western 1.‘;;11']1'1, 115m11gimut the centuries
a battle has raged over the temporal priority of man
or God. Some believed that God had created man
as & copy of himself, some belicved that God and
the hozt of gods and goddesses were an invention of
man, This battle over the temporal prionity of God
and man really iz not so much a question of tempo-
ral priority as of the relations between these two
forms of symbolism, the human and superhuman and
of the way in which each influences the development
of the other. The question ef actual priority cannet,
of course, be empirically determined. That which
seems indubitable iz that from the beginning man
and God stand in inseparable correlation, out of
which they gradually developed as independent pro-

e i
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cesses.  Both are expressions of one fundamental ten-
dency to symbol formation, the principle of radical
metaphor that lies at the heart of all symbolizing
function. Meither is man a creation or copy of God
nor is God an invention of man. Both are pictures or
symbols crystallized on the surface of incffable real-
ity, the mould in which reality has expressed itself.
The question of the primacy of the one over the
other is purely speculative.  If speculation becomes
sell-important and the correlation of Gl :l_nd man
i lost sight of, because undue emphasisis laid upon
assumptions rather than on verifiable data, Ehli‘: Wiy
toward the realization of man's true nature 15 com-
pletely blo cked. The result isfanaticism and dogmati-
cism: the hest means to keep man in ignorance [ avi-
dvi ) and to misuse him for selfish ends.  The whole
atmospherc is poisoned.  Consequently, and dogma-
tically limited organization contributes wvery little
g-uidz:fnc:: to its adherents in what are probably the
major problems of their lives, and fails to exploit the
most significant personal sources of religious dyna-
mism.  Certainly, the relation hetween man and the
superhuman is not a theme for an intellectually
respectable study. Bagic problems oflife are not
just worth adult discussion in an age of “scientific™
enlightenment.

It is part of the activistic and pragmatic tenden-
cies of our age that all manifestations of life are
subsumed under the practical rather than the spiri-
tual activitics of man. From this point of view the
primacy is given to cult and ritual, which are consi-
dered to be both more permanent and significant
than the allegedly more unstable spiritual elements
that gather around them. Certain acts from the
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physical life of man, such as for instance sexual inter
course, are taken as signs or symbols of something
taking place in 2 more remote, transcendent, and
mysterious world, which is too great for words, True
as this seermns at first sight to be, it really contains a
fallacy. For if we ask what thesc things are, we
fincl that they arc spititual ideas, so 1o say, They
are not just something transposed 1o another scale.

To call woman a goddess or to say that woman 15
2 goddess incarnate may rightly be just poetry.  But
poetry is also to be interpreted, and interpretation
of poctry is the determination of what poetry says.
This assumes that in addition o what the Poct says
on the face of his poem, he is also saving something
which can only be brought out by interpretation,
Poetry means what it says, but it does ot always
say all that it means. There §s always 2 great deal
of unexpressed reference, No greater harm could he
done than if poctry were taken merely literally,
Poetry, like art, iz a special revelation of reality
whose nature is determined by the principle of value
appreciation; the unexpressed reference of the poet’s
language is always to these values. In other wartls,
the symbolic expression of the poet is the means of
apprehending and expressing certain value relations
not otherwise expressible.  The appraisal and appre-
clation invelve the clement of feeling and emotion,
because values cannot be appreciated except through
feeling and emotion. But to say that this iz the
essential function of the symbolic expression of the
relationship Lietween a woman and a goddessis to
misunderstand and to misrepresent the whale situa-
tion. The essential  function isto give us insight
into or knowledge of certain aspects of reality. But
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tance, for 1t means that man is not moulded on
reality, that heis nota copy of something antéce-
dently given and whelly independent of man, but
that heis rather the mould in which reality first
expresses itselfl.  Man is the actuality of reality or
rather should be. It 1z only as the brute given thus
actualizes and expresses itself in man that this given
becomes, in any meaninglul and intelligible sense,
reality,

It i8 the prevalence of cognitive consciousness with
its capy notion that makes man live in the sphere of
the merely “natural™ given existence, in the mere
biclogical process, that whatever meaning there is in
life is lost. A significant illustration af this statement
15 found in the relation of man and woman, expressed
under the symbol of the Karmamudri, There we
have a model of the physical world in a narrower
senze.  But this model is always partly fictional. Tt
is for this reason that, in the end, it suddenly hreaks
in our hands. It sheds light, but only a partial light.
Only in a certhin way we have *understood” at all.
This is clearly brought out in the correlation of the
various pleasures in the cognitive process. The first
moment, called stimulus { vicitra ), comprises both
the stimulus of the object and the attention of the
subject.  Its emotional correlate is ordinary pleasure
[ 2nanda }. The second moment, called elaborated
response | vipika ), is that process which attempts
to combine the various stimuli and aspects of the
given object inte a faicly coherent whole. ‘[ he emo-
tional tone of this process is transport | param .-
nanda ). The third moment, the final or consumma-
tory response { vimarda ), means that the object
apparently has been thoroughly understood, 1t has

i - - —
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nothing to offer any more. The fecling of pleasant.
ness and moter quicscence [?irﬂmﬁn&ndu} permeates
the individual, Tt is exactly at this point where the
whole thing breaks in our hands, This will become
clear when we consider the manifest behaviour of
man and woman. First, man and woman are atirae-
ted by and become interested in each other. Motor
activity 1s arcused. Then the man “explores” the
charms of the woman, his exploration finally ending
in sexual ntercourse. With the orgasm the hoal
response is made,  He now believes that he “knows'
the woman, but thiz knowledge is not very much
convincing. His knowledge breaks in his hands, and
50 he starts all over apain. He should haye passed
from the sensuous and intuitible to the metempirical
and non-intuitible. 1t is thiz failure to do =0, that
15 responsible for the exaggeration of sex bahaviour,
for nymphomania in the female and satyriasis in the
male, and for the wide-spread philosophy of nothing-
butism, the peculiar attitude of those, who have been
taught that sex is the most base activity of man, all
of a sudden discover that it is the most basic and
that there is nothing but sex. Hence the sexualiza-
tion of modern civilization, While the relation of
man and woman on the hinlngiml level should have
been an incentive to seek and to realize all the latent
potentialities as well as to embody the walues of
reality in life, the dim light of cognitive consciousness
( projiti ffidna ) has caught the human spirit in the
toils of its own creations. It has woven a wveil
between man and immediate reality.

Man and woman are the mould in which reality
expresses itself, but this expression is only partial, for
reality expresses itself, but this expression is only
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partial, for veality is an indivisible whole. With man
only his superficies is male and manifest in conscious-
ness, while everything female 15 relegated from  this
region and for this reason unconscious. Man's un-
conscions femininity and, likewise, woman's uncons-
cious masculinity consist of various factors.  This,
however, does not mean a being composed of separate
particles, as gas is composed of molecules. It resem.
bles an intricate network of threads extending in
space and time as well as beyond space and time,
Part of it is experienced in dreams and in fantasies.
We do not create dreams, but are confronted with
them through a process by means of which the latent
content of the dream transforms iself into the mani-
fest content. Through it we are beginning to realize
that our individual surface is not our real frontier,
that it merely sets up between us and the cosmic
universe a cleavage apparently indispensable to our
action. Inthe same way as our body is made up
of the chemical substances of environment, which
enter it and are built up into temporary edifices, so
also mind stretches beyond the four dimensions of
the physical continuum. It may insert itself into
what we call our body, like an alga, which f[astens
to a rock and lets its tendrils drift out into the mys-
teries of the ocean, We are consciously aware of the
individual’s center, yet do not know where his outer
fimits are located, These limits are, as a matter of
fact, purely hypothetical.: Perhaps they do not exist.
Each man and each weman is bound to those who
precede and follow them:  In some manner they fuse
into them. The independence of each individual
from the other as {rom the whole cosmes in an illu-
sion, A man and a woman are but so many castles
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whese dungeons are surrounded by and built up
out of the vast environment. In exactly the same
way human conscicusness is surrounded and sy -
ed by the superluman unconscious. While the cgo,
comparable to a castle, trics to extend its lines of
fortification, the unconscious secretly finds its way
into the castle believed to be safe from all assaults,
In other words, the more the ego ipsists on the
“literal” aspect of things, the more it is attacked
by uncontrollable “symbolic™ aspects. The “pe-
vous™ breakdown of all too successiul men 1;:[.:;;1]-[}1
illustrates the power of the unconscious over esnseio-
usness, The dim awarcuess of powers beyond the
fortibcations of the cgo is the reason that these
powers have been conceived as gods and goddesses,
because only that which is encased in our individual-
ity belongs to the human sphere, while everything
else that stretches beyond these limits i of super-
human quality,

In the Western world, throvghout the centuries
a battle has rﬂg{“d over the tempnmi ]':-rim"]t].-' of man
or God. Some believed that God had created man
as a copy of himself, some believed that God and
the host of gmh-'. and guddesses were an invention of
man. This battle over the temporal priority of God
and man really is not so much a question of tempo-
ral priority as of the relations between these two
forms of symbolism, the human and superhuman and
of the way in which cach influences the development
of the other. The question of actual priority cannet,
of course, be cmpirically determined. That which
seems indubitable is that from the beginning man
and God stand n inseparable correlation, out of
which they gradually developed as indepencent pro-
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cesses;  Both are expressions of one .ﬁ"-:dﬂmt:ntal s
dency to symbel formation, the principle of 1'a|_:li|:a1
metaphor that lies at the hcartl of all symbolizing
function, Meither is man a creatlon or copy of God
nor is God an invention of man. Both are pictures or
symbols crystallized on the ﬂl‘El‘Fi-'ICE‘.' of ineffable I1'|3,-|||_-
ii‘:-'s the mould in whichl reality has expressed itself.
The guestion of the primacy of the one over the
ather 15 purely speculative. Il_'spcculatmn hecomes
selFimportant and the correlation of Gn::[ nPd man
*s lost sight of, because undue emphasizs is laid upon
agsumptions rather than on veriliable data, 115-& way
toward the realization of man’s true nature 13 com-
pletely wlocked, The result is fanaticism and dogmati-
cism: the best means to keep man in ignorance [ avi-
dyd ) and to misuse him for selfish ends. The whaole
atmosphere is poisoned. Consequently, and rlr_rg_ma-
tically limited organization contributes very lttle
guida:n::: to its adherents in what are probably the
majar problems of their lives, and fails to exploit the
mnst significant personal sources of religious dyna-
mizm, Certainly, the relation between man and the
superhuman is not & theme for an intellectually
respectable study. Basic problems oflife are not
just worth adult discussion in an age of “scientific”
enlightenment,

It is part of the activistic and pragmatic tenden-
cies of our age that all manilestations of life ave
subsumed under the practical rather than the spiri-
tual activitics of man, From thas point of view the
primacy is given to cult and ritual, which are const-
dered to be both more permanent and signifcant
than the allegedly more unstable spiritual clements
that gather around them. Certain acts from the
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physical life of man, such as for instance sexual inter
course, are taken as signs or symbols of something
taking place in a mare remote, transcendent, and
mysterious world, which is too great for words, Trye
as this seems’ at first sight to be, it really containg g
fallacy, For if we ask what these things are, we
find that they are spiritual ideas, so0 say. They
are not just so mr:l:hing transposed to another scale,

To call woman a goddess or to sy that woman s
a goddess incarnate may rightly he just peetry. But
poetry is also to be interpreted, and interpretation
of poetry is the determination of what poetry says,
This assumes that in addition to what the POet says
on the face of his poem, he isalso saving something
which can only be bronght out by lnlerpretation,
Poetry means what it says, but it does not always
say all that it means. There iz always a great deal
of unexpressed reference. No greater-harm could he
done than if poetry were taken merely literally.
Poetry, like art, is a special revelation of reality
whose nature 15 determined by the principle of value
appreciation; the unespressed reference of the poct’s
language is always to these values. In other words,
the symbolic expression of the poet is the means of
apprehending and expressing certain value relations
not otherwise expressible. The appraisal and appres
clation invelve the element of feeling and emotion,
because values cannot be appreciated exeept through
feeling and emotion. But to say that this is the
essential function of the symbolic expression of the
relationship between a woman and a godeessis tn
misunderstand and to misrepresent the whole sitia=
tion, The essential function is to give us insight
into or knowledge of certain aspects of reality, But
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vhere is still another point I want to make clear
To call woman a goddess 18 not simply & means of
evolking emotions and of referring to  human values,
Wi must find out the context in which the woman
stands in relation to the goddess. This context brings
il it the notion of the uniqueness of such an |:~:-'.1:.1_:w
rence and of the object of that cxperience, which is
truly religious experience, involved in the relation
between man and woman, is nmque and irreducible
to any other form and that this unique quality of
expericnce corresponds with or Tefers toa unique
object. Itis, indeed, this uniqueness of experience
of man’s own femininity transcending his limited
miale individuality and illumining up the dullness of
his narrow, non-symbolic world of common sense,
that is described by the Jifnamudrd, the second stage
in man’s spiritual growth and development toward
entireness, For, as we have already secn, femininity
is 2 co-implicate of masculinity; neither of them is
located somewhere as a distinct entity,

W

«The Jhinamudri is the mould in which man’s
own latent potentialities express themselves [ swacifia-
parikalpita ). Her nature is [ the quality or the value
of } the Divine Mother and other goddesses | piivamd-
sididemispabhiog ). She ( comprises ) all that has been
previously experienced | through a woman ) ( pilrad-
H‘Hﬁhﬂjﬂlf}. {Il’l this 'I"Eﬂ?lﬂﬂl']-ﬂh"lp thWEE]I TILATL E'-I'.Id
woman ) there is knowledge about the impctus to
and the EL'I.SLEI.i!'LiI:Ig power of Plcﬂﬁﬂl'f and j':-"}' in the
intermediate realm of matter and spirit [ riipadhaiusu-

Fhasya hetujficnam ), which is characterized as being
conditioned upen carlier experiences, such as smiles
and enjoyments, The situation | pratyaya ) is that
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of the intenze sensation-complex accompanying the
culmination of coitus { spardasukha )*'.1

In order to understand this passage we have
shortly to discuss the error of intelleetualists—which
tue to the decline of religious sentiment in modern
times has become attached toan interpretation. This
error is that statements are interpreéted n terms of
what is not meant by the statements. The apparent
meaning of the passage quoted above seems to be
reference to oversindividual social values, while its
real meaning seems to be found in the causes, environ-
mental and social, which have produced the images
in this statement. In this case, it becomes doubly
illusory, Itis illusory, in the hrst place, because,
althougl it ;!.];-;:n;n':rnLl}' refers to the superhuman, it
actually refers only to merc human values, 1t is
illusary, in the second place, while it seems to refler
to values, in reality it refers to physical causes, the
viscero-motor and body metor components in the
enlmination of coitug, Thug the whole statement
becomes meaningless : its silliness is obvious. On
the assumption that there is no signibicance except
literal ﬁig“lﬁ{'ﬂlllf_c" the lteralist and rationalist will
reduce such statements as the above guoted ones to
“amotional outhreaks” and deny that they really say
anything. Unfortunately this goes counter fo all
facts. They say a great deal and what they say is
highly significant. The asertions and “explanations
of the literalist are unwarranted generalizations of
his own inability to catch the immediately cxperienced
quality of things. And it is his il?ﬂhll!t}f En ﬁlud
through them enhancement ﬂﬁdl enrichment in life,
that makes hima nuisance to himselfas well as to

1. Sekoddciarikd, pi 6.
i i
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athers. 1 man does not understand that his experie-
qee ofa woman asa goddessis but a guidepost on
his way toward the realization of bhis true nature,
if hie cannot abandon the husk of this image, he w L]l
become wtterly lost and enmeshed in the contradic-
tions of his own creations. The shallowness of his
intellectuzlistic rntionalizations will  deser oy the
faintest vestige of value, becanse man belicves that
the verbalizations of religious experience are symbol-
sentences or proposition, the meaning of which must
be expanded or interpreted instead of being deepened
and enriched.

Mow, the man and the goddess are two moulds in
which reality as an indivisible whole expresses itself,
There is a meaningful relationship between them.
The goddess is not merely a poetic personalization or
is dircctly felt as a message bearer, Rather it s a
relationship like the one betwecn the figures ina
ballct, Standing aside and observing the interplay
between man and goddess one hasa feeling of how
wonderfully the superhuman part is enacted and how
realistic man is; how unsuspecting each iz of his
dependence on the other. When the one moves a
complementary movement is seen in the other. ¥¥hen
man tends to turn altogether too human, the goddess
threatens lim; when he unagsumingly turns to her,
she lovingly goes near him. Then all on a sudden
the tableau is changing, The man slowly retreats
and submits to the world given to the superhuman;
the goddess displays her beauty in the world created
by man. Identities are exchapged and rccovered;
the temporary partnership founded on the confusion
of values dissolves into the permanent partnership of
all living and non-living things. 5o does the feeling
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of wonder at the uniquenessof experience dissoive
and merge into the still greater wonder of wholeness
perceived. The goddess has become a bridge between

man and nature —and even between man and him-
self.

As the woman is the most appealing and signifi-
cant centre for the orgamzation of external cxperi-
cnces, so the life functions, more particularly the
sexual, afford the most powerful center for: the orga-
nization of internal experiences, Sex love, its heights
aucl ils depths,. 112 horrible darkness and its blinding
light, is always present in the relationship between
man and woman, whether we lock at this relation-
ship on the biological level or on the spinitaal level
Moreover, the contrasts bound up with the weman,
hghy and darkness, power and weakoess, Tife and
death, good and evil, becomes a natural vehicle for
L-:-:]'n'::ﬁsirm and embodiment ofall sorts of value con-
trastz a5 they develop in the life of man. Through
the woman the man experiences all thar has been
excluded from his world as well as all that has been
experienced by all nges threugh the woman. Through
her the man expericnces the highest and deepest, the
most overwhelming, and the mest miraculous in
life, This has been described most beautifully by
Gioethe i his “Faust™;

Highest mistress of the world !
Let me in the azure

Tent of Heaven, in light unfuled
Here thy Mystery measurc !
Justify sweet thoughts that move
Breast of man te meet thee !
And with holy bliss of love

Bear him up to greet thee !
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With unconguercd courage we
Do thy bidding highest;

But at once shall gentle be,
When thou pacifiest.

Virgin, pure in brightest sheen,
Mother sweet, supernal,

Unto us Elected Queen,

Peer of Gods Eternall?

The emotional realities, awesomeness poignancy,
and sacredness, exist, and the experiencing of them is
an essential element in man’s adaptation to his enwi-
rontment.  Man has several destinies, one of which
is the biological, and his psychological adjustment
to this destiny depends upon the feeling that he has
about his biological neighbours. While the Karma-
mudid essentially describes the biolegical situation
where man has impoverished himsell by being

—— -

1. Gocthe, I"z;mat-, part i, English tranglation by Bayard

P/ Tavylor.

