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CHAPTER §

Mahayana emphases and adaptations

May the pain of every living creature be completely cleared away
Bodhi-caryavatara m1.7

THE PATH OF THE BODHISATTVA

The Mahayana is focused on the Bodhisattva (Skt; Pali Bodhisatta), or
Being-for-Enlightenment: one on the path to perfect Buddhahood,
whose task is to help beings compassionately while maturing his or her
own wisdom. In early Buddhism and still in the Theravada school, a
Bodhisattva was seen as a rare heroic figure who, by a longer, more com-
passion-orientated route than that leading to Arahatship, sought to
become eventually a full and perfect Buddha. Such a Buddha is one who
brings benefit to countless beings by immense insight which rediscovers
liberating truth when it had been lost after being taught by another
Buddha many thousands of years previously. In the Mahayana, though,
many are urged to take the long path of the Bodhisativa, which is spelt out
in considerable detail. The Noble Eightfold Path of ‘disciples’ (Skt
Sravakas) of a perfect Buddha, directed at Arahatship, was still respected,
but was seen to be in need of supplementing by the Bodhisattva-path to
perfect Buddhahood, now exalted into the state of a heavenly saviour-
being. While wisdom was a key part of the Eightfold Path, and itself
encompassed compassion (see pp. 37-8), the Mahayana developed a
more philosophically sophisticated account of it, and made compassion
an equal complementary virtue which was the motivation of the whole
path. Mahayana texts sometimes criticize Sravakas as concerned only
with their own liberation: rather an unfair caricature of the discipline of
the Noble Eightfold Path, which contains many other-regarding virtues.
Nevertheless, even the Theravada acknowledges that aiming at the
deliverance of all beings is more perfectly virtuous than working for
one’s own deliverance (Vism. 13). It simply feels, though, that while the
Buddha’s teachings remain in the world, only a few need to take this
Path, for the benefit of future generations. The Mahayana emphasizes,
though, that in the vast universe, there is always a need for more
Buddhas,
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Compassion and wisdom in the Mahayan,,

The spiitof Mahayana compassion (karund), the root.mog,
uon o

Bodhisattea, is well expr essed in Santideva’s B Odbl."‘“r)’fl‘valdra' U

Thus by the virtue collected through all that I have done, m
every living creature be completely cleared away
May I be the doctor and the medicine and may I be the nyre for g ;
beings in the world until everyone is healed. all sick
May a rain of food and drink descend to clear away the pain of thirst 44
hunger, and during the aeon of famine may I myself Al
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quality of emptiness is also equated with Nirvana, for this is empty of the
possibility of being adequately described in words, and empty of any-
thing to do with the delusion of ‘I am’ (Harvey, 19g0a: g5-104; Williams
1989: 37-76). The above means, for example, that a Bodhisattva can rub
shoulders with wrong-doers, to ‘reach’ them and draw them towards the
good, as he knows that their bad characteristics are not inherent real-
ities.

Santideva persuasively draws on such ideas to argue that indifference
to the suffering gf ‘others’ is as absurd as indifference to one’s ‘own’
suffering. In his Siksa-samuccaya, he argues that ‘self” and ‘other’ are rel-
ative terms, like ‘this bank’ and ‘the further bank’ of a river: neither bank
is, of itself, the ‘further’ bank. If one says that one should not protect
another from pain, as it does not hurt oneself, then why does one seek to
avert pain, or to bring positive benefit to, ‘oneself” later in this life or in
future lives? One will not be unchangingly the same being then, given that
beings gradually change both within and between lives (5. 315). Body
and mind consist of a changing series of states. We each, by habit, call
these ‘T’, but why not use this notion as regards ‘other’ beings? Thus one
should strive to prevent suffering in any being (Ss. 316). Why bring
suffering on oneself by feeling compassion for others? But compassion
does not bring pain; it makes possible joy based on awareness of others’
being delivered from suffering. Karmic fruitfulness is rejoiced in,
whoever generates it. Thus the Bodhisattva should constantly identify with
others (Ss. 317).

In his Bodhi-caryavatara, Santideva adds the following arguments.'
Realizing that all are equal in wanting happiness and not wanting pain
(see pp. 33—4), one should protect others as one protects oneself, for
suffering is just suffering, whoever it ‘belongs’ to: what is so special about
me and ‘my’ suffering (Bea. vii.go—6)?

Being no (inherent) owner of suffering, there can be no distinction at all
between (that of myself and others). Thus I shall dispel it because it hurts; why
am [ so certain (that I should not eliminate the suffering of others)? (Bca.