The German version runs as fallows :
Hichste Ferrscherim der Welt [
Lasse mich imn Dlaven,
Avsgespannten Himmelszelt
Dein Geheimnis schauen,
Billige, was des Mannes Brust
Ernst und zart beweget
Und mic heilger Lieheslust
Dir entgegen trapget.
Unbezwinglich unser Mut,
Yenn du hehr gebietest;
Plitzlich mildert sich die Glut,
WWie diu uns befriedest.
Jungfrau rein im achinsten Sinm.
Mutter, Ehren wiirdig,

Uns erwithlte Idnigin.
Gittern ebenbiirtig.
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unaware ol the wider relationships, the finamudra
leads him out of the spatio-temporal process into that
which transcends space and time. Through woman

he i¢ liberated from the tyranny of the senses and the
sensuous.  Thus the Jidnamudri takes up an interme-

diate position. She makes man realize the biologi-
cal background of the drama of human life in another
light, and since through her the perception of whole-
ness will be effected, she 15 a balm to a mind divided
against tself by the newresis of war. She iz an
education in loving and an adventure in falfilment,
a search for still higher and mare intense integrations.
With the Jiinamudid the integration of masculinity
and femininity, of the human and the superhuman,
has only temporarily been achieved, temporarily
because the possibilities of this fusion have not
been fully recognized and permanently realized.
The lecling-emotional tone of this experience,
which nevertheless is more wvaluable than the
Yreal” wvalues, is correctly likened to the sensa-
tion-complex of the orgasm, where, like in a flash,
the narrow individuality iz obliterated and merged
into a more comprehensive relationship, similar to
the desired awarencss of wholeness. But at the very
moment of culmination=-the orgasm being an image
taken from the narrower, more intuitible feld of
exnerience and used for expressions of more universal
relations which cannot be expressed directly—the
momentarily and unconsciously experienced whole-
ness rela 1:54:5: into the duality of the sexes. Thr,r{:lbru,
to seek the Jhdnamudrd and the joyous experience
of her cannot be an end in aself.  On the contrary,
the way the Jianamudri is envizaged is butl revela-
tory of emotional and other attitudes toward life and,
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in so far as these attituces are evoked inus, there has
been revealed to us something of the inner nature of
man which to grasp is the final goal, lying beyend
such eonstructions as the human and the superhuman,
The contrast between man's biological destiny
( Karmamudrd } and his psychological adjustment
to this destiny ( Jianamudr? ), so to speak in a some-
what cool and abstract manner, should make man
realize that he has to cope with most difficult prob-
lems. However, this does not mean that man stands
between these problems, but that he himselfis these
problems at the same time. But while the fulhil-
ment of man’s biological destiny is rather easy, the
paychological adjustment is of a more intricate nature,
The experience of femininity comprises everything
female. The man may experience his femininity
through all female members of his family, leading to
a multiplicity of projective 1mages. Therefore it 1s
not to he wondered at that this experience so oflen
has an incestuous character. In the Buddhist texts
the incestuous character is explicitly stated and this
statement is ample proof of the fact that the authors
of the Tantric texts had deep insight into the nature
of man. Thus Anangavajra states that
“The adept { sadhaka } who has sexual inter-
course with his mother: his sister, his
daughter, and his sister’s daughter, will
easily succeed in his striving for the ultimate
goal ( tativayoga )".1
Similarly it has been stated in the Guhyasams? ja-
tantra that
The adept who has sexual intercourse with
his mother, his sister, and his daughter, goes

1. Anadgavajra, Prajiopiyavinifcayasiddhi, V. 25.
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toward highest perfection, which is the
essence of Makbiyina™ 1

It is of utmost importance how this incestuons
character is conceived, whether man concretizes 1t
and takes it at face value or recognizes itasa vehicle
or medium of insight. The very fact that the expe-
rience of these contents; whether concretized or taken
as symbols for something that cannot be expressed
directly, creates blinding-illusions and distorts the
relationship between the individvals as well as the
one to oncsell, is a grave danger. DBut there are men
who will face any danger, because integration has
become necessary for them. Tt iz true we feel a kind
of repugnance against the incestuous character of
these experiences, but we should not farget that under
the incest symbol the most subtle, most noble, most
delicate, most chaste, but also the most unusual
feelings are hidden —=all those feelings which contri-
bute to the perplexing richness of human relation-
¢hips and even provide them with cocrcive powers.
He whe wants iuL.;;g:|'at'l|:|i1:I the attainment of whole=
ness, must take into account everything, however
repugnant this may appear to bim. He has to put
up with reality  without embellishments,. He must
become aware of all feminine aspecis and must not
choose one aspect or other from among the r:?u!tip]c
aspects of femininity. Any ﬂr'{:utrifr:.r selection he
makes leads him away from the attainment of whlnle-
ness, because it leads up to a morbid fixation. Since
the perception of wholeness is to thi_: Buddhist mind
the most joyous of all human experiences, the state-
ment that all women are to be loved suggests that

1. Guhya:amija.mnnn {:Gn:hwad’s Civiental Series;- vol.

liii J, p. 29.
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211 women are shadows, images, or moulds of theone
real woman and can be, In a sense, shifted or i"'_““‘
changed for her service. It prevents mere fixed
iolatry of one mould as ifit were the origin of all.
Fvery woman is to be loved and treated with awe,
hecause there is behind her a many-sided mystery of
femininity from which man through clinging to
masculinity has separated himself and become a
fragment. From this point of view we are able to
understand the words of the Guhyasamijatantra,

#All women that are in the worlds he may enjoy
in order to experience the Mahamudri®,’

The process of integration is basically an initiation
into the mysteries of what lies beyond the domain of
consciousness linked up with the physical sex and of
the artificially sct up individuality, It begins with

_ the personal sphere and then stretchez beyond the
>ﬁ/ personal into the superbuman, It is only the personal
gphere that involves the incest motive. For in per-

sopal life the mother is the central hgure and the

mest important and significant person any of us will

ever know., The mother i3 the first woman the
adolescent man mects on 118 way, through hLer he
experiences something from which he has become
alienated. The point I wish to make here is that
when in course of spiritual growth man experiences

the Divine Mother [ Jiinamudrd ), the vision of the
Divine Mother is not a deification of the mortal
human mother, but that the attribute of motherliness

15 an cxploiting of the memory of childishh emotional
:;:-:]:-Erimcc i order to recapture the intenseness and
directness of feeling.  For this reason, the term incest

it misleading and the mother fixation, defined in

l. Gubyasamajatantra, p. 42,

_—
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carly psychoanalytic litérature as an excessive crotic
attachment of the son to the mother, 15 a demential
twist based on distorted reading of biology, histery,
anthropology or some other refatively rational diseis
pline. Here we see most clearly what happens when
a symbol is expanded and dissolved into something
else. A psycholegical problem is distorted into a
social one. A symbel is resolved into the non-symbo-
lic instead of being developed and interpreted.  The
“physical” language with its spatial character, made
to manipulate the bodily object, was transferred to
the mental and made the psychological process unin-

telligible.

Without discussing the details of the initiation
process as far as rites are concerned 1 want o make
clear one point in this connection. The question 13
who are those women that enable man o realize his
true nature and to find the way towards integration ?
Normally, a man will gain the necessary insight into
the nature of femininity through his own wife. But
as 18 well known, in Hinayioa Buddhism the female
element as an integral part in the realization of
wholeness had been excluded, although this did not
mean that women were inferior beings.  This exclu-
sion of the female element from man's life was equal
to a repression of femininity. Now, it isa well-known
fact that repressed contents are dangerously explosive
antl, if allowed to remain repressed, will burst in
revolutions and other callous decds at the slightest
shoek, This observable fact induced modern psychia-
try and social science to explain even religious
phenomena in terms of catastrophisms ot conflicts,
personal or social.  As far as religious changes are
conterned this explanation holds good, though it docs
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not J::ipliliﬂ the whaole of religion or accounts for all
the peculiarities of religious manifestations. The
repression of femininity had produced 2 slow Lsi]ting
al the channels of wider participation by which the
man had diminished himsell. Therefore, the reh-
gions change which acknowledged the woman as
indispensable for the realization of wholeness shouled
he considered as a social revalution in the individual
unconscions mind, @85 an escape from emaotional
isolation and a8 an attempt to reconstruct psycholo-
gically the shattered unity of life.  The very act that
repressed  contents remain undeveloped on a low
level, becanse in the case of man and woman the
over-cvaluation of masculinity corresponds to an
under-evaluation of femininity, as well as the very
fact that the ProCess of ::JIEI:'E]'EI.liE-IJ must start from
the very bottom make the following statement intelli-
gible:

“When he approaches o woman of the Candila
caste or a dombiki or a woman who comes from a
baze family he attains perfecetion’. ]

The atternpt to escape from the emotional isclation
of a caste-tidden society and to bridge the gap
Letween **high’” masculinity and “low” femininity,
I suspect, is also rcﬂgctr.:ti in the following injunction
that “Bhiksus and Sramanas must make a Candali
their wile ( il ever they want to go the way toward
integration and wholenecss, )™*

Whether the individual busiez himsell with the
Earmamudrd or with the Juinamudrd, in cither
case he has ﬂﬂ]}f F‘:‘lrl;ﬂl k!lﬁwlﬁdgt of himself. But
unless he has complete scli-awareness, he cannot

L. Jffnasiddhi, 1. 82
2 Sekoddesatika, pp. 25 1
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become master of his life and he will suffer from
this lack of wholeness, And wheleness is never achiev-
ed, solorg asthe individual is subject to tempta-
tions, which arise because of his limitedness. Tt does
not matter if these templationg come from the owside
world to which the individual 35 drawn by his senscs,
or from the inner world which he becomes aware of
through ntrespection or reflection. The phenomenal
content, external and internal, occupies the stage, but
that true nature of man, the harmony of his many-
sicleed ['.ucrss'll:ﬁ]iLif:s, 15 Tol ]:-:'.rur'l'l,'eu_'l in itz eszential-
ity, Man must fold up the phenomenal series, he
must strip himsell naked and escape from the bound-
arics of bis apparent ego. He must full-heartedly give
himsell up to the supreme. The effort of him who seeks
whaoleness must and will he directed o the elimina-
tion of the hindrances, to the removal of the obscuring
tendencies of ignoratice ¢ avidyd ). The truc human
individual will pursue this ideal of perfection and
wholeness with a devotion similar 1o that which he
offers to an adored woman. However, our casual
apprehensions and devotions do not reveal this high-
est reality, because they are backed by our wishes ancl
prejudices and becauge knowledge pursued for the
sake of power or fame does not take us far, Knoowl-
edge must be sought for atraining truth. It must
be dispassionate. Only then it will lift man out of
his narrow limitz and make him forget himself in
the awavencss of wholeness. The empiying of the
ego and of its world of contraries produces
illumination and wisdom, that pure light by which
we grow into our true being,  Although this wisdom
is always present and has only to be revealed, it will
not be revealed so long as there is still the slightest
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vestige of an ego which sets up anfl keeps up the
barrier: between us and wholeness. Wholeness iz
grasped only when our mind iz in complete resonance
with the principle of life itself, that is, when we have
attaiped that mysterious state that is beyond the
dualism of égo and nen-ego, of life and death. Itis
not mere passivity, although the guality of tranguil-
litv is not absent, it 1s that state in which our mind
has recovered its purencss of original maotility.
Novmally, our mind is onesided and fixed; it
“gtops’ and deliberates and discriminates.  Original
mind, on the contrary knows no stopping, no
fixation, no deliberation, mno discrimination. It
pervades our whole being and i3 very much
alive. There is nothing that might clog i flow.
This state of original mind has been ztained by
the sages who have gone to the end of intellect
and therefore no longer resort to 1t.  They have got
beyond the wveil of the flesh, thatis, consciousness
untited with our body, the objective world, and of
the spirit, that is, subjective mind. They have no
such interfering medivms as outside and inside.
They do not cherish any egotistic thoughts nor do
they have any consciousness of their own attainments.
Entirely lifted out of their individualistic existence,
including both the objective world and the subjective
mind, 1hl:}’ have become thoroughly pure and trans-
parent, and from this position of infinite purity or
transparcocy they look out fo a world of multifarious
objects though not duahistically, Foras long as we
ff“rh':‘“" conceptual illusions arising from the separa-
tion of subject and object as final, our life 15 conta-
minated with dualism and sophistry. If we want
to understand the world and man, we must under-
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stand them right away without resorting to wighful
deliberations, without turning our head either this
way or that. For when we are doing this, the object
we have been seeking isno mote there, Buddhism,
through t]te_]:rnc[:ce of yoga or self-discipline, tries
to find a point where no dualism in whatever form
obtains. Having gone to the end of intellect Means
to have swept aside all conceptual scaffolds as some-
thing veiling our insight into the nature of life and
reality.  Yoga leads inte a realm of Openness, which
15 nothing from the ordinary point of view { fitmyatd )
where no conceptualism prevails, where 4 most refresh-
ing breeze sweeps all over the ground where subject
and obiect merge in one ineffable reality. OF this
merging of subject and object, where our mind is
kept perfectly unobstructed by anvthing, where we
are able to lock at the world and to admire itz mul-
tiplicity, without, however stopping there, where,
when we face the world, our whole being goes into
it and feels every pulsation of it as if it were our
own, Niropa states as follows ;1

“Here the terms praj#id and jiidna [ cognition and
knowledge ), when explained successively, mean that
our coguitive mind ( grdhakecitta ) and its cognizable
object which 15 presented to | our cognitive mind )
like a reflection in a mirrer [ grdlpddarsabhdsa ),
( technically spoken of asthe appearance of ) an
enemy's army and passing through ten stages be-
ginning with smoke and soon, are mental processes
[ sa eva, 1, e. our mind moving in subject-object rela-
tions }, and that knowledge ( jfaam ) is { the vivid
representation of this) complex condition { grafya-
gittam ), just as the reflection of one’s own eyeina

1. E:.k{ldﬂﬁﬂ.‘];ﬁﬂ.* p- 6. Bee also Advayavajra, pp. 38 5q.
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wiirror iz one's own cognizable eye. The merging of
coguition and knowledge ( into a unitary :::*'-[u‘.t'iE*nlre
of being aware ) means that, when tl"‘f tognitive
imind merges into the cognizable object, it does not
busy itself with the cxternal object. In the Yoga of
cix liribs, this is spoken of as withdrawing one’s senses
[rom the sensuous { pratyihdra }, meditation [ dhydna )
controlling ene’s psychic powers { frandydma ), ?F“;*{EF'
ing the mind ( dfdrapa ), and merging { majjana ).
Qut of this merging [ of subject and object | there
reenlts the bliss of Nirvana which is unceasing, our
{rue pature | sahaja ), noo-mutable { akrara }; it is
the fourth stage { of pleasure and joy), transcending
{ ordinary ) pleasure { bdla ), transport ( prandha ),
and satiety { spanda, s experienced in the orgasm J;
though comparable to the world, # transcends the
word and therefore, it 15 called fvee {rom the modes
of action of the three worlds, - 1t is devoid of the
dunalism which attaches to such iftems | in love life
and devation } as smiling at‘each other, looking at
each pther, touching ecach other, embricing each
other, taking each other by the hand; it is free from
the impulsive and sustaining powers which manifest
themselves a5 Karmamudid and  Jidnamudrei; its
characteristic is that all the manifestations | of the
worlds ) have revealed themselves in their nature of
finyald”

With these words it has been stated  most clearly
that the goal 15 not some preconceived  state or other
to which our mind must be divected.  Moreover the
notion of fitgyatd or emptiness tells us that theee is
absolutely nothing to which our mind might cling.
He who wants to attain that state where he it no

longer tortured by the antagonism of the opposites,
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Our rationalistic interpretation singling out only one
aspect or another does not alter thiz fact. .Thc
Buddhist Tantraz teach usto take hold of life in iis
wholeness and to move with it. They furthermore
teach us that our nature is one with objective nature
though ot in the mathematical senze, but in the
eense that mature lives inus and we i natore, In
otlser words, masculinity -and femininity are like
man and nature, two shetractions carved from the
one ndivisible whole, inscparably connected witl
and interpenctrating cach other, insertivg themselves
in and yet stretching beyond the individual, This
interpenetration and CXPAnsion Purposes to Fespect
hfe. not to violate it or to utilize it for sellish ends.
It is probably not going too far to say that thas
Buddhist fecling about the sacredness of life is oppo-
site to the Western one which 1s mainly a fecling
about the sacredness of one’s individual life.

When the individual realizes that it will net do to
busy onesell with the Earmamudri, delegating to
some undefined “Eternal Feminine”, probably to a
gaddess somewhere, the function of values, and that
it is equally unsatisfactory to hunt after a highly
valuable phantom at the expense of the objective
woman [ for the most part ), because both the
Karmamudid and the Jndnamucrd are creations of
his mind, he will transcend these imageries and find
wholeness, The initial step to and realization of
wholeness is the Mahimudsi, which has been descri-
bed by Maropa in the following way

“The words ‘great’ and ‘mudrd’ together form
the term Mahamudid | Great Muded ). Her great-
ness consiste in the fact that she is endowed with the
glories of all qualities and values and that she 13 not
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restricted to one particular quality or value. She is
called Mudra, because she 13 marked { or sealed ) by
the adamantine nature of the enlightened mind
( mudryate ). The relationship { between her and the
illtﬁvi:luul} iz that there is freedom f[rom Construc-
tions by one’s own mind and that the yogin has a
revelation of his own mind, when it has passed
through the stages beginning with smoke and 50 on
and when it is seen like an enemy’s army™.*
Similarly Advayavajra states that
“The words “great” and “mudrd” together form
the term Mahimudrd ( Great Mudrd ), She is not
a something | miisvabldos }; she is free from the wveils
which cover the cognizable object and so on; she
shines forth like the serene sky alL noon during
autumn; she 13 the support of all success; she 18 the
identity of Sarhsira and Nirvina; her bedy 1s Gompa-
ssion  karupa ) which is not restricted to a (single )
abject; she is the uniqueness of Great Bliss ( mahisu-
khaikariipa ). Therefore it has been said that all
phenomena are pleasant, if the mind does not go wild
and loose { a-manasikire ), and that all phenomena
are unpleasant, if the mind goes wild and loose
([ manasikdra | :
Praise be to thee who are free from concep-
tual constructions and from imagery, who
dost not take up a hostile attitude toward
anything ( apratisthitomdnasa }, who needst
ot instate memory images, whose mind does
not go wild and loose, who art without 1deas
of objects [ nirdlamba, nicht-objekthezogen }.

-

1. Sekoddesatika, p. 55. For a further detailed account from
Tibetan scurces, see my The Life and Teaching of

Maropa, pp. 202 sq.
9Y.
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This is what is called the Great Mudrd®. 2

When the individual experiences this state of the
Mahimudri all the barriers imposed on his mind
have been broken through. A sort of higher reality
has been found, against which it is impossible to set
up counter-arguments.  The mind which !ms; been
cmptied from what normally crowds into af -‘m,d'
obecures its original purity and transparency, is
capable of moving from one thing to another. This
may sound strange, but the fact is that this sort of
mind is not fixed on one thing or another and stops
there, but that it can receive things from any quarter.
When one is prepossessed of certain thoughts and
ideas, one’s mind is, to that extent, closed ro other
thoughts. When one i5 preoccupied one is unable to
see even the most simple fucts of life.  But when one
keeps one's mind open or empty one can take in all
that comes to us. When our mind is not arrested and
does not writhe with pain under the shackles we have
put on it and when we do not cherish any thoughts
as to the practical and worldly merit or demerit
of our movements, we simply cannot take up a hostile
attituce towards anything, because there is nothing
that might impede the free movement of our mind.
It is only the ego that fights against something and
makes man hesitate in the choice of one point against
another and, therefore, is so harmful to the mastery
of the mind and to its attaining wholeness. Ever
serene and unobstructed moves the mind, Nothing
preconceived or mysterious is in it. And because
the mind is free, the individual is liberated from all
conditioning. Moreover, just because all artificial,
human-made [ and, therefore, most deubtful ) props

L. Advayavajra, Caturmudrd, p, 34.
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have been removed, the mind has found its real
support :t_nd can safely be let alone. This support is
life itsell in all its richness and abundance, for apart
from life nothing can exist. But better than any
intellectual, refined, and sophisticated quibbles the
similes used by the Buddhist sages can give us insizght
into this unconditioned reality,

“In the same way asthe air moves everywhere,
because it pervades everything, in the same Way as it
tloes not stop at anything and is free from any distinct
marks, so also the knowledgze of the Exalted One,
comprising cverything knowable, does not stop at
anything { na dharmapratisihita ) and iz free from
(any distinct) marks ( 1. e. it is not intellectual knowl-
edge which emphasizes a certain content and suppres-
ses everything else ).

Therefore tradition states that

By means of thy koowledge which is not
linked up with a2 certain content, thou seest
all fields and the life of all beings. Praisc
be to thee who art without ideas of objects.