VIIL102)

He thus advocates that one who sees the equality of self and other
should heroically practise ‘the exchange of self for others’ (j)arﬁ{:na-
parivartanam), the ‘highest secret’ which benefits both self and other.” In
this practice, one looks on another, lowly, person as ‘I’ and on oneself as

I See Mitomo, 1991; Williams, 1998: 104-77 gives a critique.
2 Bea, viLi6, viL120. See also Wayman, 1991: 59- 61.
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;’fu- would on someone else. Fully identifying with the othe
” u;her outlook, one sees oneself through his or her ey e
( ; sl ; s . -1 €YCs, perhe
p‘rh o And l;]n( aring One focuses one’s ambitions on that oy
whatever indi y é . odin
indiflerence one normally has to others is focusr*cg ( 6
] SEA on oneself

(Bea. viur.140-54). Moreover:

Althou ; ’ ‘
of Jmffhr)(\)«l'ﬁ"agurln? dl)dbi)zimd]mg wrong, I should transform it into a faul
y own; but shou o something even sli ault
admit it to many people, g even slightly wrong, I shall openly

By furtt ribi
y further describing the renown of others, I shall make it outshine
my own
(Bea. viL162-3

However, the

by 1>rz.<'ti;i;1};:}:(as?::;hld be no self-congratulation if’ one benefits others

e Ee bcneﬁts‘ Om’anﬁve ;f self for chers, just as this is inappropriate

bt asod Bod/zimtzjsed (Bea. viir.116). In any case, any potential pride

bt e va ; oes is tempered by the reflection that his or her
nlness is as ‘empty’ as all else (Vz. sec. 8).

The / The arising of the thought of enlightenment
e Bodhisattva-o; ] r
odhisaftva-path begins with the arising of the bodhi-citta or ‘thought
Buddhahood,

of enlighter it
hoth fo? b ‘:‘r;:‘;lall;«lg;dh;art};felt aspiration to strive for .
momentous event o nccu): (ae sake of help’mg sufTer?ng be:mgs. For this
msight developed in the re’ person requires karmic fruitfulness ’and
on the sufferings of beinp ’sem and past lives, devotion, and reflections
A serieg of mrditarinf q dn.d the need for Buddhas. :
19912 45-57). First of Al ”:cal‘e L;:sed to arouse the {)o(/bz—ci/la (Wayman,
fquanimity towards allghei.mﬂ;.;amr mluva.tes an impart ’
"{irmy, then a neutral Prs; ]g;:[ e or she visualizes a {riend, then an
his or her feelings ff?wl')u«d ‘ n;. & or she examines, in turn, the natie 0
80 much based on inhf: . s these, anc! reflects that such feelings are 1ot
0 she hay settled int rent characteristics of these people as on how he
done for him or he )[;f‘r'mg them, hecause of what they are seen L0 ha_vc
MAY upset his or li:r' o l.w she then reflects that the uncertainties of I'Iﬁ‘
or her, or hold b stereotypes, for a friend may turn away from him
hecome & friend ifl'n|1~‘ir her back in spiritual progress; an o emy MY
an enemy, In this wr: :‘d:f‘d \Vf’”.; and a neutral could hecome @ friend or
fi.t'ia 1owaredy a) ["‘:’l);]:ﬁ mrdl!ul.m’ develops an b evenn]h}c't‘d‘
V‘":lég:,;:’f tl;::w”rl;]l: :’ 5:’"‘;1:::;:‘}::,“"]ng the partiality that might limit the
tator develops Jovingkindness by reflecting " the

rtial attitude 0
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¢ her mother has shown him or her during his or her lif
> = U T d1IC,

O
) h ) st alf It
01 158 Or h[r lJCInJ.Al. HJ-I.E% I:']Ll\

Kindpess his
d the cacrifices she has made
aroused feelings of love and gratitude in his or her heart, wishing hap-
iness for his or her mother, he or she then reflects that in the k 'M"h -\;;i“]
of rebirths, €ven peutral strangers and enemies have been his or her
mOLhﬁr lives (s€€ P- 35- He or she then a_pp]i{-‘ such a

s in pre\'ious
reflection 10 ry directuon, cultivating a heart-felt aspiration

beings 1n €VE
for their happiness and wishing that they be free from delusion and
«uffering: the ‘great lovingkindness’ maha-maitry). He or she then devel-
ops COMPAssion by a similar series of reflections prefaced by visualiza-
tion of the pitiful lot of a condemned criminal or animal about to be

her present mother and all past

slaughtered, reflecting that his or
mothers have experienced many kinds of such suffering in the realms

of rebirth. Thus arises the aspiration o lead all beings from such
sufferings, the ‘great compassion . Finally, there is the development of
empathetic JOY; which rejoices at the present happiness of beings, par-
ticularly enemies. Additionally, there may be practice of the "ext hange

of self for others’.

Such practices are se€n as
the bodhi-citta to arise. The initl
ment’, as a resolve, 13 known as
when it is put into practice, it is

(prasthana-citta) (Bea. 1.15). Even the resolve alone.
ing much karmic fruitfulness and

tion, is seen as generatin

much past bad karma. Even one such thought ‘bears in jtself the
mulation of boundless, countless good' (S5 11). The podhi-citta 1s scem as
the seed of all the qualities of Buddhahood: ‘It is the supreme medicine
that quells the world’s disease’ (Bca. 111.30)-

The bodhi-citta is first formally expressed by taking various
vows (pranidhdnas) in the presence of others who live by them, o wi
BUddh_as and Bodhisattras’ as witnesses. Some are gem‘m] vows: to over-
zor:lle innumerable defilements, to attain inmmpuruhlt- Buddhahood,
[: S;&ia;:rarg t;Ci{JgS; others may be to help beings in more t\p\mi'rllf ’:,1:;.2;(/

I’ i a g sfay
fill all are sav;:ia(gons, th'Fl‘: 0“' m'dUdcs' [}?cl.lrlcb(')]Ltlr:](“i':]r:ljlc—h‘t‘xnurv cred-
ible and Jess overl g 15)'- g Vo Sa\? . h)rﬂ?ﬂ" - already have the
Tathigatz-sarbha rly ambitious by th? notion t at being : g
113-18) i; , Or Bl'ld_dha-pownual, within them (€€ an ll' ’1):«‘1\
hey b om the Bodhisattra. Such vows are not '[akt'" h_g ‘]_[ b ‘"’ g l
ecome a powerful autonomous force W1 hin the psyche and lead

h it is natural for
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(prapuddfa-ciila);
tion-thought’

building an outlook in W hic
al arising of this ‘thoug
the ‘aspiration-lhm.lghl'

known as the ‘implementa
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as wearing out
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to much bad karma if broken; for they are seen as solemn ;
beings to save them. Promuses

Developing the Bodhisattva perfections

The Bodhisattva-path i 1 ishi
(paramitds) in teanodhlisfaszzcctslts - E)y a(_lcqmphshmg S0 e'rfections’
s S ages (b/.zumzs) over aeons of time. The
e o e 0h e (Arya) Bodhisattva, who has had some direct
Bodhisuing pracgs esli, though _before attaining this level, an ordinary
S B(:[ ht e perfections as best he or she can. In the firs
generosity (dag) 4 aL;f{th;}a concentrates on developing the perfection of
teachings, Ife, lxnk lgd degree. This is done by giving away wealth,
others. The ka,rmic f"r a'nf e ot and Tl forhor e 2
Buddhahood of b uitfulness from such acts is dedicated to the future
l‘xarmic fruitfulnessmi&ﬂf or herself and others. In Mahayana tradition,
transference’ (Pan'nds aiEn transferred to ‘all sentient beings’,® such
and does pot inhérzlrfgd) E)emg possible as karmic fruitfulness is ‘empty’
iuroluld trar.lsfer it for theyb:;flgng’ to any particular ‘being’. ﬁumans
with s reoirths. They should s of other humans, and being’ 17 uf‘tz’;
heaven‘lllew 10 Increasing thejr : ;‘ran-Sfer 152 Buddhas paid ol
who askyfoBOdh”“tfvaS and Buddl}jlzz G g g t-urm,dt th)lges’
I such help in e are seen as transferring it to d¢
fits of

€ €st e %
8ood actjyy | P ession of o s
action to g the Mahayanist ur ge to transfer the benc 8
ara (DY

X). He acn: ers is ,
€ aspire th o chapter 10 of Santideva’s Bodhi-caryire! hlS'
ing ¢

WOI‘k, . 3 th 5 u 5
phySiCZ?”OUS beneﬁtz she karmic fruitfulness generated by Wr 11

and ould ensue for other beings: those plague€ 2

verse </

those iy 10 Mental gy ffur:
In he sufferin
lotus po Should see gs

should be relieved by great joy (
S, beautify b s fragr™!