In the Jninasiddhi the wvenerable Indrabhiiti
cxclaims that

In the same way as the air deecs not stop at
anything, moves evervwhere and is free from
[ any distinct marks }, so also ( this stmile 13
used when ) one speaks of ultimate reality,
of peerless, adamantine knowledge,

Elsewhere it has been stated that

In the same way as the air docs not stop at
anything, moves everywhere and s free from
{ any distinct )} marks, so also the nature of
ultimate reality cannot be shown (in the
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ordinary sense of the word }, it has no { defi-
nite ) form [ i, e, our intellect iries to find a
place where reality might be located _an_u:l
definitely spoken of, but by nature reality is
unlimited and cannot he localized any-
where ). _

Or, it has been said that reality moves in the
same way as theair ( free and unobstructed | alt_ad
because of its moving like the air it is Great Biiss
( mahdsukhakiva ). Because it has neither colour nor
form nor shape, the simile of the air is used. The
meaning is that there is no deceptive appearance. It

alsn has been stated that : :
The nature ( kiva ) of all Buddhas is without

deceptive appearances and without any props. Itis
unborn, uncreated, free from ( such dialectical
guibbles as ) being and non-being™ .2 _

These examples, I think, arc sufficient evidence
for the fact that the experience symbolized by the
Great Mudri is not the attainment of some precon-
ceived goal or other or whatever we may call it
On the contrary, all such fads together with their
claims of miraculousness, secrecy, and auathoritative-
ness are strictly refused, because they only serve asa
means to enslave man. The very last thing expected
15to belicve in the Great Mudrd as eternal truth.
The only total error in the world s the beliefin total
truth, or, what 13 the same, in our prejudices and
ideals as eternal values. Just becausze our ego can-
not imagine any other values that would statisfy it,
it does not mean that there are not any other values,
But these other values are not an casy thing to learn,
though they are something learnable. Our most

). Seknddefatiks, pp, 58 sq.
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consistent mistake is to think that because something
has been valuable 1t will always be valuable; we
fasten our attention exclusively upon the symbol and
forget the context. We usually assume that there is
something permanent, because we fail to realize that
our personalities have chapged more rapidly than
our institutions which reflect our ioner changes very
in.a-::n:,uratel*r.'_ The world will continue to be a mess
as long as we thinkin rigid categories of good and
evil. But if we succecd in lifting our spiritual
myopia which makes us unable to clear away the
delriz of concepts and dogmas a new light will dawn
upon us.  Once within this light we seem to be able
to understand the world with all its apparent endless-
ness of pluralities and entanglements. This light is
not something demonstrable for which a confirmation
by experiments or tests can be postulated. Thas
light shines forth when all preconceived ideas have
been cut off at the root. As long as we move in the
circle of such contradictory notions as being and non-
being, we are Jost in utter darkness. It will not do
to imprison the decisive experience into artificial and
mechanical formulas. The Great Mudri is a state
of complete inncr awareness, which 15 so difficult to
be formulated in words, because it 15 not a light that
one sces, but the light and freedom by which one
sees and lives. Here the mind has been grasped in
its uncontaminated originality and purity. The
surface of the mind-mirror has been wiped clean,
but, as a matter of fact, the mirror has never been
obscured. Only because of such notions as being
and non-being, one spitit, identity, egotistic commo-
tions and so on, we have been compelied, as it were-
to sct up a general sweeping operation. From the
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very heginning nﬂthing has been withheld from s,
only the folly and impertinence of our ego has made
ug unable to see what we have been from the ourser
and what we really are, because it was content with
believing that its selfFimposed limitations had been
the only valucs since the dawn of time, And since
our ancestors had lived, and lived nobly, by these
game fancied and limited wvalues, wansmitied from
one generation to the other, our ego has even been
satislied with all second-hand elaborations, the
rationalizations of other men’s experiences. Buddhism
is strongly opposed to such distortions of experience,
it postulates direct experience without any interfering
medinms and it exhibits an astonishing diffidence
with regard to ratipnal communication of such
cxpericnces,

That from which everything starts and, according
to the varying conditions which it may require, assumes
individual shape, is the Dharmakiva, the Buddha-
nature of all that exists. This primal cause, which
15 not 50 much an answer to the riddle of the universe
but the verbalization of what has heen discovered by
intense experiences, is also called the “unity of oppo-
sites”  { yugamaddhakdya ). Niropa, for instance,
states that

: “Because its essence is the nature of all Buddhas,
1s true nature, being the non-duality of the two
truths { L.e. of “literal” truth ( samoptisatya ) and
“symbolic” truth ( Paramarthasatya §, is spoken of as
the unity of opposites ( yugenaddiakiya ). Forthis
reason, the unity of opposites ( puganaddiakiya | is
the true nature of all that exists | dharmakiya )1

1. Sekoddesarika, p. 57.
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Similarly Advayavajra exclaims that

““Because it is pot a something, it has no
origin; because it manifests itself under ( ever-
changing ) conditions, it docs not come to an end,
For this reason, being and non-being do not exist
( separately and per se ), but appear coupled
together { ywganaddia ).

“The oneness of the Void | fnpals) and
Compassion ( Arpd) is not an intellcetual pro-
blem { but the verbalization of an experience ).
The Void and its Manifestation are by nature
coupled together| yuganaddiaid)”’

From the Western point of view, the outcome of
these statements is the recognition of the fact that in
all walks of life our “knowledgce” 15 both *fliteral” and
“symbolic” and that the idea of symbolic knowledge
is meaningless except as comrasted with knowledge
which is non-symbolic in this sense and vice versa,
However, in stating this we are on the brink of
losing sight of the experience itsell and of falling
into the semantic error committed by philosophers
and theologians of all creeds who piled abstraction
upon abstraction and system upon system, in _trying
to Tationalize their beliefs. There is a continuous
tradition from Plato and Philo, through Origen and
Clement, Augustine and Neo-Platonism, up to its
complete statement in mediaeval times, :I'he cpiste-
mology of Christian thought, having 1ts root In
Hellenic thought, consists in treating such statements
a5 the above mentioned ones as symbol-scntences

1. Advayavajra, Yuganaddhaprakisa, p. 43,
aailuvabhdopdd mlatvay prafpardd mireddhald
bhasabkdvanate neste yuganaddham fu bhasare
finyaldkrpayoraikpapr sidkeyam na soakalpatal
Sinpaldzdl prakdissye prakriyd yugencddhald
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or Prnpnﬂtiﬂnﬁ, the meaning of "f'-'ll'IEh_ lilll_ST. be
interpreted, The epistemology of Euﬂfll':_ts-m is, on
the contrary, not to resort to the mediumship of
concepts and abstractions but to {reat these state-
ments as guideposts to gaining similar, if not the same
euperiences. The Buddhists did nottry to dllssnh.'e
symbols into something else, because they did !:u::t
forget that symbols were svmbols and explicit
references to psychological realities. Thus, instead of
translating religious utterances into metaphysical terms
of higher generality and of gettiug lost in absurdities
of interpretation, they awvoided the danger of
getting themselves tied up in a koot of their own
making, They gained freedom which provided the
emotional radiations within the conceptual vacuum
of liberation, Nirvina, To the Buddhist the clearing
off of all conceptual scaffolds as unnatural fetters
of the mind is imperative. Only from the Buddhist
point of view such statement as the following one 15
intelligible :
“Radiant by nature are all phenomena, pure
from the very beginning, and uncontamina-
ted. There iz no enlightenment, no Buddha-
hood, no individual self as any kind of value,

L1

no hfe'.

These negationz, to be sure, are disconcerting,
and yet beneath all these verbalizations thereis a
most important affirmation. Life, like disease or
death, 1s an abstraction. In reality there are no
such things as life, death, enlightenment, and so on,
Indulging in abstractions does not solve the problem

I, Jidnasiddhi, p. 84 .
prakrivabhdsmard dharmd ddifeddha ky andoilsh
na badiir ripi buddhatvaw ma salise ndpd jlvats
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of man. It only leadsto new abstractions and to
the creation of new needs, so that new gadgets can
be sold to the masses. The Western era of slogans
iz the best example of hide-and-seek between dis
covery and disaster, between gigantic verbiage and
abysmal spiritual hollowness.

Normally, cutside the domain of the intellcet,
nothing is clearly definable. But the elusiveness of a
thing does not signily its non-existence.  When we sail
in dense fog, the invisible rocks are none the less pre-
sent. From time to time they emerge menacingly from
the white mist and are at once swallowed up again.
To this fleeting phenomenon the experiences of the
Karmamudrd and of the Jiinamudri can be truthful-
ly compared. Moving in the dense fog of our
“literal” koowledge we sometimes become aware of
“syinbolic”  knowledge. But when we experience
the Great Mudrd, all of life and the world is stretched
out before our eves.  We see every bit of it and every-
thing we sce we feel, and we feel it much more
strongly than inany normal state of consclousness.
We are not excluded from anything by having locked
ourselves up in some sheltered place of our mind.
Everything stands out sharply, with luminosity tather
than clarity. We move restlesly with the objects
or yet we stay guietly with thr.m, just as we like,
We are extremely happy because nothing can hurt us,
because we have no encmics,

This state of bliss is called the Phalamudrd. It
has been described by Naropa in the following

M ANET :
“The phalamudri is the bliss of the Great Mudra,

Her characteristic is the awareness of most intense
and inexhaustible { immutable ) bliss ( paramikrara-
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subhojiane ). Al the time She earries with her joy
[ rativ |, because the previous achievement { of the
Great Mudrd ) has become an immutable ( and
inalienable | possession. For this reason She is called
Mudri. Her greatness consists in the greatness of
abandenment and in the greatness of acquirement,
The greatness of abandonment is that the lucidity of
one’s own nature, characterized as that state in which
all the tendencies { afrand ) and all the veils obscuring
reality ( @varaga | are abandened, is becoming real-
ized | through this very abandonment { sdkritkarapa ).
The greatness of acquirement is that the unity of
opposites ( suganaddha ), characterized as purity and
as the very nature of all Buddhas, has been realized
{ sikritkara ). The realization of lucidity, which,
because all the obscurations and all the fogginess of
thinking have wvanished, is comparable with the
[ eloudiess) sky and whoze fundamental feeling-
emotional tone { 7452 ) 15 that we can only say ““1t is
nothing’” ( fupe, and nothing further ), indeed, is
the acquirement of the very nature of all Buddhas.
Here the qualities of all Buddhas are met with in
their creative power { fakfirfipens ) to achieve every-
thing. Forthisreazon, the basic support of all ph: [igh=
mena is called Dharmakiya, the Buddha-nature of all
that exists™, 2

The realization of man's true nature lifis him out
of his dependence on things and leads him intoa
realm beyond his meager ken. It breaks down the
forbidding walls of accident and entra pv, these glooms-
spots in scientism carried over into philosophy. It
does away with the illusions of life and  death. For
the illusion of life is the delusion of private immor-

1. Sekoddeiarikd, pp. 56 sq.




THE VARIOUS STAGES IN INTEGRATION 139

tality, and the illusion of death is the superstition that
we can cheat death when it comes, by giving up life
preferably that of someone else. When wholeness
has been achicved we wander freely wherever we
like, without bitterness or despair,. We will not be
bothered by any such prﬁh'ltmE as matter and spirit,
for these crop up only when we lose sightof the
whole and, in emphasizing the emotional significance
of certain aspects in life, dim the realization of the
spirituality of all life and even of the implicit spiritual-
ity ol all matter. Man's spirit, beyoud all limi-
tations, cver serene and free in its movements,
constantly mamfests isell through the mediuvm in
which it operates. Besides the activities it usually dis-
plays, it possesses others, generally hidden, but capable
of becoming actual in rvesponse to certain changes
of the medium. If there be nothing else but the
hereditary tendencies of cells and of men [ piping s
all striving would be illusory. Man would never be
able to throw off his fetters, and it is just the same
if we call theze fetters material or ::gﬁriiu:al feiters.
IT we destroy all the barriers we put up between the
whaole and ourselves, we become aware of the whole
and live with it. If we makea ¢lean sweep and
throw out our semantit crrors we are in a position 1o
understand that the spirit is not the spirit. And
when the conceptual scaffolds have been removed,
all of 2 sudden we know what 15 the essence of the
spirit.

Yoy should conceive the spirit as similar to
the sky, { that is to say, } you should conceive the
gpirit as of the same nature as the sky. W_h-:u
you have turned your thinking-operations into
non-thinking-operations { i, . when you do not
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harp on any ideas but et your mind move free
and unobstructed ), unsurpassable enlightenment
will be achieved™.?

Here it has bren zaid explicitly that man’s spirit,
the fact of its being nothing as such [ finyatd ), or
whatever we may call this decisive cxperience, is not
a opal in the sense of a support to which we may
cling. Nothingness must be traversed from end to
end in order to find unconditioned freedom. Free-
dom means purity of mind and of heart in all walks
of life. From the very beginning mind has been
pure and free, but since the awakening of the intellect
it has been working under the restrictions imposed
on it by relative affirmation and negation. All of
our being cries out for freedom, but we shall never
succeed in living a life of freedom, if we do not
recognize the working of the intelleet as what it 1s.
Chur intellect and our discursive reasoning have never
been a very reliable standard of judgment. Moving
in lopical dichotomies and uatilizing the contents of
consciousness only, husbanding them for the narrow
range of dealings with the phenomenal world, the
intellect canpot understand o what degree ideas,
which appear remote and mysterious, dark and
mscrutable to it, may be important for man's life.
It cannot understand that these ideas may be but
inadequate verbalizations of something sublime
which, though it transcends the limits set up by
our reason, is in fact worthwhile to be striven after

1. Baraha { after verse 44, in Tibetan anky 3
sems ai nam-mbhdi hdra-bar bzud-bya-ste
-kl rai-bzin-fid-di sems brwi-bya
yid de yid-ma-yin-par byed-feypur-na
der mi Sla-mpd byai-chub thabpar hepur
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with assiduity. Our intellect has never been con-
cerned with the hife and the growth of the individual.
In spite of its undoubtedly encrmous achievements in
the field of distinction and cognizance as far as the
outside world is eoncerned, it has always been dumh-
founded whenever actual life in the true sense of the
word demanded ire richts, It has never found the
paths that lead toward a wider field of experience
and reality. Ewer and again we have been
compelled to admit that we have come to our wit’s
end. Our spiritual needs bave never been satislied
by the intellect Therefore it is ﬂhEﬂt-’ll‘tcl}" necessary to
remove all the dust and dirt which has accumulated
in course of time and to doubt the validity of the pre-
mises which have altogether too hastily been taken
for granted, But if we have succeeded in cleaning
the mirror of the mind we must not harbour any
thoughts as to its purity, otherwise the mirror will
become cloudy again and once more we relapse into
impurity. We must give up ourselves to the whole
without any cgotistic remainders.  In the same way
ag the sky locks blue from a distance, but the nearer
and deeper we move into it the more we become
aware of the fact thatit isnot at all coloured, so
also man’s nature as a whole, when looked at from
a distance, appears as a turmoil of contradictory
notions, but as soon as we give ourselves upto it
whole-heartedly we will find peace, serenity, and
lucidity.

“The longer you look at the sky, clear from
the very beginning, the more your view is
dimmed, ( In exactly the samec way ) the true
nature of man | de-lta bu-Bidtathatd ) is obscured
i course of time,
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The fool is led astray by the ervors of his own
thinking."*
In another place we read that

“Tf the mind is fettered, man is fettered, if
thie mind is free, man is free.  There 1z no doubt
about that. Through the very force by which the

fool is fettered, the sage is set free”.”

However, life has been mapped out so cleaxly by
the intellect and its dualistic mede of thinking that it
seems tobe the best course to follow its dictation
without reserve and to take its false glitter for reality,
But the more we become entangled in 1ts snares the
weaker we grow. More and more we deviate from
life-giving reality. Intolerable suffering is our lot
Human reasoning isnot the last thing. Buddhism
wants to raze to the ground this stronghold of - hybris,
llusion, and delusion, The Buddhist sages knew too
well that mere intellectual thinking is only patchwork
and that it une tutSl"lgl}' breeds distress ane i irrespon-

_L Samha, EE{ pecording 1o the Tibetan translation :|

gdod-nis dag-pa amr-nkha’s rad-biin-la

Blias-fid bleas-iid smthoi-ba hpagi-par fgyer

de-lia-bu-fidd dur-su fpop-par fopur

ghugs-ma yid-la shyen-gyis byis-po bsles

9. SBaraha, #4:

cidte Dafihe dagiliad vinkhe mukked malthi sendeho

bajihanti jewa vi jodd Lahu parimuceanti tena of buhd
See algo Saraha, 30 ;

“In every home ome speaks of purity, but one does
ot know where Great Bliss resides,  Saraha declares that
the world is fettered by the mind and nope comprehends
the state called no-mindedness.”

ghare ghare Kahiai sofjhuke kohand

W para Mot moldsufef g

Sgrcha bhanai jaga citte hikid

a0 acitle yai Keya b gakia
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sibility, It desroys true moral sense, for what we
«call morality is but the apphcation of our intellect
to our life in the outside world. It 15 bolstered up
by a sznse of rightness which provides the foundation
for western imperialism for every form of elass-exploit-
ation as well asfor the invariably righteous wars
constantly waged against one another. | The silly
rigmarcle of sin and wirtue, of good and evil, isa
scourge of this dualistic mode of intellectual thanking.
He who believes in rigid categories of good and ewil
and constantly harps on sin must become a sinner—
there is no other way for him. On the other hand,
he who clings to virtue should become a virtuous man
because the same law of identification obtains, Unfor-
tunately the accepted cultural standard of modern
socictics does not allow this course.  Where gang-
sters and criminals are protected by politicians and
respected by judges and where the cult of selfis =0
important that excesses of selfworship are easily
forgiven at the expense of other—unselfishness seems
slightly unclean and a sign of weak-mindeduness,
Obviously the modern societies can only thrive in the
company of filthy people. They have delegated 1o
some undefined authority, somewhere in heayen, all
that is good, leaving them {ree to think, and even 10
act like heasts, without feeling like beasts. The dark
aspects of human nature they have completely absorb-
od and identificd themselves with it, Out of it they
have constructed the doctrine of sin, of the original
sin, and of malice of the human heart. Making loud
propaganda for these delightfial things they would
not rest until the whole world is a place fit for a
scavenger. They have constantly been at work to
lower man’s sense of his own dignity. There isa
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decp gap between Buddhism and Christianity.  Sin
and wvirtue, good and evil, are fatelul delusions of a
half-baked mind and have nothing to do with reality,
Buddhism detests all such obsessional ideas, because
they weaken man and strike him with a mortal
disease. Buddhizm wants to preserve life inits inte-
grity, Therefore, applied to life, itisa technigue
of orientation rather than a statement of revealed
truth and its inherent despotism. All it has to say is
meant to serve asa guidepost; 1t 15 not meant as a
doctrine in the sense that it is legitimate and cven
beneficient for one human group to impose its rule
on another by force. The guidepost idea is clearly
cxpressed in the following words :

It iz beyond ( such notion as ) colour and gual-
ity, beyond words and comparisons, If I speak
about what cannot be expressed in words, ( my
words are to be understood ) as suggestions, Who
can show the Supreme Lord ( and say that He is this
or that and pothing else }? ( To do so would be as
stupicl as ) to speak about a virgin®s delight in scxual
intercourse "1

If words are understood as suggestions io seek.
and to find one’s own way they are very useful, but
if they are taken as mystic realities they are most.
harmful. They have nothing to say any more and
bﬁ:vl:?im: the incomprehensible gibberish of a dejected.
mind,

1. Barahs 60 :
akkharabanye pare-guna-rakiz
bhareay e janai 1o mai kakiys
S0 paremerard kaps hakifieq
sturas kumiri fimaha padifia
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“The instruction by the teacher is nectar. He
who does not drink quickly will die of thirst in the
desert of innumerable explanations and doctrines.”?