Mman :
wit ex);fio:,”’”aﬂms (verse 15), experience f i
) ANima]y g, ¢ reborn te calls of wild ducks, geese n s(‘:/Ierse

n th
be free f ¢ Pure Land of Amitabha Buddhzz1 otheh

h rom

Bhosts be ;) the fear of being eaten by on¢

Ma men givesbe-e forms, May “PPiness (verse 1 6); moreover:
Y the irth vy the d :
M nake, Withoy ¢af hear L
2y a) beingg fing clothingt atr}l,y pain, St atd - 4 el i

“+ . be > the h
€ndoweq Wit;llnfgw find food . . .
S :
ith, wisdom and kindness.
p S:C;'R"Tatz i (verses 18-19; 27)
956, citing 3?’ 4, equivalen
© Vajradhugsq pai to Chang, 1983: 428.
“Pannamani Siitvn
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1 to aspire even that the bad karma of others should ripen in
which goes beyond the sharing of good karma with others.
$antideva also cites the Vajra-dhvaja Siitra as saying
on those who have done bad actions and aspires:

He goes ©
him (verse 56),
In his Stksa-samuccdyd
that the Bodhisattva looks
do I take away in cach several rebirths in hell . . . may all those creatures be born

all that burden of pain I take upon myself, I assume, I

out of those places; [
endure . . . | have the courage.. . . to experience every abode of pain..... Iresolve

to abide in each single state of misfortune through numberless future ages . . .
better indeed that I alone be in pain, than that all

And why so? Because it is
those creatures fall into the place of misfortune . . . I must be charioteer, I must

be guide, I must be torch-bearer, guide to safety. (S5 256-7)

In eighth-century Tibet, Yeshe Tsogyel (Ye-shes mTsho-rgyal) is said to
have practised ‘the exchange of my karma for that of others’, in which
she took on and worked with the bad karma of others, and rescued
beings from hell. This was based on the tong-len practice of breathing out
one’s positive qualities to others and breathing in their negative qualities
and suffering (Willis, 1989: 18, 137).
In thf: second stage, the Bodhisattva concentrates on the perfection of
moral virtue (s7a) till his or her conduct becomes spontaneously pure. He
:bsihtf;lalso urges chers to avoid immorality, as it leads to unfort.unate
patizncs. I/Z _thff third stage, he or she concentrates on t.he Rerfectlon of
COmpas:'( santi; see p. 105), aided by meditations on loymgkmdness and
(virya) is lc(l)n. lIn the fourth stage, the p_erfecthn qf vigour or stren.gth
Mindfyl af veloped, because of increasing asp1.ranon_and compassion.
ate for raer.tr‘less s err.lp}-xasxzed, and the stage 1 particularly appropri-
ocus iSponCtt}llsmg the C_hSClplinC of a monk or nun. In Fhe'ﬁﬁh stage, the
Mastered, h e perfection of meditation (dhyana). Meditative trances are
accepted,T}T t the heavenly rebirths that they can lead to are not
of self for e Four Noble Truths are comprehended and the exchange
Mathemat; others 48 PraCtised (see pp. 12576)- Abilities in such fields as
and teach l(;ls’ medicine and poetry are cultivated, as ways t0 help others
N the the Dharma (Pali Dhamma). e TS
Attaineq ;}llxtg stage, the perfection of wisdom (p'nf]ﬁa-paramzta) is
thp naty € Bodhisattva gains full insight into the conditioned, not-Self,
Para]le| t}l;e of everything, and thus reaches 2 Jevel of development
Tebirthg and at of the Arahat. At death, he or she could leave the rounfi of'
Tevents b enter Nirvana, but his or her Mahayana ‘great compassion
preVi‘i’us]ylm or her from doing so. By the perfection of wisdom, the five
Dleteness af;mp hasized perfections become transcendent, attaining com-
full perfection (Asta. 172). Their most difficult acts are
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carried out totally free of self-consciousness or ulterior motjy
anmple, in giving, he or she does not perceive either ‘giver’, ¢ it"t’l\f' for
ient’ or ‘result’; for all dissolve in emptiness (Conze et al ’1 g— 3 IE??.
At the seventh stage, the Bodfusattva goes beyond being reb':)rg:?' I3d‘ .
to karrTJa, apd becomes a heavenly saviour being. He or she l():fizr -
Perfect'lon h1§ or her ‘skilful means’ (updya-kausalya), his or her ingerisliixo-
ii;lolz-]eégltng belﬁgs, and so mggma_lly projects himself or herself into many
i shi E:::c and help beings in appropriate ways. At the eighth stagé,
ey t0~ .a t‘:e'PPI-}373-6) reaches a non-relapsing level, so that he is now
e acl)n uddhahoosi His vows reach perfection, as they are
e the}: I?tfineously 'HIS kno'wledge enables him to appear any-
gt niverse at will, teaching beings while appearing just like
b g er;:’as[er?1 the transfe1: of karmic fruitfulness from his vast
Wikeioy mg;t\}:! 0 pray to him receive it as a free spiritual uplift
(ol 25 Wi i ‘Sjtagc,. the Bodhisattva perfects his (or her?) power
Sk i e mendous Insight into beings’ characters to guide and
In the tenth st. mOiLPrCClSC_I)’ e
rounded by 2 regge’ e Bodhisattza has a resplendent body and is su™
baohledys Uﬁm)nge of lesser Bodhisattvas, and has the perfecuon ©
ready for pectoct B‘ d;}clidhas then come to consecrate him (or he??) 4
the following Ta!lrEl ahood, the definitive Mirvana, which he attains ™
being with a hy la%'alm-smge' As a Buddha, he exists as an omiscie
gencrated by thege y 'ong llfje-span, dwelling in a heavenly ‘Pure La"(_i
adiseand alsg whlejf“ ir of his perfections: a type of realm which isapa”
The 1ok of Cht e conditions for attaining enlightenmentare u:lel :
Mahayana wi 2 eavenly Bod{zuatlz'as and Buddhas provided ! =
Among the adw-ance::ing; oly saviour beings as focuses of devot
Passion, receives ’7“1{”1’05, évalokites’vara, embodiment ‘_Jf fom
“Saviouress’, Amo ost devotion; Tibetans also greatly revere Tara,
akyamuni, whe o« heavenly Buddhas, the most important &%
torical Buddh, ands Ty to have manifested himself on earth as the hls_
vellous Py e La};d i Am-uabha’ who has generated a par ticularly m?r
n which those with great faith in him can be rebor?-

THE E
THICS OF THE BODHISATTVA

In the Mah,
= Ayin
€ seen no longg’ the concept of ethics (stla) became broa

sense ji encomp

T as si dcncdsoa"”‘:
81 it B .

Sy I;“PIY one component of the path; in the W :dc;
e whole of it. Ethics came to be seen; BY 5%

Mahayana emphases and adaptations 131

texts as the ﬂla/l@’c.fna-samgm/za (Keown, 1992: 137-8) and the Bodhisattva-

phiimt, s comprising:

(1) the ethics of ‘restraint Or vow (5“’.”"‘""?‘, through both the precepts of
iay morality (abstention from harming others) and the monastic

code, both termed pratimoksa (Pali patimokkha: a term reserved in the

Theravada for monastic precepts);
(2) the ethics of ‘collecting wholesome states’ (kusala-dharma-samgraha),

through the practice of the perfections;
(3) the ethics of ‘working for the welfare of beings’ (sattvartha-knya),

through active help for them.

The first was seen as the foundation for the other two, but as needing
them to supplement it. A srdvaka was seen as only engaged in (1), for he
or she supposedly <excels in being intent upon his own welfare and in dis-
regarding the welfare of others. In undertaking the welfare of others he
has meagre aims and few deeds; he dwells in litde concern"(Tatz. 1.986:
69—70). Bodhisattvas, though, were seen as not just engaged in (1), disen-
gaging from evil, but also practising the other two: engaging in good
(Tatz, 1986: 87). The ethics of collecting wholesome factors concerns the
development of various positive qualities and actions t.hal.are. in facf.
mostly shared with the Eightfold Path, though the dedication of one’s

karmic fruitfulness to future Buddhahood goes beyond this (Tatz, 1986:

48-9).

The ethics of benefiting sentient beings is ministering t
others by: nursing those who are ill; a i
and transcendent goals; gratitude for help received and returning 1t pros
tecting from wild animals, kings, robbers and the elements; com‘fogmg
those stricken by calamities; giving to the destitute; attracting disciples
,bY friendliness and then attracting material support for them; z_lnlf‘nabll-
1ty to the (Ilon—harmfu]) desires of others; applauding .anc.i pomtmg?}:u
others’ good qualities; compassionately humbling, punishing of b;‘m"k;
Ing others in order to make them give up unwholesome Ways an ' lal _
to wholesOme ones; usin g psvchi C powers to show the results of- unw hho tr:
(S.?.me actions in hells etc., and generally inspiring ?"}d (eafhlf;giz; ;k_
bli?ntczl’ !986:_50)- Practical help should include s‘ut.“h [:]1lnggsis1:]i%\1'll0 B et
tra\'el’];:Chmg sign language to t}}e deaf ami?l:;sanzhl}:mught about a
‘shift j thgr i ST iy e ?'Kéown 19921 142 with
centre of gravity of Buddhist ethics’ ( 2 195

o the needs of

dvising on how to attain worldly

* Tat:,186: 15-17, 4B0. See also Guenther, 1959 10577
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a new emphasis on moral virtue ‘as a dynamic other-regard;
rather than primarily concerned with personal develoPgrirdmg AUl
ent and i
self.

control’ (Keown, 1992 1 31).