The final realization of wholeness, where the
Mahimudrd and the Phalamudri merge together, is
called Sahaja. This word can hardly be translated
into any European language, simply because of the
fact that it iz the verbal e:-:pn:s;inn of an r:-:pe:rien-ce
that has been more or less unknown to the Western
mind. Taught to believe strictly in some printed
pages and narrowly watched by the auricular confe-
ssion, the Western man was prevented from making
experiences of his own and from widening his outlook
of life. Those few who dared to gain experiences
of their own and were unwilling to partake in the
blasphemy of a totalitarian system were cruelly
persecuted.  Thus, the discovery of what man really
15 was made almeost impessible. The words of those
who had such a religious experience as the one
spoken of in the Buddhist texts have become unintel-
ligible and, in course of time, having a religious
experience was considered out-of-date, Indeed, the
IMPIession many of us have that religious E:'r.pr.ric_m:v;
is anachronistic, is basically due to the fact that the
only religious idiom ava ilable to us is an archaic one,
no longer suited to our emotional  and intellectnal
requirements.  Our minds have betome adverse to
accepling at their face value all the grotesque and
alten sinister superstitions of a given creed; they hawve
equally become opposed to acknowledging that what
sameone is talking about may e 5[:|mr.t|]i:ug illlpclrt-

_!I.- Enr:-ﬂ:u.;-, 58 1 _
puri-nboescha onfa-ram hobbahd na i rijd?,
hakn-fat et tha-snarathalihl (e maries felhi

10,
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ant--something important to the listener as well as to
the speaker. Such an important emotional reality
is the Sahaja which, literally wanslated, means *born
with.” Tao call the decisive experience by this name
is most opportune, because it makes us see thal what
is hinted at by this word is living in every ndividual
and can be discovered by him. Asa matter of fact,
it will be discovered when the debris of myth and
prejudice which obstructs the study of man is Elﬂil['ﬁll
away, when all veils are torn—-the thickest veil being
the intellectual creed of nothingbutism. When man
15 lifted out of his subjective and objective existence
he will be free and able to see the whole universe,
including himself, as an undivided and indivisible
whole. He will realize that it 13 not religion that 1s
out-of-date but the dualmonarchy pattern of his per-
gonality structure, He will understapd that what is
called soul-the spintualized conscious personality-
15 an illusion which involves him so deeply in the
problem of his own salvation that he forgets his
fellows, and which makes him despise his body com-
pounded of dust so that not only the end of life but
the whole experience of life seems mean and ignomi-
meus o him. He will understand that dust is as
admirable as his soul, because it is but another aspect
of wholeness, Butas long as he moves in the dualism
of matter and szpirit he wears himself out like a
mﬂﬁl’:illﬂ: 'r".'E:Iif-"l wi” CVCHLHHH}' fﬂ_” il‘d'!} b'itﬁ {_]F]'1_|5L.
As long as man is diverted from the whole, either by
matter or by spicit, he will be frustrated and suffer.
But when the whele is stretched out before his'eyes,
when nothing is hidden from him, what then is the
mcaning of the past and of the future ?

*There is nothing that might be called a some-
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thing and in this sense it is **vojd® or “nothing as
such” when we have broken through the narrow
circle in which our intellect moves and inte which
something beyond this circle enters like a comet;
thus proving that the circle of our intellect is, inderd,
very narrow is the Void { fFnyats ) . The past and
the future are void { i.e., they are not a something ),
anc this view ( An-schauung ) is the Void. Tt is of
abysmal depth and of towering sublimeness. Qf
abysmal depth, because the past and the future do
not exist per se { i.e., no remembrance and 1o hope
can disprove life as it is lived at this VETY moment J;
of towering sublimeness, because the past and the
future are seen ( and apprehended in the unigue

moment of the present ). This apprehension which
18 characterized 25 the Vold and which takes hold of
the Void is called “Liberation through the Void®
( “Hnyatd-vimokra ). Purified by it, because the fourth
state ( of the Upanisads, in which man iz identified
with the Brahmar—identification not being life but
paralysation in darkness ) has been overcome, the
Immutable | aksara ), Great Bliss, is present. “This
apprehension, comparable with a diamond { jfidna-
pajra’}, is Compassion { kanepa ), ( for compassion
meansg that | bliss ( fas ) is checked ( rupaddiy 1
This is the Sahaja, the gain consisting in { infinite ¥
wisdom and activity ( prajfopipitmaka ) and purity
{ vifuddha )0

The Immutable ( aksara ) is nothing eternal as
opposed to something trapsient. It means lba:
nothing 1s moving when man’s Spirit— I_IJSuaI]‘_'.f moving
restiessly—and under wvarving conditions, assuming
various shapes, docs not move. The Immutable is

I, Sckoddcfarka, p. 5.
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the tranquillity of the unmoved in the uproar of the
oved, for the moved and the unmoved cannot be
separated from each other. When one has become
the lmmutable one is intensely quiet, there is deep
gilence all around and within but this silence 35 the
most golden music. The whole universe moves in
its complete oneness restlessly or serencly as one may

conceive 1t.

The calm stream of life, beyond discriminating
reason, has notning to do with any calculations we
make as to the effects of our doings either on others
ar on ourselves, It i5 not concerned either with
thoughts of gain, merit, or constquence, Such ideas
are something we read into certain forms of move-
ment and by which we become wretched slaves to
the outer conditions of life. Since the beginningless
past the waves have been rolling in the oceanthe
snow-covered peaks of the mountains have stoncd pure
apd high apainst the sky. Is there any visible
purpose in it 7 Obsessed with utilitarian ideas we
strive for selfish gains totally ignorant of and careless
about how much misery we inflict on others.  We
can discuss coolly a proposal for condemning several
hundred or millions of harmless men to torture and
death on the vague chance that there might be some
profit in it and benefit to ws. We kill the whele
world and do not sec that we diminish ourselves
when we teke the life of other ¢reatures. There is
1o love in us; we are possessed with a desire for brut-
al power. Love, indeed, i3 something momentary
and everfleeting and, if it is not appreciated while it
15 fully charged with life, it becomes a faint memory
or an untealizable hope. Tts livcliness is entirely
lost. Love s life ftself. Tor it theee 15 no past, 1o
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future, but the present,  We hesitate, we turo our
head, and there is no more love. Our mind stops
and its original purity is stained.

“An image | nimitta ), the Buddha, enlightenment
and other notions are discriminating and imagining
activities of the mind. This achivity 13 the motive
{ hetw ) ( for the fact that the spitit assumes different
:'rh'ﬂg:-f:s ). But since all that can be said iz to b
|||:~1I.]|Ing [__-1 mald ), there is ( in reality ) no motive
{ which isa copstruction of our mind ). For this
reason, there is no image either ( which might be
the abode of the mind; in other words, mind cannot
be localized anywhere and we must get rid even of
such motions as mind and matter ).  This inner
awareness that there is no image is * Imageless Libera-
tion”™ ( ambuitte-vimoksa ). This  empty | mind is
_L!u:: adamantine nature of mind ( ciftavajra ), because
1t s swept clear ( from all conceptual fetters ) by
the very fact that the state of deep sleep ( described
in the Upanisads and where all our forces wear
themselves out in diastolic and systolic moevements,
because they are not gathered in the one reservoir of
all powers and cnergy ) has been overcome; because
it is free from the conceptual dualism as expressed by
cternity and non-cternity; because its very nature is
love { maitrydtmaka ) {1 e, true loveis selfless and
without any preconceived ideas. For as long as
there are still egotistic commotions love 15 possible,
What we call love is tainted by the desire for posses-
sion and dominance ). Sinece it fills the world with
bliss through manifesting itself in the two bodies
| of the Sambhogakiya and of the Nirminakiya );
and because it 35 free from all thought-constructions
{ which belong to the sphere of the ego and make
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us read utilitarian ideas into the movement of
things ). This is the spirit of all that c:;:sulli dlarmea-
k#a ). Thisis the true nature ofall things, con.
sisting in { infinite } wisdom and activity ( prasis-
payitmako dharmdtmd yoga )

It is only a conceszion to our intellectual mode
of s.pr:akingdwhen the notion of motive 13 introduced.
As a matter of fact, in the sphere which lies beyond
the realm of consciousness, where space, time, and
causality obtain, all such distinctions are impossible.
Although we are inclined to overevaluate conscious-
ness we should never forget that consciousness is not
all and that beyond its world there are vast and
unknown regions which nevertheless give a certain
colour to our thoughts, our emotions, our actions, to
all our life, even if we do not clearly realize their
hidden power. Therefore, to sav that these regions
are outside consciousness or separate from it 15 abso-
lutely incorrect. These wast and unknown regions
are within ws, that is, we are these regions, also.
Ounly our ignorance | avidyd ), our one-sidedness has
made us oblivious of them and created in usthe

impression that they arc outside and separate
from us.

Man’s true nature is completeness, This means
entireness, perfection, fulflment and satisfaction,
without deficiency, lack, or inability. That which
15 complete 15 one undivided and an indivisible whole
to which nothing can be added and from which
nothing can be taken, It undergoes neither fluctoa-
Lion nor variation, neither augmentation nor deple-
tion. For this reason, [ prefer to speak of complete-

L. Bekoddedarikd, p. 5.
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ness rather than of perfection, which is involved in
completeness, Moreover, the term perfection has
been misused too frequently.  We are accustomed to
speak of a man as a “perfect” specimen of the human
race when he has developed some arbitrarily selected
ability at the expense of his many other abilities.

Completeness, however, is something rare and most
precious.  In most cases, it is overlooked, becanse

our cultural pattern favours one-sidedness and the
development of highly specialized types. A man
who is more than what society expects from him is
more of less an uncertain person. He 15 different
from the crowd and baffles all calculations, Anpd
vet evervone yearns for being a “more’, because he
somehow has an inkling of the fact that his existence
means far more than economic welfare, sordid gain,
or pleasure-hunting, and that it gains its meaning
when it is connected with something far more endur-
ing and =all sostaining.  Segmental behaviour is
possible for certain ends only, but it cannet continue
te dominate the whele without damage to the core
of what man i1s. ‘Therefore, man must try to throw

off the self-imposed fetters of his one-sidedness and to
bring to light all that is in ham.  As a matter of fact,

man can throw off his fetters, because they are
comparable with dirt on a mirror. Nobody hesitates
to clean a mirror, 'Why, then, should we hesitate to
liberate ourselves from what is too narrow for us and
does not fit us. We have an inkling of the fact that
we are not altogether compressed within the dimen-
sions of the cosmos created by the genius of our scien-
tists, that we extend somewhere else, intoa world
which, although enclosed within ourselves, stretches
beyond space and time. Such, indeed, is our uni-
verse, Why, then, shall we not realize it ?
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Wi say that the moon waxes Or wanes, according
as her own shadow decreases or increases, but, in
fact, the moon iz the same all the time. “There is
neither decrease nor increase. But, although the
moon is full all the time, we say that the moon
wanes or waxes, according as she is covered with
darkness or as darkoess goes away.”! It 15 the same
with what man really is, what the wheole universe is.
Ohr interpretation conceives it as being or nen-being.
But in reality it is both or, stated more correctly
being and non-being are abstractions of our own
creation. And those abstractions, alter they have
been added together, arc still less rich than reality.
They leave behind them a residue, too 1mportant to
be neglected. Man and the universe, as known to
the specialists, is far {rom being the real man, the
real universe. They are nothing but schemata,
consisting of other schemata built up by the tech-
nigques of cach science. But when man passionately
secks the principle of all things, when he flings away
his abstractions, because be has learned that they are
insufficient, enmeshing him in a something, then he
will find his true nature. And this nature, being
wholeness, will manifest itself like the light of the
full moon when her own shadow vanishes.

*This universe is not a something {milisvablidva)
it i the one which (our various technigues
divide into ) being and non-being”.?  And,
furthermore.

1. Sekoddesalkd, p. 62 : na faga chédaly plranzy 36 sa i nitya-
plimme’  fid famaal pidhdnstidhindbhpdn: kiinah plrna’ ca vya-
oehriphe

2. Bekoddesarika, p. 62 ;

rilinabhdoate ddam vifoamw bhdnabhavaikalak ramas



THE VARIOUS STAGES IN INTEGRATION 153

“Constantly it rises with the Enlightened
Dnrr-.'s. I_t di_;u!*.s not rise with those whose mind a
stained with ignorance’’,!

Viewed [rom our ego, drawing near and with-
drawing from what we are in reality, the universe,
Qur own nature, appears either open or closed to us.
For when, in the daily struggle lor existence, our
attention is attracted by the outside world, all that is
in us is obscured, but when we listen to and fallow
its voice unexplainable happiness and ineffable bliss
is waiting for us, We have everything, for we are
everything, Thus, Saraha exclaims that

“Victorious is the Prince, who is bliss,
unigque, causeless, and who constantly rises in
this world. But if one tried 1o speak of Him
in words, even the Omuiscient One would be
speechless™ . ®

Completeness, entireness, bevond all words and
concepts, has been present from  the very beginning,
though unrealized. Ttonly seemsasifit grows till
at last it will be plucked and enjoyed like a ripe fruit.
However, the fruit is not different from the tree or
from the seed out of which it through various stages
developed, Cause and effect are one and the same.

“The universe ( the image ( bimba ) of which )
comprises all aspects and forms and is born out of
Nothingness { §fnpa ), itis [ comparable with ) the
{ transpavent ) sky; { and by being nothing as such )
it isthe pause { hefw, kivana ). Blisz [ sukha ) which
originates in the Immutable [ atsara }, | comparable
Y 5-Ei;ﬂt|t11-:§a'_l&:ﬁ., ;:l.. 62

ailvodifase (r bedakdadw ninid Tt irsefanbn

2, Sekoddesatikd, p. 63 :

Jayati mkharaia ekl bdraarahital sadodite fagatday

iy re mipodancramaps sacanadaridre fobifoe servajiiak
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with ) the fukra ( Le lucid energy thought of ag
male activity and, according to ordinary peoples’
view, the sperma }, 1s the effect [ phala ). For what
reason iz bliss determined as effect the nature of
which is perfect ( and unconditioned ) bliss ? { The
reason iz that :| Perﬁ:l;t |: anl uriCDml'lT'mT:-.‘:rJ: ]- bliss 15
determined by just the same cause, because [ bliss )
is the Vaid without ideas of objects ( nirdlambasfinya-
{dimakatpit ). This is the non-duality, known as the
Void and the Great Compassion [ Sfnyetdharups ),
The Void signifies that the mind ( citta ), repre-
senting the universe and being the Void appearing as
an object, is the cause, and that the mind, repre-
senting the Immutable and being the Great Compas-
sion | fdnpotakarupd |—not troubled by ideas of
abjects, is the effect. The non-separateness of the
Nothingness-Openness and of the Great Compassion
iz enlightenment ( bedlicitta ). It is oneness. This
1z called the unfailing ( ¢cputa ). It is different with
what has been brought about by | the relationships
between man and the whole, symbolized by ) the
Earmamudrd and the |Ginamudri, which transient
and used up in the orgasm. ( Enlightenment ) is
iree from [ the opposites of | annihilation { mirndna )
and the bustie of the world | sawsdra ). Thus ( the
author of the Kalacakratantra ) has stated. The
universe ( seen like an image in a mirror, bimba ) is
untrammeled by a sterile Nirvina; the Immutable
[ aksara ), being perfect ( and unconditioned } Great
Bliss, iz beyond the bustle of the world which vields
but transient joy and pleasure. The union of the
Immutable | atsara ) with the universe ( bimba ) is
non-duality, it is the unsurpassable, the sublime’’.2

I Bekoddesatika, p. 70.
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When thiz unique oneness hag been realized, we
have found ourselves. No longer do we representa
basically schizophrenic personality, split into at least
two mutually inhibitive tendencies. The rational
and irrational components of our being have met,
The isolation of cither component has been done
away with, Indeed, it has been our isolation that
made us lose sight of the facts of life and induced us
to treat life asa sort of metaphysical proposition,
Nothing has been gained by such a procedure, on the
contrary, we have lost evervthing, for, while we were
attached to the one side of our being, the other side
attacked us and broke down what we had built up
with painstaking care. But now harmony has been
attained. To be in complete resonance with life is
called Samadhi, and only in Samadhi the Sahaja can
be realized. Samidhi has often been translated with
eoncentration’, but Buddhist *‘concentration” 15
different from Occidental concentration, There isno
God, no soul, no cternity, no life afier death, which
might be an object of concenatration and meditation.
Its nature is absolute purposclessness. A man who
has attained Samddhi is totally changed. He has
become a sage, an enlightened one. He has not
made just an exercise of his mental abilitics and
remained as sterile as before, Therefore, he who
wants Lo g‘ain {reedom of mind must not IE?DII Lo
LOrne prDlJDE-i'[iD]'I or other, however sublime it may

appear to him. He must stop this seleecgpﬁ?n.
“The Yogi must not concentrate his mind on

Nothingness; he must not concentrate s mind on
that which is not nothingness either. He must
not give up Nothingness; he must not give up the
non-Nothingness either,
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“[f one is attached to Nothingness or to non-
Mothingness, many troublesome thoughts ATise.
If one gets rid of ( what seems to bea support
of one mind , all troublesome thoughts disappear.
Therefore, both | reasoning as regardes Nﬂtl{mg-
ness and non-Nothingness Yhas to be given up't

Here it has been stated explicitly that Buddhist
tepneentration’ isnot 4 concentration of the mind
on certain things which are not immediately connec
ted with life. Buddhist Somadhi is the most serious
task, It is life itself Ewery attempt to run away
from it will remain a failure.

Most people are content with what they have
gained by rteasoning. This intellectual knowledge,
which is the outeome of ohservation and experiment,
analysis and even speculation, is called “literal®
knowledge ( sawortisatya | and corresponds to our
common sense which, however, iz always flat and
uninspiring. Here it does not matter if the signifi-
cance of objects is emphasized to such a degree that
the cxternal objects have a pronounced hold over
man 2nd that man’s acceptance of the logic of cvents
outsicle himself may lead 1o a certain fxity or rigid-
ity of life organization which prevents sympathy and
understanding of his own emotions and feelings, and
those of others, or if man's personality 15 marked by
ideational patterns which have been almost complete-
ly organized subjectively till they suit the individual
and make him indifferent towards the objective
world or dommate his perception of the outside world
that the given perception is always recast into pre-
determined pattérns or mi:auings of ‘hiz own. In

k. 'Emjﬁupiynvhrii.fa]ra:':d..d{_ﬂ, LY. 5-6.
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either case, the individual moves in the logical dicho-
tomies of subject and object and the hybris of his
ego will inevitably violate either the ohjcctive or
subjective reality, DBut there is still another sort of
kiiowledge which defies all logical dissections and
explanations and moves in the rhythmic moving of
the spirit.  This knowledge penetrates deeply down
to the very foundations of our existence or, to state it
maore corvectly. it emerges from the depths of our ewn
being. This knowledge, which is ealled *symbolic”,
“transcendental”  koowledge (| paramdrirasalya ), s
much more convincing, because it has come out of
the whole and because it can give an answer where
our hearsay knowlcdge and *literal” knowledge fail
to give an answer. It makes us free, so thar all
worries, all miseries; and all conflicts going on in
this world cease to affect the individual, This knowl-
cdge is neither conceptual nor philosophical but
ruite real and direct, wvital and energizing. Unlike
intellection it does not block its own passageway, As
long as there s still the faintest vestige ofan ego we
arc limited and do not possess the freedom of mnd,
The dualism of subject and object must be transcen-
ded, if cver freedom shall be otr own.

“If one gives up both extremes | that of
Nothingness and that of non-Nothingness |, one
is set free. The ideaofan ego has no longer
any support.  For this reason the dualistic mode
( of thinking, which always cnslaves us | must be
given up'’.!

Sinc.e, as [ have already pointed out, Buddhist
Sam_dhiisnot anabsiractipn or an intellectual exereize,

1. Prajiophyaviniscayasicldhi, TV. 7,
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it is obvions that Samidhi bas been at_tailwd_ when
tgymbolic” knowledge is coupled w1tl_1 “literal®
knowledge, when life has been tealized as an
integral and indivisible whole. We are no IDF_JEEF
Jisunited with ourselves, we have found and realized
anitive knowledge. Weare the masters of reality

and pessess the key to all the mysteries of life.

“R(‘:FIH[‘_-.' iz the 'Ul-ll-‘_p' thing that counts, What
then, O Exalted Onc,is the meaning of reality?
Reality is that against which there are no counter-
arguments. What is the meaning of that against
which therc are no ﬂl::'urlrr:r-at‘gumtllls? Samidhi
leading up to reality, is that against which thn:frr. are
no counter-arguments. ' What is Samédhi leading up
to reality ¥ Itis that state where the two sorts of
knowledge can no longer exist separate from cach
other. Thisis Samidhi leading up to reality. What
are, O Exalted One, the two sorts of knowledge?
They are “literal” knowledge ( sasriisaiya ) and
“gymbolic”,“transcendental™ knowledge | paramdrtha-
satya )72

Here, in Samidhi, all barriers have been re-
moved and the whole universe is stretched out before
our eves in lustre and splendour. Ewerything has
become nmost and inalienable possession, Man
has become what he has been from the very begin-
ning. He has found peace of mind #nd coherence
of action. In the realization of the undivided and
indivisible whole all such artificial abstractions as
man and woman, God and Universe, spiritual and
material world have bheen abolizshed. No contradic-
tions, no oppositions can every again  disturh this

1. Sekoddefatika, pp. 705q.
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peace. It is not pessible either that man relapses
into a material or spiritual world,

“Therefore, it has been said ( in the Kilacakratan-
tra ) : detached {rom the material and the imma-
terial”. *{The Sahaja) cannot he conceived as
material, because itis lacking in the accumulation
of atoms which ‘]‘.lrl:lrhli:c's the | phenomenen .;jF}
dense matter and because it 13 { like } AN army seen
in 4 mirror ; but it cannot be conceived as immaterial
either { and, therefore, as unperceivable ), because
it is not beyond perception [ ie., the universeis
perceived by the individual, but this perception does
not affect him in any way and does not induce him
to make artificial abstractions ). For this reason,
the universe ( bimba ) dose not turn into material
being, into the bustle of the world, and so also the
Immutable [ aksara ) does not turn into annihilation,
into Nirvira, Both aspects cmbracc ¢ach other,
( The Sahaja )} iz tranqguil, it does not change,
because it is not subject to changes as arc the senses
[ indrivavikirarahitatvdt ). Consisting of two aspects
( i.e ,of masculinity and of feminity ), it has an
androgynous shape. It is without the one-sidedness
of exclusive wisdom { frajg, which, if it cannot
cxpress itself in activity, remains a sterile abstraction
and it 15 without { the onesidedness of ) exclusive
activity [ upapa, which, if it is not 5upp-|:-rtrr‘d by
wiscdlom, remains incoherent I‘UEslnEEEi}. .11‘.]_'5. the
unsurpassable, the sublime, hecause 1t 15 uniquc.

H{Einc& if 18 E}EETEJ“E]}" difficult to break thmugh
the premises of reasoning—they ham.:l becn tug awe-
inspiring—someone might object )i Since the Sahaja
has cvolved out of the Great I:viudra, it has been
proven that the Sahaja has originated out of a canse
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and that the Great Mudri is the cause.  Since ( the
opposites of ) cause and effect have not been trans-
cended, hoth the Karmamuodra and the Jeinamudrd
must be looked upon as-causes of the Great Mudri.
What difference should exist [ between these two as
canses of the Great Mudri and the Great Mudra
as causc of the Sahaja ) ?

s The refutation of this objection is that)
wisdom [ prajfid |, represented as the universe [ bimba)
{ and figuratively spoken of as cause ) is Nothingness
[ i ., the fact that as regards all phenomena we can
only say that they 2re nothing as such J, that is to
gay, the knowledpe that all manifestations and lorms
{ are the Void by naturc ). This { wisdom ) has
st been created, because by nature it is not subject
1o any conditions ( i. e, it is selfauthentic ). The
effect which bas sprung from wisdom as cause and
which is called “having sprung from wisdom®, has,
as a matter of fact, not sprung from a cause { as this
term 15 understood in intellection ). That is to say,
[ the effect } has not sprung from wisdom as cause.
Why is that so ? Because wistlom itsell has not sprung
from a cause. [ Under these circumstances, | how
can the effect which is called the Sahaja have sprung
from a cause 7 After all, how 1s it possible to speak
of causation, when { the spherc of the opposites, the
circle of cause and effect ) has been transcended.

“For this reason, Immutable knowledge [ abraram
Jfdnem ) is knowledge in the realm of wisdom (prajid
ﬁ’ii:iﬂm ), and this has net sprung from a cause
‘Since cause and effect cdo not obtain, it 1s not

possible {0 maintain the proposition that the cause
wdetermined by the effect and the effect by the
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cause. Why 1s it not possible to maintain the pro-
pq_:-sltic:-n that the cause 1z determined ’-7'1:' the effect
and the effect by the cause? The reason is that

cause and cflect are of relative validity only and
[ mutually conditioning ) concepts, dependent on

various conditions. But here we have to deal with
what is beyond the relativity of ordinaty egoconscions-
pess and 1z without beginning and end. Therefore,
the universe of which it has been said that in it
cause and effect are mutually determining and that
it iz the union of opposites ( yuganaddha ) where
cause and effect are not different from each other,
has not been created and does not pass away. 1t i1s
exempt from origination and termination. Tt has
also been stated that “whether or not Tathigatas
appear in this world, such is the nature of all things.™
Since that part, called wisdom ( prajfiabhdga ), of the
aniverse which s not different from both aspects
( ie.,from wisdom and activity, since either of them
is bhut an abstraction }, has been tranquillity from
the very beginming, it has not come into  existence at
all ( nitydnuipanna ), Since that other part, called
activiey [ wpdyebhiga ), can only be expericneed
within oursclves it is constantly rising [ and waxing
like the moon, ( sadodita ) For this reason, there iz
aeither cause nor efect nor mutual determination’”.t
A few words are necessary lo make these staté-

cients more intelligible.  The very fact that the
Sahaja can only be ET-:l‘JEI'iC]lIEde_‘r\'llhll'l mu'se.lvﬂ
involves the problem of authentication, The notions
of anthentic and authentication are used constantly
by all who recognize ways ol knowing and ways of
wn-ii',!.i“g other than those fEﬂ'Itfm]_J]Eltﬂd b]r' the so-

~1 Sekoddetatlkd; p. 7).
11 %,
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and that the Great Mudri 15 the cause. Since [ the
opposites of ) cause and effect have not been trans-
cended, both the Karmamudri and the Jeanamudra
must be looked upon as causes of the Great Mudrd.
What difference should cxist [ between these two as
causes of the Great Mudri and the Great Mudra
as cause of the Sahaja ) ?

#( The rclutation of this objection iz that)
wisdom ( frajiiad |, represented as the universe (binéa)
[ and Aguratively spoken of as cause J 15 Nothingness
{ 1. &., the fact that as regards all pheromena we can
only say that they are nothing as such ), that isto
say, the knowledge that all manifestations and {orms
{ are the Void by nature ). This { wisdom ) has
not been created, because by nature it is not subject
to-any conditions { i. e, itis selfauthentic ), The
effect which has sprung from wisdom as cause and
which iz called *"having sprupg from wisdom”, has,
as a matter of fact, not sprung from a cause [ as this
term is understood in inteilection ), That isto say,
( the effect ) has not sprung from wisdom as cause.
Why is that 50 7 Because wisdom itsell has pot sprung
from 2 cause. | Under these circumstances, | how
can the eflfect which 1s called the Sahaja have sprung
from a cause ¥ After all, how 1z it possible to speak
of causation, when { the sphere of the oppesites, the
circle of cause and effect ) has been transcended.

“For this reason, Immutable knowledge ( aksaras
jRdnam | is knowledge in the realm of wisdom (prajfia-
JBinag ), and this has not sprung from a cause.
Since cause and effect do not obtain, it is not
possible to maintain the proposition that the cause
is determined by the effect and the effect by the
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cause.  Why is it not possible to maintain the pro-
position that the cause 18 determined by the effect
and the eflect by the cause ? The reason is that
cause and effect are of relative walidity only and
{ mutvally conditioning ) concepts, dependent on
various conditions. But here we have to deal with
what is beyond the relativity of ordinary egoconscious-
ness and is without beginning and énd. Therefore,
the universe of which it has beensaid that in it
cause and effect are mutually determining and that
it 1z the umion of opposites ( yuganaddhia | where
cause and effect are not different from each other,
has not been created and does not pass away. Tt is
exempt from origination and termination. It has
also been stated that “whether or not Tathigatas
appear in this world, such is the nature of all things."”
Since that part, called wisdom ( frajfigbhiga ), of the
universe which is not different from hoth aspects
{ i e, from wisdom and activity, since cither of them
is but an abstraction !, has been trangullity from
the very bepinning, it has not come into existence at
all { nippdnuipanna j, Since that other part, called
activity | wpayabiiga ), can only be experienced
within ourselves it is constantly rising (and waxing
like the moon, ( sadodita ). For thiz reason, there is

neither cause nor effect nor mutual determination™. 2

A few words are neccssary tomake theze state-
ments more intelligible.  The very fact that the
Sahaja can only be experienced within ourselves
involves the problem of authentication, The notions
of authentic and authentication are used constantly
by all who recognize ways of knowing and ways of
verifying other than those contemplated by the zo-

1. Sckoddeiatikd, p. T1.
1%
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called empirical criterion, We say that something
has the fauthentic note”. This means that we feel
the.'sintcrit}r of him who has made an  assertion, It
also means that somehow the “iruth’® of sc-mn:::]ﬂng
has been conveyed tous. However, the authentic
character of something s not determined by the
verifiability of it assertion in the sense of the empiri-
.al criterion exclusively, That which makes some-
thing authentic i3 the fact that it shows forth certain
qualities and values which are immediately recog-
nized as authentic and acknowledged by the observer.
In order to call something sublime, we must appre-
hend the quality sublime, and that can be done only
by an emotional intuition which is totally different
from sensucus observation. But this does not mean
that authentication falls outside the realm of experi-
-ence. It only shows the difference hetween verification
by authentication and wverification by the empirical
criterion as understood in the narrow sense. When
a value 15 shown forth and acknowledged, this is no
less a matter of experience than when a sense datum
is pointed out and that pointing is understood, The
limitation of experience to the scnsucusly observable
is but 2 part of the basically false initial assumption
of the prior rights of the physical. Indecd, the
Sahaja is no sensuously observable entity and 1ts
nature cannot be determined by any erucial experi-
ment.  But whileit cannot be verified directly it is
mdirectly verifiable in the sense that it makes our
cxperience as a whole intelligible. And, strange Lo
say, this indirect wverification is the most direct
approach to reality, When nothing veils our eves,
when all fetters have been thrown off, reality has
been found. But to say ‘this is reality’ is absos



THE APPARENT DUALITY OF THE COSMOS, ETC. 163

lutely wrong. It cannot be limited ta and by any of
the specific definitions of limited universes of dis-
course. The whole is bliss—bliss, ineffable bliss |
“Oh friend, the lotus fower is full-blown,
awakened by the Vajra :
In dance and in Great Bliss we jubilantly
sing tooral 1al looral lal la;
Awakened by a ray of sunshine the lotus

Hower has begun to blossom in Great Bliss;

In dance and in Great Bliss we jubilantly

sing tooral lal looral lal 1a 172
10. The Apparent Duality of the Cosmoes

and the Buddhahood of Man.

All manifestations in this world are characterized
by a dual aspcct, 'We may speak of positive and
negative electricity, of potential and kinetic encrgy,
or, in the realm of man, of masculinity and [eminity,
but the one is always the co-implicate of the other.
The actual condition of every thing that we encoun-
ter 15 determined by these two co-existent or concur-
rent activities. Now, the whole march of modern
science has been toward the unification of concepts,
the reduction of all matter to elements and then to
a few types of particles, the reduction of “forees™ to
the single concept “energy”, any finally the reduc-
tion of matter and energy toa single basic fuantity,
Prior to these achicvements scientists had pictured
the universe as & vessel containing two distinct ele-

1. Sﬁ-I'..|.[‘la.l'li.l!'l’iﬁ.liJ IL. 450, Q}'_:utaginu from the "-'rﬂjl'ﬂg[likﬁ.:
fale sahi veasia Kamaly pabokin rajje
alalalalehs mahambena arohin nocces
racikiranea paphalli kamaly mahEihena
alalalalalho mahirakens drokme naces
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ments, matter and encrgy.  Matter was concelved as
inert, tangible, and characterized by a property called
mass, and energy was conceived as active, invisible,
and without mass. Einstein showed that mass and
energy are equivalent. The property called mass in
concentrated energy, that is, matter is cnergy and
energy 15 matter, and the distinction s simply one
of temporary state, Thus, the baffling interplay of
matter and radiation which appears sometimes to be
a concourse of particles and sometimes a mecting of
waves, has become more intelligible. The dual role
of the clectron asa unit of matter and a umit of
electricity, simply describes different manifestations
of one and the same reality. Matter and energy
are interchangeable. If matter sheds its mass and
travels with the speed of light we speak of radiation
or encrgy, and if encrgy congeals and becomes
inert and we ecan ascertain its mass we speak of
matter, But the unkoown yet remains, For we
have ooly touched the physical aspect, while the
mental has still to be ascertained.

Passing from physics, let us take man. Man is
the focus of mighty activities which can be observed
from within and from without. Man seen from
within shows his thoughts, tendencies, desires, joys,
and sorrows.  Seen from withont, man appears as
the human body, his own and that of hiz fellow
creatures. For this reason, man had once been
looked upon as being made up of two distinct
parts. However, we know that man is not fually
comprised in his individual space-time eantinuum:
b_»erext:nds far beyond it. We do not know his
111|:m|:s, and those we have set up are purely artificial.
Since man does not allow himself to be observed
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simultaneously in his outer and inner aspects, we
have been forced to divide him into different parts

5o that we are enabled to deseribe him, We may
safely state that in the same way as body and soul,
being the creations of our own methods of observation,
cannot be separated from each other, as man cannot
be separated from his environment, so alto masculi-
nity and femininity cannot be treated as distinct
elements, All these aspects, carved from an indivi-
sible whole, are man himself and must blend in his
Oneness,

The science of man iz as old as mankind, but it is
the least developed science, especially in the Western
world, Man isa point in the universe, that iz to say,
he himself is the universe, though not in the sense of
a rigid equation. The parts we have construed do
not correspond to parts of the universc; on the con-
trary, the whole universe has condensed in him, asg it
were.  In order to determine what thas point ““man’
really is we have acted like a mathematician who, in
order to locate a point, hasset up a system of co-
ordinates. For him any point in the plane of the

two axes is completely located if its distance above
or below the X-axis and its distance to the right or

left of the Y-axiz are known. But, fascinated by
thiz game of locating points we have [orgotten the
point and taken the abscizssa and the ordinate for
“real”, So we have turned very bad mathemats-
cians, for a good mathematician never forgets that the
X-axis and the Y-axis are abstractions c¢reated by
him in order to solve a problem more easily.
Indeecd, it will be a tremendously hard task to turn
one’s eyes again toward the “point”, and to treat the

abstractions as what they are—absttactions, but not
facts. The inertia of our thinking and reasoning
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(geidys ) is for ever at work to distract us from our
goal and the fetish-character of words will continue
to cast semantic fetters on us. Therefore, we must
give up all theorization, although a theory is the
best pretext for not being compelled to care for what
the 1ssue will be, and the best means to increase the
vain gloriousness of our egn.  Unlike Western philo-
suophers the Buddhist sages had no taste for dialectical
guibbles, They knew too well that every sort of
argumentation leads away from the life of the spirit
into the desert of conceptual abstractions. An indi-
vidual ridden by concepts instead of being aware of
the realities of life will be inextricably invelved in
meshes of contradictions and altercations. Therefore
the Buddhist sages did not hesitate to deride their
own texts, because what is important to them is not
the dogmatic system but the ultimate goal. Thus,
for instance Saraha states that
“Someone busies himself with ( the teachings
of } Mahayina, though they are but holy
scripture and logical treatises. Some other
one meditates on the mandala, and stil] an-
other one busies himself with some other thing.
“Someone tries to reason out the element
ether; someone clse makes it consist of empti-
ness.  After all, they busy themselves with
contradictory propositions’'?

1. Saraha, 11-}2 :
Kha-cig theg chen de-a reyug byed ey
de mi geng-lups ichad-mad brtan-beos yin
gian yadi dkvil-hihor Jkhords ma-lus bsgom
Kha-cip bFi-bai dog J,’m'll-td-p.'a-ﬂﬂ Zugs
ta-la nam-mkhai kiamsfa rieg-par snad
L2604 yau Aid-Idan-par byed-n de
Phal-cher mi il fug Pvege-la Fugs-pa yin
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“Meither the mantras nor the Tantras
nor the subjects of meditation nor concen-
tration { alone are responsible for man's
delusion ) they all are the causes of delusion,
you fool ! The mind is pure, do not stain it
by meditation ! If you are happy do not spoil
your happiness,”!

“My son, understand that the beliefin
the drink of immortality is profound igno-
rance. Reading the e:-r.p]anali-::ms I_]l:I:I-Pil:. have
not understood the meaning of purification.”’2

“A scholar explains all didactic writings.
Yet he does not know that the Buddha lives
in him. He has not mastered the systolic
and diastolic movements [ of his life forces ).
And yet this impertinent fellow exclaims
“] am a sage [*3

To the Western mind such statements seem to be

highly blasphemous. The Westerner's master de-
lusion of rightness has made him abandon every
thought except f‘ra-::king skulls. His pﬂ.ﬁsi:}nsgﬁntia-
ted by value appreciations have crystallized into
idealogies af hate. He is always disturbed when

S

o

Saraha, 25

mrania va farila 1 e i J.nlufl'r'.:ﬂ_rd:
sabba bi re vadha bibbhara-kdrana
aratmale citis ma phanehi Charedaka
suha archanta ma appani jegadaka

Saraha, 533

are puila bojikue rara-rarena surderthia abeu
bakkhina padhanfehs jagaki ya jamial sofjha

3. Saraha, 70 :

pendia saala sattha bakkhaual
defiahi Buddha baranta ya (3
amasisaridne Ua fena bikhandis
tobi srilajja bhanai hai pandia
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others take different paths and are not taken in by
any kind of systematic belief Disagreement isa
heipous crime, Hence the frequency in Western
history with which in medieval time heretics aot
burned and in modern time deviationists get purged.
Nothing has purged him of this theological attitude
toward truth and heresy. It must always be witch-
hunting and unconditional surrender to “words,
words, mere words, no matter from the heart.”?
It seems that Mephistopheles in Goethe’s Faust has
pronounced a truth absolutely binding to the Western
world

On words let your attention centre |

Then through the safest gate vou'll enter

The temple halls of Certainty.

With words ‘tis excellent disputing ;

Systems to words *tis easy suiting ;

On words ‘tis excellent believing ;

No word can ever lose a jot from thieving.*

This contrast in Indian and Western attitudes
toward the problem of man makes it extremely diffi-
-cult to understand the feeling of being the universe
which lends to the individual sclf, the dignity and
importance which derives from belonging to some-

I. William Shakespeare, Troilus and Cressida, Act, W,
Cene J11.
2, Goethe, Faust, part i. English translation by Bavard
Taylor: The German version runs as follows -
Im ganzen-haltet Euch an Waorte |
Dann geht Thr durch die sichre Plorte
Zum Tempel der Gewissheit ein.
Mit Worten lisst sich | eefflich streiien,
Bit Worten ein System bereiten
Ax Wonte [sst sich teefflich glauben,
Yon einem Wore 1ssr sich kefn Iota ravben,
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thing greater than self. And yet this feeling is the
most important thing, because it makes one's slightest
cxperiences, one’s smallest acts, seem extremely
sipnificant, while at the same time preventing the
greatest ones from seeming excessively significant
All roads trace back to man, though they sometimes
seem to lead away from him. Man is made on the
scale of the terrestrial mountains, valleys, oceans,
and rivers, He belongs to the surface of the carth,
exactly as plants and animals do. But he also belongs
to another world. The time has come for man to
find his proper place. Saraha was aware of this fact
when he once asked

“How can one dive into the intricate
mystery of man when one docs not see where
one i5 located.'?