The Bodhisattva precepts

In gradually developing a new, compassion-inspi s
Buddhist path, Mahayana leaders carlrjle t(;) r;lig;};;;‘zd, vision of e
aspects of the previous Buddhist code of moral prece ent and reaggeg
;Eatement, here, is t.he cha_pter on ethics (s7a) of the Boz}i)}:z;‘a;‘f lmBor-[am

atz, '19186) of Asanga (third or fourth century CE).® Thi H-Z?/zuzzzz (see
of trammg-precepts for Bodhisattvas which avoided: (1) d ]Sdoui[lmes -
tac; tmhonzzzuc;h (.iefea}ts’ and (2) ‘misdeeds’. The first an;: seene:s Isns?tfilog_ous
e 1;21 tcr:n ct wni}l.the ﬁod/mattm vow, i.e. entail ‘defeat’ as a Bod/; erious

i g?rgr y. Misdeeds relate to failure to develop wh 1'{611&0.
qu angass, ;:C iﬁ:dlflrc to a(fcomplish the welfare of beings (T{;t; 1;)8(:’650m\e
/ L s :22),
RN s four actions likened to monastic grounds for defeat fof

) ‘With a longi :
ging for gain an ; :
SrintheE & d respect, to praise himself and deprecate
i) ‘While the s
0od : .
material ﬂﬁigsfsbcccx:lfsmhh]i possession, to cold-heartedly fail to donate
Bl S uffedﬁg s gi e has a nature of attachment to them, to those
b sprmiachion th 4l g gent, who h_ave no protector and no recourse, who
doctrine, not to teach Soocii'ﬂy :upiham manner; and, out of sringinéss in
e . : "
i ?—}Tn;; Eaper T dob s o those who have approached in a proper
e bodhisattva dev: S
it with the mere u‘gteg;;l ops such involvement in anger that he cannot resolve
strikes, hurts, dama esnce O_f hars}‘] words, but overwhelmed with anger he
while focusing on 'ug;t }Slcnuem beings with hand, clump of earth or club;
’ does not accept e\in a:m;:;lag,gr avated angry attitude he does not heed,
iv) “To repudiate the bodhj vida apology; he will not let loose that attitude.’
echoing someone clse tlsstt\a CO!]CCUOD [of teachings] and, on his own or
and then to enjoy, to ,Sl?mf\’m;hlmself to counterfeits of the good dogtiy
e » v, a z Py
doctrine’. (Tatz, 1 986: 64) » and to establish those counterfeits of the g%

The -
great Tibet
Samudramegh an  reformer Tsong-kh 5
T gt o g a-pa I =] lO)
defeat in moga:ltisc ::\“ l‘hat these four para]lclpthe (fgl::z gl“}OUl
vs (see p. 94): that i) is parallel to sexual intercourse:

he

cites

1ds for

P
For a good di
’ ach of
Tsong- ssion of this an
"'i"; sk::j;[: explains that one :ih(::lxl:l;r:gpms of Mahiyana ethics, see Keown, 199% 12904
Weapohis or poison (Tatz, ;"820wn\.n give if one is asked for unsuitable, harmful
» 1986: 159).
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for in poth €ases dlsg'lja.CC is brought on onesell and another, that ii) is
rallel 0 [he.ﬁ, that i) is paralle_l to k1lh_n_g a human and that iv) is par-
allel t0 poasting of having attained Splm.u;il states that one has not
attained (Tatz, 1986: 162). Nevertheless, while an act entailing monastic
defeat need only be dclxl_jefate ly Commllled once for such defeat to ensue
(according to non-Mahayana schools), defeat as a Bodhisattva only comes

doing one of the above repeatedly and without regret - or aban-

from ] : , ;
ing the thought of enlightenment’. One is then a counterfeit
. iipa, but can become a real one again by retaking the Bodhusattia

wows (Tatz; 1986 65).