The apparent dual aspect of man as well as of
the whole universe, of which the human is but a
certain manifestation, has been symbeolized by the
Prajfiopiva. Prajid is the female aspect and Updya
is the male aspect. When they are represented or
“pictured” in anthropomerphic shape they embrace
each other, touching at all points of contact, This
is to show that the one cannot be without the other
and that they are basically one. Now, this symbol is
of special significance. It comprises the physical
symbaol 1}}' means of which man’s E-]Z!il‘ill-[Ell jUUrﬂc‘j.F 13
pictured and the cosmic symbol by means of which
spiritual things and relations are sugzested. It is the
means of apprehending and expressing value relations
not otherwisc cxpressible, and their expansion shows

3 "Earaha, 69 :
aige bisama fandki ke paual
Jo jaki atthi faba yau disai
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this to be so. Thus, the essential function of this
symbol is to give us insight into and knowledge of
Reality. We may call this “perspected” in contrast
to “asserted™ reality. However, if we try to expand
and to interpret this symbol we may destroy its
symbol character. Therefore, any interpretation of
its unexpressed reference must be connected with a
deepening of the meaning, which involves the elements
of feeling and emotion.  Interpreted, this symbol
means that the Dhatus or elementary phenomena
must combine with the Skandhas or forces, which
together produce what is called man or the universe.
The Dhitus are female and comprise five items which
are arranged according to density : density of matter
(including clasticity of form and volume { prehios ),
cohesion ( ap ), heat [ {gjas ), expansion ( i ), and
space (@tdfs). To these five female items correspond
five male items, also arranged according to decreasing
density : materiality ( muscles, sinews, bones, etc.
[riipa), feeling (vedand), sensation (samjiid), motivity
(sariskdral), and consciousness (piffidna). This polarity
may be spoken of as potential and kinetic EHErgy,
Their concourse produces a given phenomenon. By
interpreting the symbol in this way, however, we
must not overlook the danger of mechanistic utter-
ance which tends to create myth by understatement.
Far our mechanistic utterance may lead to the con-
cepe that the bidynamics of life consists in a positive
system of processes and a negative after-effect or
form of intra—and intermolecular collapse, releasing
energy like a I‘al!ing b-::d],r, or that it may be com-
pared to gas engine combustion. But such concepts are
utterly inadequate, The energic reserves (Dhitus)
ate not “burned as fuels”, but, as indicated by the
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best evidence on radioactive isotopes in metabolism,
are worked over into living structures before they are
broken down lor energy release in work. However,
whatever the case may be, w dissolve the symbol
into physics or something else is to denature it. The
important this is to retain the nuances of meaning
and the feeling-emotional tone of that which 13 inter-
preted and translated.

The fact that the elementary phenomena, the
“reserves” (dhdfu), are thought to be female and
conceived as “wisdom” (prajiid), while the forces
(shandha) that operate conjeintly with them are
thought to be male and conceived as “activity”
(upava), is ample proof of the deep insight into
and understanding of the wholeness of life the
Buddhist Tantrics have had. Femininity which is
experienced by the male through the chjective
woman and through the unconscious forces of his
psyche, is more deeply rooted in the realm of possi-
bilities than are the male forces which, though they
operate conjointly with the female forces, more often
combat them and are in danger to lose the contact
with the deeper layers of life. It is true, as long as
wholenezs has not been rcalized it 1s impossible to
make any assertions as regard what masculinity and
femininity are in reality. We can only speak about
that which appears as a man’s ora woman's cons-
ciousness. And this is rather limited, because itis
confined to the surface, to our ego, linked up with
the physical sex. It is egually true that man’s cons
ciousness has conquered vast regions of the outer
world at the expense, however, of having lost the
access (0 and the contact with the unconsclous possi-
bilities, while, on the other hand, a woman's conscious-
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ness has conguered relatively little af
world as it is seen by the male. However, i wold
be erroneous to call a woman’s COnsciousnegy an
inferior sort of consciousness, A WOman's congeigy,.
ness is only different from that of the male, Ap
evaluation 1s out of place. By a woman many things
are already seen, while the man still Pokes abayt i
the dark. A woman is aware of the attendant g
cumstances and of the possibilities connected with
them which, as a rule, a man is unable tn sce, Far
this reason the world of the womap Appears to the
male as getting lost in ages and cosmic infinitude,
But, as a matter of fact, it is this ¢Xpansion into the
infinite, ageless, and transcendental which can give
most valuable hints and impulses, Because of this
transcendental character it isg aptly called wisdom,
And wisdom is more than intellectual knowledge.

12 outside

*One speaks of wisdom, because it goes be-
yond a conceptually differentiared reality,’1

The woman and all that is connected with her is
to the male a strange and vet most intimate world,
waiting to be realized. We may rightly ask how it
might have occurred to man to divide the universe
into a world of possibilities and a world of facts, into
masculinity and femininity, if he had not had the
original in him : the unlimited world of possibilities,
the fantastic play of the images of the world outside
l:ErnsciDusnr:ﬂs, and the narrow world of facts, the
images of consciousness. But both these aspects,
consciousness and the unconscious, are one. Lhey
only appear as two distinct elements according

1. Prajﬁﬂpﬂywinﬂmyasiddhj, IV, 10,
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as the one or the other is placed foremost and thus
comes 1nto the focus of discrimimating reason.

“Non-dual are all phenomena; they only

appear in dual shape ( to man's discriminating
reason } .}

Although we speak of the polarity of man and
of the universe T want to make clear one point which,
if overlooked, might give rise to serious misunder-
standings. The equation of femininity with ™ wiscdlom™
and of masculinity with “activity’” is not at all an
idealization of the existing daulity of man and
woman. Idealizations occur when one attempts to
deceive oneself about an annoving fact. They are
preventive measures dictated by a secrel fear of
reality.  But here we have to do with what is to be
sehieved and must be the fulfilment of man. How
absurd it is to sec an idecalization in appreciative
discernment and “activity” is borne ont by the state-
ment that in its highest form the male aspect I:F-Iﬁ'ﬂ:;i'ﬂ}
is all comprehensive kindness (karupd), while the
female aspect (frajfid) is an utter openness,  In other
words when the egotistic attitude has been broken
through, there is no longer a something which the
1" must punish, reform, or wipe out (finyatd), 1f
we consider the ordinary duality of man and woman
such an assertion is absolutely nongensical. To our
common sense it is the woman who embodies all
kindness and love, while the man is the model of
epiritual qualities. But neither the kindness of the
woman nor the reazon of the man will lead to the
gnal, on the contrary, they are the strongest fetters

l. Guhyasamajatantra, p. 1al,
advayal sarvadfarmds [u doayabhdvena laksildhk
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ness has conguered relatively little of the outside
world as it is seen by the male. However, it would
be erroneous to call a woman’s consciousness an
inferior gort of consciousness. A woman's conscious-
ness s only different from that of the male. Any
evaluation is out of place. By a woman many things
are alrcady seen, while the man still pokes about in
the dark. A woman is aware of the attendant cir-
cumstances and of the possibilities connected with
them which, as a rule, a man is unable to see. TFor
this reason the world of the woman appears to the
male as getting lost in ages and cosmic infinitude.
But, as a matter of fact, it is this expansion into the
infinite, ageless, and transcendental which can give
mest valuable hints and impulses, Because of this
transeendental character it is aptly called wisdom,
And wisdom is more than intellectual knowledge,

“One speaks of wisdom, because it goes be-
yond a conceptually differentiated reality.’?

The woman and all that is connected with Ler is
to the male a strange and yet most intimate world,
waiting to be realized.  We may rightly ask how it
might have occurred to man to divide the universe
into a world of possibilities and 2 world of facts, into
masculinity and femininity, if he had not had the
original in him : the unlimited world of possibilities,
the fantastic play of the images of the world outside
consciousness, and the narrow world of facts, the
umages of consciousness. But both these aspects,
consciousness and the UNconscious, are one, They
only appear as two distinct elements according

1. Prajfopayavinideayasiddhi, V. 10,
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as the one or the other is placed foremost and thus
comes into the focus ol dizcriminating reason.

“Non-dual are all phenomena; they only
appear in dual shape ( to man's discriminating
reason )1

Although we speak of the polarity of man and
of the universe T want to make clear one point which,
if averlooked, might give rise o serious misunder-
standings. The equation of femininity with *wisdom™
and of maseulnity with *“activity’” is not at all an
idealization of the existing daulity of man and
woman. lIdealizations occur when one attempts (o
deceive onesell about an annoying fact. They are
preventive measures dictated by @ secrel fear of
reality. But hiere we have to do with what is to be
achieved and must be the fulfilment of man. How
absurd it is to see an idealization in appreciative
discernment and “activity™ is borne out by the state-
ment that in its highest form the male aspect (upaya)
is all comprehensive kindness (karupd), while the
female aspect (prajitd) is an utter openness, In other
words when the I.‘!gi:lti.E-Ej.li; attitude has been broken
through, there is no longer a something which the
" must punish, reform, or wipe out (fdgpala), If
we consider the ordinary duality of man and woman
such an asgertion-is absolutely nonsensical. To our
common sense it 18 the woman who embodies all
kindness and love, while the man is the model of
gpiritual qualities. But neither the kindness of the
woman nor the reason of the man will lead to the
goal, on the contrary, they are the strongest fetters

1. Guhyasam@jatantra, p. 6l
adpayall sarvadkarmds tn deayabhdvena lak sital
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and obstacles. The kindness of the woman 15 ego-
related, 1t is shown to thesmall world of husband,
children, and nearcst relatives, In the same way
the reason of the man 15 ego-related and concerned
with thirst for fame and similar egotistic vanities. By
clinging to such superficialities the gap between the
individual and wholeness becomes almost unbridge-
able. Therefore, through integrating femininity, that
iz, all that has been excluded from the world of the
ego, the man must convert his “reasonable™ activity
into kindness which CDIILT]]"'i.S‘I‘."E the whole universze.
In exactly the same way, through integrating mas-
culinity, the woman must develop the faculty of
insight into what lies beyoud her family eycle. In no
WAy ISt this dew:l:}pmem c[ege:wrmf; nto: mere
intt]lﬂ'ﬂ-tiﬂﬂ. If this iﬂlﬂgrﬂ.t[(ﬂ] ;1|'||:] {'J]j-”]_gi:; [:.f F.E[-,..
sonality are achieved the artificial distinction of
man and woman will vanish. The most detrimental
thing wotld be if the man simpl}.- imitated the appa-
rent kindness of the woman or if the woman copied
the intellectual activity of the man. He would
become an effeminate simpleton and she a disputa-
ticus hag. Neither could stand the other. Where
vital issucs are at stake sheap imitations are impos-
sible.  Wholeness asks [or the whole in man,

“When one realizes that all phenomena are not a
something {ni&;aa#ﬂ@arﬁﬁﬁ@-aﬁi ) and when one differ-
entiates between knowledge and the knowledgeah]e
one speaks of the essence of wisdom | prajfidtaiiva).

“Since it affects (rafifati) all beings distressed by
the floods of suffering, rising from wvarious CAUSES,
kindness (k#fid) is sung of as love (riga).

“'Since in a proper way, like a boat, it leads uplo
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the desired goal [ up@nayats ) one praises it as activity
([ wpdya ) because of its properness.

“Their unity, like that of water and milk, is
called activity full of the appreciative discernment
{ projfiopdya ) because of their non-duality.”2

The male-female polarity, described by the
symbols of the Dhbitus and of the Skandhas and
representing both man and the umverse, is restricted
to the realm of the physical. In the human sphere
of man and woman this polarity corresponds to the
relation of the man to the Karmamudri, which
culminates in the momentary satiation of the physio-
logical sex drive. The physical co-implicates the
mental. Both the physical and the mental are one
in exactly the same way as man and universe are
one. The polarity of matter and mind is seen in the
fact that, viewed from a spiritual level, the**marerial®
Skandhas are Buddhas, Again the basic polarity of
masculinity and femininity iz pointed out.

“In short, the five Skandhas are called the five
Buddhas. ™2

Thus we read in the Guhyasamijatantra, and the
venerable Indrabhiiti states that

“Because the fAve Skandhas are by nature

Buddhas, they are called the Victorious Ones

| fina, Buddha ) ; the Dhitus are called Locand

and 30 on. For this reason, one speaks of the

Buddha-nature [ of all beings and of the whole
universe ).

“Since all the beings in the three worlds are
by nature always Buddhas, all their activitics

1. Prajfiopiyaviniicayasiddhi, I, 1417,
2. Guhyasamijatantra, p. 137,
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serve the end to. realize Buddhahood. In vain is
the gccupation with tradition,

“Since all the world 18 the Buddha, all the
beings in the three worlds are the Buddha, too.
The troublesome experiences of pleasure, sorrow,
lust and so on are not meant for (such a)
world M1
The five Buddhas are in the sequence of the five

Skandhas ; the white Vairoeana, the yellow Ratna-
gambhava, the red Amitibha, the green Amogha-
sidelhi, and the dark blue or black Aksobhya. The
five: corresponding female deities are : Locand,
Mamaki, Pindaravisini, Tirini | or more frequently
Tird ), and Vajradhitviévari,

These divine figures, commonly known as the
Dhyini-buddhas and their “SBaktis”, are not at all
something ultimate. They are but another aspect-of
the indivisible whole, the mental aspect; just as the
skandhas and the Dhitus are the “material" or
physical aspect. Therelore, to give onesclf up to
this divine world 15 as stupid as to cling to the mate-
rial world. Both worlds are not made for us, be-
cause they are born from the error of our reason and
from the ignorance of owr true nature. To such
worlds we cannot become adapted. However, the
fact that man in his physical aspect is just as admi-
rable and divine as in his mental aspect, gives him a
sense of his own dignity and liberates him from the
degradation into which lie has been driven by the
Christian dualism and its contempt for the Hesh.
Indeed, although the West has attributed & greater
reality and a privileged position to matter and, in

1. JRBnasiddhi, 11. 1-5,
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course of time, even has discarded belief in soul—to
the extent that one constantly guarrels about its
meaning—it has retained the contemptuous attitude
toward dust, the dust which iz all of man that
remains when soul has departed. Despising his
unique desire to living, dreading the worm, and
thinking of himself as worm-fodder ( the Western
man ) not only lowered his sense of his own dignity
but also lost the respect of others, Hence the mortal
madness of retaining some war-making potentia-
lities and of embarking on a program of surprise
attacks against others inorder to postpone the ignomin-
ous end. Yet it may be asked, whois the more
divine, he who neglects and spurns the body or mind
that he may attain some fancied superiority, or he
who cherishes both as the moulds in which reality
expresses itself P He who realizes that his life and
all its activities are not a thing apart, to be held and
pursued egotistically, as if enjoyment was something
to be filched from the whole with a sense of separate-
ness, will more speedily and truly attain the goal
than by neuretically fleeing from and casting aside
some aspect or other as being either unspiritual or
illusory. To neglect or to deny the needs of the body,
to think of it as something not divine, it is to neglect
and to deny all life. Since, as I have said, man isa
point in which the whole universe has condensed, as
it were, even the allegedly lowliest physical needs
take on a cosmic character, tosay nothing of the
mental activities which, after all, cannot he dealt
with as something apart, It is not truc that happi-
ness can only be held by absencc of enjoyment now
or by deliberately sought-for suffering and morti-
fication, But it is true that a life of mingled pleasure

LR 5
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and pain is due to one-sidedness, when one aspect or
another 13 unduly emphasized. He who strives for
wholeness, who goes for the root from  whence
everything he has split up into contradictory proposi-
tions has started, he will sce that there cannot be
separateness between him and the whole, and happi-
ness and bliss gre his.

“Although hie enjovs the objective world he iz not
taken in by the objects. One plucks the lotus flower
without getting wet from the water. So also the
Yogin who goes for the root { from whence every-
thing has started ), though enjoying the objective
world, is not affected by the obijects.™?

We do not apprehend man as a whole, We only
know him as composed of distinet parts, and even
these partz have been created by our methods. Each
one of us is made up of a series of phantoms. And
yet we are more than the sum of all the facts accumu-
lated by the particular methods, We have construed
such concepts as l}ﬂd}’ and mind, universe and Grod,
we have developed the most refined techniques, but
.t]‘].-E whole, reality, has evaded us. Indeced, we have
perpetuated the error of Descartes, taking our abstrac-
tions for concrete facts, We have, furthermore,
succeeded in depriving the world of gods, in return
for which, matter has taken possession of us like an
evil, all-devouring demon. We have not grown, but
ha"F become dejected materialists. Trstead of experi-
ENCing 1III'*"-]U'EE:! more  valuable than the common

l. Saraha, £6 : =
Yisaa ramanis wa bisan bilifpei
ala harai na pani chippa
emai joi miles saranio
birahi ne bdhai bisaa ramanta
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values, which would have been made accessible by
the Jalnamudri as far asthe relationship between
man and woman and between man and himself is
concerned, we have not only remained on the level
of the Karmamudrs, but have become degraded
below the lowest level of human degradation. And
yel the divine aspecl i5 as real asthe *““material”
and “matter of fact” aspect. Forin the same way
as the materialphysical aspect of the whole, the
Dhitus and Skandbas, may be compared to the
physiological relationship of man and woman, the
Karmamudri, the mental and divine aspect, the
Dhyanibuddhas and Saktis, may be compared to the
Jninamudrd, now no longer restricted to the realm
of man, creating in him selfrespect and respect of
athers, but textending into and comprising the whele
universe.

Actually, the world of the gods and goddesses i3
just as much a creation of our mind as the material
world. None cau be said to be something ultimate.
I we want to attain the whole we must disentangle
aurselves from all such abstractions and look behind
the wveil. 1f, however, we concretize that which
crowds into our ego and because of its transcending
the narrow world of our ego has a superhuman,
divine character, that is, if we continue to take the
manifestation for the principle, we will forever be
bothered by such concepts as matter and mind,
universe and God. God or the gods must be **pers-
pected”. It will never do to assert or to deny them.
Such is only the procedure of the unfit, the mangled
in spirit and the crippled in life,

“Whatever becomes manifest has the shape of
the deity. This 1s by nature not a something.
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Whatever the manifestation may be, it is always

SGnyatd by naturc’,?

Man's attention has been atiracted by the outside
world. The stimuli coming from his inner world do
not, as & rule, pass the threshold of consciousness,
However, they do give a certain colour to his thoughts,
his emctions, his actions, although he does not
¢learly realize their hidden power. The inner world
obscurely acts on consciousness. Sometimes this
inner world may sound an alarm. And this depth
consciousness, a8 I should like to call the hidden
power of the inner world, is rarely mistaken. DBut,
by being attracted by the outside world, man has
become accustomed to concretize that which comes
from the depths of his inner being and to project, to
localize, it inan outside world, perhaps even some-
where in heaven. Thus he has become inextricably
mixed up with the within and the without. Physio-
logically speaking, however, cortical or “detached
rational thought iz a new and fragile acquisition
which breaks down at the slightest irritation of the
viscera, reported by the avtonomous nervous system
to the thalamus. Thalamic consciousness is character-
ized by emotions and feelings, cortical consciousness
by formal reazoning. Modern man has lost the
awareness of his dual consciousness and, although in
twenty-three out of twenty-four hours he is domina-
ted by thalamic consciousness, he believes that he
only uses cortical copsciousness. Hiz ego has a
natural aversion of candidly admitting that “any-
thing” 14 capable of affecting man’s most perzonal

. Advayavajra, Mahfisukhapealdiia :
sphiirief ea devalabdrd niiabhaod soahhdvalal
yathd yaths bhavet sphiriil 50 tathd fnpataimika




THE AFPPARENT DUALITY OF THE COSMOS, ETC. 181

being. But, as a matter of fact, the freedom and in-
tentionality of the ego 1s a master illusion.