Asanga lists forty-one ‘misdeeds’.? Of these, some do not have a par-

scalarly Mahayana emphasi§,. such as failing to express devotion to the
three refuges each day, or failing to accept a properly offered apology:
Others do, such as neglecting the wc.?lfarc of people who are violent and
;mmoral, 1ot accepting offerings m_th which others can be helped, not
using caustic or Severe means if this \\'ouIFi benefit someone, and not
helping those in need by; fOf example, being a travelling companion.
Some concern the wrong attitudes to non-Mahayana Buddhists: it is a
fault to hold that a Bodhisaltva should not learn from their teachings and

practices, but also wrong to neglect Mahayana texts for theirs.
Asanga also outlines factors which moderate the fault in such actions.

As summarized by Tatz, these are that:

Misdeeds may be defiled or undefiled, dependin

addition, circumstances may render them innocuou
consist of motivation by laziness, indolence, carelessness, and absent-minded-

ness (as opposed to defiling enmity, resentment. envy, conceit, lack of faith, and
disrespect); exculpatory circumstances are not having taken the vow, distraught
thinking, and unanticipated suffering (75. 39b)- There is no fault in any deed
done out of desire-attachment, because this is allied with compassion and is
therefore the very duty of the bodhisattva (Ts. 84a-b). (Tatz, 1986: 22)

The Bodhisattva-bhiimi code was the locus classicus for instruction of
artly superseded

new Bodhisattvas until the eighth century, when it was p
t_’)' the‘ system of Santideva. He, in his Siksa-samuccaya (Ss. 61-70), out-
i;:[eis Clihte‘eri erOI’ transgressions (mﬂla-pa(ﬁ s which dra\\"hca\\'ily ona
inc]:dt.e Akl{mgarblza Sitra (for which, see Tatz, 1986?: 316-32)- Thesc
them ;-fPUttlng people off the Mahayana by tea‘chmg empur'w:sh to'
arej efore they can respond to it without fear, telling people that they
incapable of the Bodhisattva-path, teaching that this path will prevent

g upon their motivation; in
s. Mitigating circumstances

8 Tatz, 1986: 66-83; Keown, 199% 142-5-
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bad karma from ripening and that moral
! i precept
a Bodlu:mt'tva, and praising oneself for belonging {)Ost; Fe\dunneCeSSan fo
depreciating non-Mahayanists out of envy for respzét ahayiﬂa\;'hi[é
people pay
¥ to

them.

SKILFUL MEANS AND OVERRIDING THE PRECE
PTS

However much the Mahayana added to

f;:ifrl rtlr[ahc%ltiox;.(s, it also added a greater f;:igi;ft;esstsr: Uthéwd i
kﬂw'a)).a- m;s; Ialls ey concept emphasi_zed by the Mahayana ii;ast S?mC-Of
applicat.ion e }Ezfpc%a) Wth‘h are skilful or wholesome (Pali /cusa;) iy
e E el (if. of ‘skilful means’ (sometimes just referret(ljg'tThe
Bodhisattza perfectiozs, zz’t;lgz’i)l;eIth;: . S theo;:
wisdom (Keown, 1992: 134). In developlifgtmtf]-eps?;ecr?::tliséigf sk

The bodhisattv. .
nirvina andasar:s;}goug}i]nsgfgdr:eazs S e e
e L y bed o A .

1tation and amidst a circle of womf:nl:1 (AaSr'?’orI;is_tst)he B S

In anoth AU
[eaching: lt-osethn:el’etﬁ Bfu el 15 said to use skilful means in adapting his
teach the Four N‘ t13)10 his audience’s understanding. Thus he is said to

Noble Truths and the goal of Arahatship to those of

il .
ower dlspOSit' o=
10ns’, Sravakas : -
! belonging to the ‘Hinayana’, or ‘Lesser .

Vehicle’, bu s
‘higher dispésitgznf"dh’“}j"”w'Pth to perfect Buddhahood to those of
Heavenly Buddhas ;V:; ; practise the ‘Mahayana’, or ‘Great Vehicle’.
the way that they ma n’f‘ sdhisatteas are also said to use skilful means in
in ways which are idn;]Tst themselves on earth (in the flesh, or in visions)
help or teaching A‘;i ¥ adaPFCd to the needs of those who seek their
Spherc, refel‘ring.m thm'il application of the concept is in the ethical
times be broken if thisF Jech that,BUddhist ethical precepts may some-
vated act to help som X angunaVOIdable partof a compassionately moti-
than the Theravad eone.” Thus the Mahayana has a greater tendency
though such an g o ad'ap t the precepts flexibly to circumstances,
us, in recent Yigf'?aCh is not completely absent in the Theravada.
master Ajahn Chah v s, when the monastery of the Thai meditation
0 all, he finally aj] vas overrun by a swarm of red ants, causing misery
other monks qt;esti Swed Fhe army in to spray inscctic’ides. When th¢
oned him on the acceptability of this, he simply sai