Now, when we remember that the Skandhas and
Dhitus have been arranged according to decreasing
density and that *“materiality” ( rfipa) is placed
foremost as having the maximum of density, we
should assume thatits colour must be the darkest one.
Our intellect is inclined to compare the colour of the
Skandhas and Dhitus, the Dhyinibuddhas and Sakts,
to the refraction of light through a glass prism.
Applying this physical law we should expect that
the clear and bright light of the Void ( f#nyatd ),
according as it 15 refracted and deflected through the
prism of our mind, must be totally absorbed by our
body and that of our fellow creatures as having the
maximum of density, so that its colour ought to be
blue or indigo or viclet. But we are told thatitis
white. This clearly shows that the colours of the
deities are not derived from the observation of physi-
cal laws but stem from experiences and ingsight. The
fact is that we only believe ourselves to be fully
aware of the so-called outside world and that we
fancy this beliel to be knowledge. Materiality which
we attribute to the outside world and the belief in it
18 not just another expression of man’s unconscious
mind, but it Invelves his unconscious mind. The
roots of 1ts ecmotional dynamism, are there.
Instead of admitting to ourselves that, because of
this emotional dypnamism, there are also irrational
and contradictory elements in it, we invent idealogies
and thearies which rationalize our beliefs into neat
and orderly systems that are capable of explaining
anvthing, because they omit everything which their
premises cannot explain. Such ideologies usually
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end by becoming systematic delusions, if they do not
start already from delusions. For the basic fallacy
af all our theories is the feeling that the abstractions
we have comstrued should be “sound,” that 1s,
founded- on truth. The Buddhists knew better.
They were not ashamed of admitting that the convic-
tions which the ordinary man calls knowledge are
founded on emotion. Thercfore, the light of our
reason, our intellectual knowledge, which makes us
turn our eyes toward the without and te which the
outside world seems to be clear and brighe, is not the
bright light of an utter openness, which i all compre-
hensive and not concerned with conceptual scaffolds,
but the dim light of infatuation, the delusive hght
of the illusions we create in our minds about
the pature of things which, since they have been
illuminated by this light, we have not understond at
all, For this reason, what we call materiality and
as it issccn by our mortal eyes is bound up with
delusion [ molia ).2

Conversely, we should asume that our conscious-
ness, our mental activity [ sijffidna ), should absorb
very little light because of its rather ins@gnificant
density and that it should be bright. The Indian
term (o #ana) signifies more than our term “conscious-
ness’; it also comprises that which has been belore
conscionzness, that is, before ego-consciousness bas
developed. ‘Thus transcending the pettishness of the
cgo it 15 closely related to, if not the same with
“Nothingness” or openness ( finpats ). This means

1. In his Paficikira, Advayavajra tells us that Lecan is
connected with delusion { moka ), Mamak] with hatred
[ doesa ), Pandaravasind with lust { riga ) and Tisd with
Jealousy ( frop ). .
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that there is not something, only ego-consciousness
iz gomething and has to do with things. But that
which lies beyond the realm of ego-consciousness can
never be said to be a thing. As has already been
pointed out, everything that exists starts from *“Noth-
ingness” or openness, that is, everything we encoun-
ter in this world, be it the material or the mental
world, 152 mould in which nothingness expresses
itself, Therefore, as spon as something develops there
is at the beginning a flash of Nothingness or the
whole (i@nyatibodhi), and that which develops seems
to become something apart [rom the whole.  Since,
morcover, rebirth may be spoken of prosaically as a
transformation of energy, at the moment where one
transformation has come to an end and a new gets
on its way, we again have the initial Nothingness or
the whole which later on iz seen partially in the
Gkandhas and the Dhitus, For this reason, Niropa
states that “when the beings die, that is, when the
{ present ) Skandhas are taken on (1. e, the breaking
and taking-on has to be understood figuratively, he-
canee the new is a transformation of the old, and
transformation means that neither absolute identity
nor absolute diversity obtain), that which is between
(these two moments) is Nothingness (ffnyaid) and
there isa unigue view of the three worlds. This
view itsclf is Nothingness, There is no doubt about
that”.} Owing to its rclatedness to and its being
basically one with Nothingness our mind should be
bright and clear and transparent, But it 1s dark blue
or black. Our mind is like an object standing before
a source of light, As 15 well known, if an object,
standing in front of a light, 13 not transparent-—our

I. Sekoddeariks, p. 43, = .
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mind cannot be transparent, because it is obscured
by enc-ness and like a wall separates us from the
whole—it appears the darker, the brighter the light
that stands behind it, shines.  Because our ego-bound
mind is only aware of the narrow world it has created
for itself and because it can never be the whole, it
is, indeed, the blackest object, acting like the shutter

of a camera.

The fact that the parts, into which we have arbi-
trarily split up man and the universe, contain the
element of bi-polarity and that they may be looked
upon as either having literal significance or as having
symbalic significance, makes it clear that one function
of them i3 to evoke emotions and value appreciations
and that they also embody a meaning and reality
which transcends the body as well as its activities
and in a sense lies beyond them, although it is fused
with them. Therefore, the divine aspect, the Dhyini-
buddhas and the faktis, are certainly relevatory, The
point I want to make is that inso Ffuir as emational
attitudes are evoked in us, there has been revealed
10 us something of the inner spirit of man and the
universe which may be taken as part of our under-
standing of the world. That which has been revealed
to us as giving and furthering insight into the nature
of man is deseribed in the following verses, accounting
for-the names of the Dhyanibuddhas and akis ;

“The pure Buddha-knowledge is called Vairocana
\The resplendent One).

“Because this knowledge can never be shaken by
uneducated people and also ot by professors {mithyd-

Burijanairafi), it is called Akgabhya ( The One who
cannot be shaken ).
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“Because there 158 no doubt about the fact that the
jewels like the Buddha and so on rise (out of this
knowledge) and because this knowledge is concerned
with the needs of the beings, it is called Ratna-
sambhava (Origin of Jewels).

“{'This knowledge) is truly liberation becausc in
it there is nothing against which a hostile attitude
may be taken up ( apraligfhitanirodna ), i 15 not con-
taminated by [such concepts as) being and non-being,
and because it iz linked up with infinite merits, 1t is
called Amisabia (Infinite Splendour).

“Because this Great Knowledge s most effective
in accomplishing all that has to be done by the
beings, because its accomplishments are never frustri-
ted, it is called Amoghasiddhi ( Whose accompli-
shments arc not frustrated ).

“Because matter, fine and gross, spreading through
the three aspects of time, is seen wherever it is
located, (this knowledge) is called Lpcand (She who
sees ).

“Because the All-Buddha-knowledge is the same
to itself as well as to me and because [ these
“two' aspects) arc mutually penetrating, it is called
Mamaki [ Mine-ness}.

“Becanse the sublime All-Buddha-knowledge
wipes out all blemishes and because it is ever ready
to purify all and everything, it is called Papdarapdnni
{ She who abides in whiteness).

“Because this knowledge is everintent upon saving
the world by means of Great Compassion and because
it is so much suited to carry the beings to the other
bank [ of the river of existence), it is called Tard
[ She who redeems).""?

T1. Jnanasiddhi, XV. 1220,
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Thiz knowledge is, to be sure, symbolic knowl-
edge, that is, for a “literal” copy 1s substituted a
variant which precisely by its varlation, suggests or
symbolizes something other than itself. In the case
under consideration the immediately given intuition
is moulded in the very process of intuition in such a
way as to make the intuition a symbol for the nonin-
tuited, Now it iz of utmost importance that also
the Dhyantbuddhas and  their spouses are symbols
and not ultimates, Asto the relation between the
Skandhas and Dhiws, on the one hand, and the
Dhyzsibuddhas and Saktis, on the other, we have
seen that the attitude of symbolism consists in endow-
ing ap occurrence in space and time with a meaning
to which greater value or significance is given than
belong to it in its pure actuality. That is to say,
images or ideas are token from parrower and more
intuitible relations and used as expressions for more
ideal relations which cannot be either directly or
better expressed. The underlying notion is that the
phenomenal world is an expression of 2 noumenal or
mtelligible world and that, because of this relation,
the phenomenal may be taken to represent or stand
as a symbel for the noumenal. This has been the
Platonic theory of symbelism. The basie fallacy is
that it unreasonably takes one aspect, the phenomenal,
for symbolic and the other, the intelligible world, for
ultimate. It overlooks the fact that both the pheno-
mepal and the non-phenomenal are abstractions
created by our minds, This duality-complex of the
Westerners, imprisoning their thoughts between the
forbidding walls of matter and mind and making them
wresthing about the particular and the universal, has
constantly been a gloom-spot in Western philosophies
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and sciences, which branched off in course of time.
Even modern depth psychology, postulating archety-
pes (sdsand), has not been able to get rid of this
dualism. The tragic reality is that this intellectual
discipline which, more than any other, should have
led to & fundamental re-education and perfection-
ment of man has so far contributed very little to the
:‘!cw‘:]upnwnt and grcl-wr.l: of man. 3"-"[11-1'{:{:"-'!:1‘1 almost
all our psychological concepts reflect the basic medi-
cal concept of disease and the philosophical premises
of the Grecks, which subtly falsify them when they
are applied to the problem of man, where they are
needed as badly as in medicine. Thus, the whole
modern concept of neurosis, which should have been
so fruitful, has done even less to solve the problem of
man than the earliet concepts of error and sin,
because the psychologists and their ancestors, the
psvchiateists, who invented it were led by their
medical and philosophical training as well az by the
nature of the case histories to consider man and his
problems as an abnormality.  The result is that those
who should be the best equipped to uynderstand the
darkness of the world are completely unable to make
those who control the destinies of the world to under-
stand what darkness is. The Buddhist on the other
hand, were concerned with the whole and refused to
set up standardized patterns and have throughout
the ages wandered freely over the same speculative
field without bitterncss or despair. To them the
divine and the non-divine have never been mutually
exclusive. One has been as thrilling and awe-inspir-
ing asthe other.

. It need scarcely be reiterated: that every dualistic
view: with, its implicit mechanisticism, so - clearly
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seen in the futile quarrel of the vitalists and the
mechanists, leads ever more deeply into paradoxes,
and all ad fre hypotheses invented to solve the diffi-
cultics only serve to lead more deeply into the morass.
It is evident that all such systems should be rejected,
because they violate reality. One must be content
with having operational concepts of such an experi-
ence as the Skandhas and Dhitus as well as the Dhyi-
nibuddhas and Saktis. None of these concepts can be
reduced to or dissolved into the other. The question
of truth and error, the latter being auto-suggestion or
hallucination in modern th'minutngyr does not enter.
Of course, the silliness of all that is not matter is not
true, is hard to disprove toa literal mind or to a modern
logician, By realizing, how ever, that “blunt™ truth,
this authoritative postulate of Western reasoning, 13
pure abstraction and that for the Western philosophy
of nothingbutism this blunt truth is either physics,
chemistry and mechanics as far as the universe and
man is concerned, or mind and God, we attain that
state where we are not any longer torn by contradic-
tory assertions., In other words, when we recognize
the fact that the Karmamudri or the Skandhas and
Dhatus as well as the Jninamudrd or the Dhyanibud-
dhas and their spouses are but two manifestations of
the whole, we become liberated from our one-sided-
ness. The abstractions we have created lose their
hold over us, because they have been ““perspected”,
This state is, as has already been said, the Mahimu-
dri or the Dharmakiya. However, if we want to
communicate this state and experience to others we
cannot do otherwise but resort to symbolic knowledge
which has a dual character. That is to say, it con-
tains an elementof representation, the Dhyinibuddhas
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and the Saktis, but it also symbolizes something
other than itsell. Needless to say, this dual charace
ter invalves all other dualitics. This symbolic knowl-
edge which I have pointed toin connection with
their spouses is described as regards the male aspect—

masculinity and femininity are never completely
separable—in the following words

“It 1s called wholly auspicious ( samantabta-
drd J; it is known as the Mahimudri; it is the
Dharmakiya and mirror-like awareness { ddaria-
JHdna ).

“In the same way asthe reflection of one's
own | face ) is surely seen ina mirror, so also

the Dhnrmakﬁ}m is geen in the mirror of aware-
ness,

It is called equal-intention awareness { sama-
bijfidna ), because it has been realized that this

All-Buddha-knowledge is the same as to oneself
and others.

“It is called distinguishing awareness { prafy-
aveksopajiidna ), because it 15 pure from the very
beginning, not created, radiant by itself, and
mutually penetrating,

“It is called all-accomplishing awareness
( krlpdnusihingifidna ) because at all places and
at all times it accomplishes the work to be done
by the Buddhas and because to do such works is
incumbent on all Buddhas.

“Itis called purified awareness ( sumisuddha-
J#ana |, because by it the indefatigable and excel-
lent Yogis become free from the ( fetters of ) the
passions { which obstruct the way toward
enlightenment ) and the conceptual scaffolds
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[ which veil the insight into the true nature of

man ) | klefajfiepaeriam ).

MNow it will have been observed that five Dhyani-
buddhas have been discussed, but only four spouses.
The ffth spouse, Wajradhitvisvari, has not been
mentioned at all. Thiz remarkable fuct is most
revelatory of the insight the Buddhist sages have had
into the nature of man. It iz man's cgo-conscious-
ness which has become separated from the whole.
Therefore, consciousness, which in the ordinary scnse
of the word ig formal reasoning and moving in logi-
cal dichotomies, cannot be in union with a spouse,
For to be in upnion with the female element, if one
is a male, means that the one-sidedness and separa-
tencss has vamshed and that the whole has been
realized. But, it s an undeniable fact thatall acti-
vities of man, the physiological and psycholegical
ones, excepted consciousness, are linked up with the
whole, though in an invisible and still unknown
way. The male-female correlation may be funda-
mentally simple, but somehow we miss ity oneness.
We give to things an artificial individuality, We
actually do not know where the frontiers of the
organs and the body are located. Neither do we
understand the correlation between different indivi-
duals, for instance, the corresponding existence of
the penis and the vagina; nor do we understand the
cooperation of two individuals in the same physio-
logical process, such as the fecundation of the egg by
the spermatozoon. Qur concepts of individuality,
organization,space and time do not help us to under-
stand these phenomena. But when the ego is trans-
cended or merges intoa wider and deeper realm,

1. Jhanasiddhi, 1. 48-55,
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when the artificial dualism of ego and ‘non-ego has
become meaningless, as it were, hecanse the one
undivided and indivisible whole has been realized,
then male-female oneness is no longer a problem.
Indeed, in the same way as our organs and our body
are not what they seem to be, 5o also consciousness
iz not what we believe it to be; it is more than the
artifact called CONSCIONETICSS O m{ncl, CORSCI0NEH eSS
and the unconscious together, The whole is Vajra-
sattva and Vajradhitvidvarl, And they are, like the
Dhyinibuddhas and their spouses, not two but one.
Thus, Advayavajra states that :

“These four { spouses : Locani, Mamaki, Piudara-
visind, Tird ) are like givls of about sixtecn vears,
endowed with unparalleled beauty and splendour of
youth, staying in radiancy, partiking of the npature
of the four kdvas like the ( Dhyinibuddhas ), gladden-
ing the heart, being the foundation of the excellen-
cies of all the Buddhas, and by nature the five Tathi-
gatas, In their midst stays the Vajradhiatvifvari,
whose nature 15 the vowels { giving life to the conso-
nants |, the leader, by nature the same as Vaira-
sattva. She 18 called the Exalted One, Suchuess,
Nothingness, Awareness-perfection, the end of the
world, the Fact-that-there-s-not-a-thing **1

Modern physics has shown that mass and energy
are equivalent : the property called mass is -simply
concentrated energy, and, what is more, matter and
encrgy are interchangeable. Tt 18 obvious, therefore,
that we can say that “mass” is marked by “energy,”
at least, when we want to communicate it to othérs.
Within certain limits the concepts of modern physics
assist us in understanding why it has been stated that

1. Advayavajra, Paficakara, p. 43,
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the “masses”’ of the four Skandhas materiality {ri¢fa},
feeling ( pedand ), sensation { sawmyiid ), and motivity
( canrskaral ) are marked by consciousness ( vifdna ).
As has been said,’the Indian term zijfdng denotes
more than CONs¢iousness in our sense of the word and,
for this reason, we may, for the time being, render
:t in modern terminology by “energy.” However, we
have to bear in mind that in Buddhism the concept
of energy is not merely quantitative but essentially
qualitative.  Thus, of this relationship between
teass” and energy” Advayavajra states as follows

uThe five Skandhas are the fwe Tathigatas.
New the guestion is : have the first four been marked
by Aksobhya [ consciousness, Cnergy ), in order to
make it elear {to us) that they are congealed
encrgy ! The answer i energy [ vijfdna ) is the
single basic quantity-quality; it 15 symbolically known,
free from | such conceptual scaffolds as ) subject and
object, because the relationship between a subject
and an outside world is ( essentially ) Nothingness
( fnyats ). This [ hasic energy ) which may be
compared to the clear sky at moon in autumn, i
conceived by (the adherents of the Yogicara-school}),
who speak of attributelessness, as the primary.
Therefore, it has been stated that

Nothingness which ( owing to the power of ignor-
ance ) is conceived as an object is without any
delusive appearance and without any distinct form,
As thus existing it is experienced, It is only veiled
by secondary appearances { which our ignorance
takes for ultimates |},

1t has also been said that

The two forms of manifestation (i. e the
Sambhogakiya and the Nirminakiya) are secondary.
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Furthermore,

Inexpressible by concepts and words, without any
delusive appearance—this is the Dharmakiva of the
Great Sage. The two other forms of manifestation
which have derived from it are the secondary and
the trickeries ( mdyd ) of intellection.

Now if it has been proved by the mark of Akso-
hhwa ( that the physiological and psychological
aspects of our being are congealed energy ), why
then is Aksobhya marked by Vajrasattva ? For thus
we have already been taught by tradition. The
answer that this is =0 in order to show that Nothing-
ness appears to us in an imagined form cannot hold
good. For this has already been proved by the
mark of Aksobhya. The correct answer is that, in
the same way as by the mark of Aksobhya it has
heen proved that consciousness ( ffdnaviffidna ) is the
primary and everything clse the secondary, so also
by the mark of Vajrasattva is to be understood that
consciousniess | energy, vijfkana ) is the secondary and
that the primary is the Vajra ( the Indestroctible ).
In the Vajrasekhara it has heen said that

“Nothingness | fnyald ) is called Vajra, because
it is frm, sound, cannot be changed, cannot be
piEL‘EE‘ﬂ,CﬂRm?l be split, cannct be burned, cannot

be destroyed”,?
Elsewhere Advayavajra declares that
Tn order to show that Vairocana, Ratnasambhava
Amitibha, and ﬂnlngl]ﬂﬂddhi, who are sitting 1n the
e Eara;yé.v;j_ra, Ijnﬁ.l:ut-’.u.hﬁgnlamud:’ﬁ.‘-.ri."-l'at:_?ﬂ].mn, p. EiS. 3
.zrmg.sui‘rta!dIM_;a-!&:ma.’tmdﬁmrme.ﬁ;ci_y-:;vl:afp:'im:rm&:ge.lﬁ_}ﬁuhbﬁ:ml&.
The na belore saipisatyadisaikalpandpagatma ust be
amitted. It probably was inserted in reminiscence of
p. AD & na sotydy RE WIT

13 Y.
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Vajra-posture; who have two arms and one face;
whose heads are bald but for a tuft of hair and who
are dressed in a yellowish red garment; who are
adorned with the thirty-twe major marks and the
eighty minor ones; who are the mine of excellencies
such as the ten PowWers and the I: four forms of :!
indubitable confidence; who are without perishahble
flesh and bones; who arc like an image in a mirror;
who because of presentational immediacy, are “body
of the joy principle’ ( samblogavigraha } which is
spotless, because the notions of truth and error have
yvanished ; who are not separable and different from
the uncreated “body of the true nature of things"
dharmakdya which iz all the Buddhas and from the
“body of representation and imagery” (nirminakiya),
because they are that **basic body™ (swibhamkakiya)
which i the single and unigue essence of the three
{former) bodies ; who are the Skandhas materiality,
feeling, sensation, motivity—are but (so many aspects
of congealed) energy (pijR namdirati), they are mark-
ed by Aksobhya. And in order to show that energy
itsell is not a something and that {ultimate reality) is
the undivided ancd indivisible whole (symbolized by
the oneness ) of Nothingness ({@apald) and Com-
passion [karuni), Aksobhya too1s marked by Vajra-
sattva. Thereby 1t has been established that the
umverse is the single and unique oneness of existence
and Nirvana which {we have split up by our methods
of cbservation into) cause and effect. Moreover, (it
has been said in the Dikinivajrapafijara) :

When the spirit {ctfam) that 15 not different from
the Nothingness and Compassion together is realized,
then the teaching of the Buddha, the Dharma, and
the Sangha (is understond).
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In the same way as sweetness 15 the nature of
sugar and heat that of fire, so also Nothingness is the
nature of all phenomena,

Furthermore, it has been stated that

“The thorough knowledge of existence 15 Nirvira,
Thus it has been said™.?

It is true, the majestity of the universe cannot
be envisaged by earthbound and sense-imprisoned
man. For whenever he attempts to penetrate and
spy on the “real” ohjective world, he changes and
distorts its workings by the very process of observation,
He is somewhat in the position of a blind man trying
to discern the shape and texture of a snow-flake. As
soon as it touches his fingers it dissolves. Indeed, we
may even say that his “real” objective world 15 like
a magic forest, whose countless trees unceasingly
change their places and shapes. But in trying to
bring to light his true nature, his potentialities, and
the way to actualize them, he may brst of all realize
that all the techniques he has developed only abs-
tract from man or the universe what is attainable by
their apecial methods and that, afier all, they are
but glasses colourcd by doctrines, beliefs, and illusions.
Then, when he learns that his famliar duality of
body and mind are but views taken of the same ob-
ject by different methods and that, in the same way
as his body partakes of the material world with its
chemical and other properties, so also his mind stret-
ches beyond the narrow boundaries of his ego, he
will zee that his individual duality 13 mﬂ.}r one Aspect

_.].__.ﬁ.-:_]"u'a}r-a."u"uj:'ﬂ, Paficikdra, p.42. The wxt, being rather
corrupt, has been corrected by me. The correct version
iz aramskriatathigatdt makad harmakdyakalpitanirmdnakd pinya-
bhinnd. ...
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of a deeper and more remarkable duality which per-
vades all nature. And when he understands that the
duality of physical universe and cosmic mind are,
like his own indvidual duality of bedy and mind,
but different views taken from the same single reality,
he will no longer ask which aspect is really true,
becaunse now he kanows that the whole cannot be
split up into parts, which by themselves would suffice
to “explain® or describe reality.

Neow, I am fully aware of the danger in mecha-
nistic utterance which tendsto create myths (also scien-
tific ones ') and illusions by understaternent and to
make us either materialists or idealists of various
shades. By insisting however, accurately, that the
universe including man is nothing but congealed
encrgy, it makes it seem less complicated and awe-
inspiring than it is, thereby q;ruitc iEI:r,raH].-' i;['l;a[j.Ttg
an illusion. Unlike Western philosophical and reli-
gious utterances, Buddhism in telling men about the
peaks of human experience never neglects the values
of the plain. In emphasizing the emotional signifi-
cance of certain aspects of life by the punctuation of
spirit, it does not distract attention from the impli-
cit spirituality of the commonplace. Thus, Saraha
exclaims

“Do not give yourself upto Nothingness,
consider the *here” and the “there’ as erjual.

Even if it be but the awn of sesame, it will inevi-

tably give you the pain of a pin-prick™1

Only when we are aware of the fact that any
translation of Buddhist symbols in European languages

1. Saraha, 77 : ; .
n_ng:,rﬂﬁ diiga mis karahi tuly fakd tahf samg cintapsa
tila-tusa-malta bi salatta beany harai abasse
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will remain an understatement, because it cannot
convey the feeling-emotional tone to us, and that
more is implied than what the most highly developed
language of modern physics can express we may
try torender Advayavajra’s words into a Western
language :

“Because the five components ( of our terrestrial
existence ) which have been created by our own
methods of observation ( Pratityasamutpanna ) are by
nature the five Tathigatas [ energy ), and because
the nature ( of these five ) is the non-separateness of
Nothingness and Compassion ( SEnyalikarupdbhinma-
twal ), it is an established fact that the ( whole )
universe is the non-separatencss of Nothingness and
Compassion | finyatdkarundbhinnas 172

This non-separateness is enlightenment, as has
already been pointed out in the Guhyasamijatantra

“Without beginning and end, peaceful, not defi-

cient { because either ) being or non-being ( is

attributed to it, all-pervading and ever-present,
non-separaténess of Nothingness and Compassion—
this 15 called Enlightenment”.®

And similarly Advayavajra states that :

“That which is the non-separateness of

Nothingness and Compassion is enlightenment-
knowledge™.3

. Advayavajra, Paficatathigatamudrivivaranam, p. 26 :
fasmdt pafiedbdrdnde prafitraamutpanndnd p paficatal higaldme
abhdsaloit suabhdvamya ca fdnyatdkarwyibhinnateat finyaldkare
unFhhinray jagad G sthitam,

2. Guhyasamajatantra, p. 153

arddinidhanaw Sdntdw bhiodbhdoak rapam oibham
slinpatSkarundbiinnagy bodhicittam {1f snriam

3. Advayavajra, Mahayanaviméika, 16 cd :

filnyatdkarupdbhinnm yod bodhay jianam isyale
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Indrabhati, commenting upon the passage from
the Guhyasama jatantra, declares that

“Without beginning and end means that it is
without origin and annihilation. By this term it has
been established that it isall-pervading, unchangeable,
and extending through all aspects of time. For
that which iz coarse matter and localized in a
definite place, changing, and passing through time,
iz annihilated, But also that which is localized in
mbtle matter iz annihilated, For example, the
fragrance of musk and similar sobstances, though it
i5 subtle but localized in a definite place, perishes and
changes, when musk and those substances perfumed
by it do no longer exist. “Peaceful’ means that it is
peaceful from the very beginning because all the
defilements { of mind ) are accidental ( ic. only on
the reel of one’s consciousness they seem to **happen™).
‘Not deficient | because either ) being or non-being
( is attributed to it )’ is said, because it is endowed
with the afore-mentioned qualities. *All pervading
and ever-present’ means that it is ever-sublime, the
Lord, because it accomplishes the works to be done
by and fulfils all the needs of all beings, be these
works and needs worldly or superworldly, *Non-se-
paratencss of Nothingness and Compassion’ means
[ original ) mind in which Nothingness, which iz
“Perspected” knowledge of the All-Buddha-knowl-
. edge, because (it has been realized that § all things
are not a something, is not separate from Compaszion.
Compassion 18 the firm resolve to bring all the
beings into this state of King of Knewledge and to
vest them with extraordinary bliss. It has been said
that : :
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“The Yopi who knows the true nature of all things,
together with all the Tathigatas for ever accomplishes
and fulfils the duties of the Buddhas, because he
and they are pervading cach other. Enlightenment
which is accompanicd by infinite Great Compassion
toward all beings is the Vajra®.?

For most of us it will be exceedingly difficult to
understand this oneness of Nethingness and Compa-
ssion.  Our ideas are not only deficient in relevance
gencrally, because we tend to think in terms of such
rigid categories that the relationship between things
escapes us, but also fail to provide an emotional as
well as intellectual understanding of the oneness of
man and the universe. Ouridolatrous wership of the
techniques of science divorced from any ethical goal
and the lacunae in our sense of human dignity make
us constantly forget that a given scientific advance
raises more problems than it solves. In spite of these
drawbacks, which we somehow hope to get around,
we concentrate more and more upon science and
neglect to develop the other aspects of our social, cul-
tural, and personal emotional life. Science has not
enabled us to grow, it has given us gigantism. And vet
we cannot survive without science, or even with less
science. We need science to save us from the effects
of science. We must bring ourselves toadmit that
mere theorization greatly hampers progress, which
can only be made the hard way, by including our-
selves and our difficulties. To suppress one's feelings,
emotions, and sympathetic participation in one’s
object may be feasible and correct when one is
dealing with dead matter—whatever this may be—but,

when oneis dealing with the life of man, it can
hardly apply. Our physicists are discovering mathe-

1. Jhanasiddhi, XV. 5 sq,
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I'ﬂET.i':ﬂ-“‘_p’ the 'l-iflil"[r of the cosmos which the Buddhist
sages long since discovered mystically. The dis-
coveries of the modern physicists will enable us
to understand the Tantric teachings to a certain
extent but they will not exempt us from the task
of developing a sense of citizenship in nature—a
social conscience, one might say, which is inherent
in the Buddhist teachings. The trouble is that
we in the modern West believe that we can dispense
with man and that it will suffice to direct our
propaganda at minds which only need convine-
ing by logical arguments, evening classes, pamphlets
and =0 on, to recognize their own interests and to
act accordingly. We belicve that we can order
enlightenment by mail and have it come wrapped
in cellophane, But, direct, personal action, rather
than mere participation in and support of any cam-
paign is one of the keynotes of Buddhist teachings.
Help all you can on the big things of life but do
some little thing yourself. In this way, by putting
our ideals into the furnace instead of believing that
our ideals are of much nobler alloy than those of
others, we will achieve social integration as well as
personal integration, which is the key to inner peace
and outer effectiveness. Compassion, which is so
important in Buddhism, is not some sort of passionate
pity which moves man to do all kinds of good and
beautiful things and which, because it iz a mere
visceral disturbance, warps man's  judgment—causes
him to' make all kinds of ludicrous and harmful
mistakes, and translates itself into the most absurdly
sentimental view of life, Compassion in Buddhism
is inscparably connected with Wisdom. That means
when we have gained insight into the fundamental
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significance of life and of the universe and when we
cease from worrying about merely individual inter-
ests, Compassion is free to work its own way;
unobstructed by selfish encumbrances it is able to
spread through the whole universe. This emotional
richness must be taken into account if ever we want to
understand the Tantric teachings, which are highly
scientific, though they cannot be described 10, O
grasped by our emotionally poor scientific concepts.
The unity of the cosmos, which the modern phy-

sicists have discovered mathematically and the
Buddhist sages mystically, as 1 here pointed out before
is most clearly expressed in the following verse :

“That which is Compassion and MNothingness
( by nature) is Time (kdla ), and Nothingness
which in conventional shape is perceived through
the screen of man's senses is the Wheel ( cakra |.
( The combination of these two, Kilacakra, 13 non-
duality, impenishable. )™ 1

Niropa, commenting on this verse, is more expli-
cit. He says:

“He { the Adibuddha, the Sahajakiya ), indeed,
is the Kilacakra, the Exalted One, who is both
value-cognition and action [ prajRopdydimaka ), be-
cause cognition and the cognizable blend in his
oneness. And since this awarcness (of oneness )
which is imperishable bliss, is the reason for the fact
that all obscurations { of the mind ) disappear, it is
called Time ( kila ). The term action ( updyae )
signifies Compassion { karupd ) together with the six
spiritual powers. The universe as the cognizable
is the Wheel ( cakra ). The term wheel signifies the

I, Bekoddesatikd, p. 8.
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endless forms of existence within the three spheres
of the world. This, indeed, is value-cognition [ fpraj-
#id ), being nothing as such and endowed with all
the aspeets (which the universe presents to the absery-
er ). Their unity is called the KALACAKRA™ 2

Here it has been stated most clearly tha reality
exists both in time and in space and that the two are
indivisible. It must not be thought, however, that
this space-time continuum is simply a mathematical
or philosophical construction. The universe is a
space-time continuum. Ohnly in our minds we tend
to separate the three dimensions of space and the
one of time. We have an awareness of space and
an awarcness of time. But this separation is purely
subjective.  As a matter of fact, modern physics has
shown that the time dimension can no more be
detached from the space dimension than length can
be detached from breadth and thickness in an accu-
rate representation of a house, a tree,or Mr. X,
Space has no objective reality except as an order or
arrangement of the things we perceive in it, and time
has ne independent cxistence from the order of events
by which we méasure it, All measurements of tire
are really measurements in space, and conversely all
measurcments m space depend on measurements of
time. Thus, seconds, minutes, hours, days, weeks,
months, years, are measurements of the earth’s posi-
tion in space relative to the sun, the moon, and the
stars. Similarly, latitude and longitude, the terms
by which man defines his spatial position on earth or
on the ocean, are measured in minutes and seconds,
and inorder to compute them accurately we must
know the time of the day and the day of the year.

L. Sekoddedadiks, p. 8,
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Since time is, speaking the language of modern
physics, an impalpable quantity it is not possible to
draw a picture or to construct a maodel of the world
or of man asa four-dimensional space-time conti-
nuum. But it can be imagined. And it can be
represented  symbolically. Here it is necessary to
introduce an important fact. Since man stretches
beyond the frontiers of his skin and beyond the self-
impesed limits of his consciousness he is not a model
of the universe itself. He is not a copy of something,
but he is everything. This feeling and awarcness of
being the whole is of the utmost social value, It
hardly requires much demonstration to show that a
mind free from delusion—the worst delusion being
the copy idea and hence the separateness from the
whole—has a quieting and liberating effect upon all
minds that are exposed to its influence, while the
deluded mind engenders and even aggravates delu-
sions in others.  Therefore, any victory over delusion
in @ single mind, any realization of being the whole,
is a blow struck at the accumulation of mass delusions,
Any thought, action, or feeling which raises the sense
of dignity of those who are striving to attain this
being-the-whale is a step toward its attainment. The
distinction between subject and object tends to
dissolve if we look at man and the world in this way,
a5 do the qualms of the soul which stem from its
dividedness and scparateness.

Clearly, in his brief tenancy on earth man
egocentrically orders events in his mind according to
his own feeling of past, present, and future. But
except on the reels of his own consciousness the uni-
verse does not “happen™ it simply exists,. However,
to say that it exists isan oversimplification, an under-
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statement, a myth. The statement that the universe
or man is the Adibuddha is but an inadequate
verbalization of an all-comprehensive experience.
The Adibuddha is assuredly nota God who plays
dice with the world in order to pass away his time,
He 1s not a sort of monotheism either, superimposed
on an earlier, allegedly atheistic Buddhism. Such
notions are the errors of professional semanticists.
Buddhism has no taste for theorization. It constantly
aims at stripping off all such artificial wrappings as
have been devised by humanity for its own solemn-
ization and aggradizement. It attempts to delve
into the secret depths of our inmost being and to
make the hidden Iight shine forth brilliantly. There-
fore, the Adibuddha is best translated as the unfold-
ing of man’s true nature. [ts explanation by Niropa
runs as follows ;

*The term Adi means without beginning and end ;
the term Buddha means that one has awakened to
the fact that all the phenomena ( we encounter in
life | are not opposing each other ( i e. the conflict
going on in the world of our sell<imposed limitations
has been resolved ). Both terms together form the
verbal expreszsion Adibuddha. The meaning is that
he ( the Adibuddha or he whoe has realized his own
true pature } is without origin and end, that he is all
knowing. In the Nimasangiti it has alio been
stated that :

“The Buddha who is without beginning and end
is the Adibuddha. He is not dependent upon the
logical sequence of ideas "2

The fact that man is the Buddha by nature has
often becn reiterated in the Buddhist texte “Every

L. Bekoddesarika, p. 7.
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being is potentially a Tathigata and has this
( liberating )} knowledge.*? There is no difference
between man and man essentially, nor between man
and the universe, Everything isa manifestation or,
perhaps stated more exactly, a symbol for ultimate
reality, The difference betwern the beingsis only
cause by a greater or lesser power to manifest that
which is in all ofus and that which we all are in
reality. The inseparability of man from the universe
creates the feeling of universal participation which,
in turn, creates the feeling of universal participation
which, in turn, raises our sense of our ewn cdignity
and, at the same time, begets reverence.  Reverence
which must not be confused with servility, is the
deeply religious feeling not to slight others. It is
utmost sincerity of the heart, a mind free from illu-
5[!]115, among which the master illusion is the Supcrsti—
tion that our ego is more important than another and
that we can be free when we have turned others to
cinders in their beds or rubbed the salt of reproof
into the wounds of someone else’s error. The Buddha-
hood of man 15 not a sentimental blab. It is
totality felt by the whole. Itis the bright light by
which one sees,

“Do not make any difference between the
cgo and the non-ego. Everything is the Buddha.
This is the most sublime and spotless place. The
mind is pure by its own natyre,™®

I. Sckoddesarika, p, 61
ukigw ca tathdgataiidnagarbhal sarraratind £15.
See also Lankivatdrasiites, p. 7.
2, Saraha, 108

para appdna ma bhatli kari seals nirantore Buddha
e to nimemala pram pai ciita sahdbs sudidha,

P
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Thig, then,is the Tantric view of life. When
we conselously try to develop our own potential and
when the difficult is achieved, darkness overcome
lights the flame of reality, pushing back the darkness
that still remains until everything has become light.

The light enlightening the whole universe,

POSTSCRIPT

As a practical discipline Tantrism attempts to
teach man how to restore his seemingly lost integrity.
“Tnteprity’’ would, therefore, have been a suitable
translation for the technical térm jyuganaddia which
has been chosen as the title of this book. But in
view of the dynamic character of Tantrism “integra-
tion' might have been as good a translation, because
integration means the healing of the disruption of
man's nature into opposites.

In hiz jo-bo Naro-pa’t khpad-chos bsre-"pho’y grus
grel rdorfe-chas-gi dpovs-pa gsal-bar byed-pa, foll. 194
scjq:, Padma dkarpo discusses the meaning of
uganaddha { zwitpug ) at length according to the divi-
ston into “starting-point™ ( g& ), “‘path” ( lam ) and
“pnal" [ bras-bu ).

The starting-point is the integral point-instant
from which the split into such value-judgements as
Samstra and Nirvina may occur, but where they are
still harmoniously blended ( *Ahor-‘das-zui-jug ). All
xrﬂlut:rjudgtmcnm are and become either emotionally
tainted or purified, but as long as they are possibili-

ties rather than actualitics, they are not vet disrupt-
ed and form the unity of “possible life-forms™ [ srid-
pa) and their “de-emotionalization” [ #i-ba ) ( srid-
2t zu-jug ). These emotionally tainted or de-emo-
tionalized value-judgments are concretized into the
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fictions of “being” and “non-being™ constituting the
“projects” {gzwiba) with which man 1 the *'project-
ing agent” ( 'dzinpa}  occupies himself These
projects are limitations from an inital openness and
as the one cannot be without the other, Padma
dkar-po speaks of the unity of appearance and open-
ness-nothingness | swad-rfod Zwi-meg ) and sinee in
every cognitive act { raam-par fes-pa ) man’s original
awareness { ye-fes ) had been narrowed but is never-
theless as an open possibility present, Padma dkar-po
speaks of the unity of cognition and awareness
{ rnam-par fespa dai yeses Zud='ug ).

The path is the unfolding of man's original
awareness through sceing the world in which he lives
in a transfigured light and basing his actions on this
vision. Thereby a higher and more intense feeling
of satisfaction is realized. It is described from three
different aspects, the ordinary unity of appearance
and nothingness { snad-roo J: the transfigured lucidity
and nothingness [ gsal-slos Jiand the feeling of bliss
in this utter openness [ bdestod |, Sinee AWATEness
15 at the bottom of man's being and since awareness
in order to have any meaning, necds a frame of
reference, the active process is the unity of action
and appreciation { thabs-ies Lwi-Gug ), so tangibly
illustrated by the interrelation between men and
women. It findsits culinination in the unity of an
uticr openness ( sto?-fid ) and compassion { sfii-rje),
because the less we think of whar surrounc
with what we deal as objects and things and the
more we become aware of their stimulating openness
which is as nothing [ stwd-pa ), the less we are
inclined to violate, subjugate, and destroy and the

B us-and
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more we tend to infuse our dealings with the world
with tenderness [ siis-rje ) which comes naturally,

The goal is not a static absorption into-a lifeless
and spiritless Absolute but an ever-present unity of
rest and action.
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