¥ ¢
See
Keown, 1092: 1

1992: 185gr) 50-63. Keown S p
5791). compares this approach to that of ‘situation ethics’ in the West
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5

ibility — don’t you worry about it”’, i.e. he was willing

¢ full respons ’
results of an act which allowed normal monastic life

he karmic

10
to resum o e CLos 2
na, Santideva’s Siksa-samuccaya cites the Candra-pradipa

e

In the Mahiyﬁ o Suy
qitnd 10 the effect that, where the motive Is to help people, there is no
1 action (S5 163). The Aksayamati Sitra is also cited as saying ‘At
rlook the practice of morality and so

for giving one can ove
for all that he must not be lax’ (5s. 12). Mahayana texts differ

missiveness allowed to Bodhisattvas. The Bodhisattva-
n around the second century GE, allows no scope
(Pagel, 1995 180). The Mahayana-samgraha v1.3
be committed (Keown, 19g2: 146) if the act
helps others and is irreproachable, which the commentary explains as
not arousing attachment, hatred or delusion in oneself or others

(Keown, 1992 147)-

Compassionate killing

on the grounds of compassion
Upaya-kausalya Satra."! This

the time
forth. But
on the degree of per

J1ka SEa; dating fro
fo.r preaking the precepts
allows minor offences to

Some texts justify killing 2 human being,
in dire circumstances. A key text here is the

s that taking life etc. is unreprehensible ‘when it develops from a vir-

1986: 323)- A key passage in the text tells of the
a sea captain named Great

ts.12 One night deities
s is a robber intent on
lizes that the robber
nerchants are all

say!
tuous thought’ (Tatz,
Buddha in a past life as 2 Bodhisattv

Compassion, who was transporting 500 merchan
inform him in a dream that one of the passenger
killing all the rest and stealing their goods. He rea
will suffer in hell for aeons from such a deed, as the 1
Bodhisattvas. He ponders deep and long on how to prevent this, but real-
izes that if he informs the merchants of the plot, they will kill the robber
— they cannot have been well established on the Bodhisaltra-path — and
themselves go to hell. If he does nothing, many will die. He is thus left
with one option, the least of three evils: himself killing the robber. Even
though he would himself be reborn in hell for ‘a hundred thousand
aeons’ because of this, he is willing to endure this © prevent others
suffering. Accordingly, ‘with great compassion and skill in means’, he

Th(]ﬂuﬂla[ﬂjﬂmeﬂllddﬁulHo\ﬁ[[( Trust, no. 2 19H‘q/.90 :
Mahayana Siitra by Tatz, 1994 and from Chinese
7-68 (Taish0 345/- Tatz claims that the Indian

10 as
; %J;:: Sumedho, ‘!E'acing Death’, Raf? -
gﬁa’m;;edbfmrp Tibetan (Updya-kausalya-ndma .
original :;:l Gd/'l_uath'a—panp.rrrhd) by Chang, 1983 42
" oo o »CS rom the first century BCE (1994 1). e e g
11004: 73-6; Chang, 1083: 436-8; sce Welch, 1972: 284761 ¢ Williams, 1989° 143
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then kills the robber, who is reborn in a
foundin th.e Maha-Upaya-kausalya Sitra,'® \l\j}?s: Il]h ; Slmflar oty
pelled to kill the scout for 500 bandits, even th Al fec n
to Freﬁenfti a murderous attack on 500 ,merchan(t)ugh heis an ol ﬁff‘und.
In the first story, while the captain was willi 5 ‘
his deed, the text simpl N willing to be reborn
rebirths was, for him ‘}::Lfrigs (fi}’lat t‘hls e s :}? iy
he was willing to s e,nd 1 hle S e o e C,'munq :
text goes on to sa p[hal: I}? i b e chen[; oy
s b ofyth d[ e I}Hddha’s treading on a thorn is I‘thessl e
356 Budidho: 1o o :‘tv Oe;fctihi(sl'ia;]tz, 5994: 76; Chang, 1983; 4;85 r‘e\sﬁw
o Enclis advance and could gt e
imPlicalionﬁstZelrtn;.j ?(5) }’t))en ot LG eﬁec;i‘;ﬁkzmlded ;
e hgrle e, then, t}.]aF the act had various bad kaimé. b
oo e mmigv i3 ;),t] as ltf)ad asif it had not been done with suchm:lccion.
aCknowledged we d(c - Pp- 19—21, 25-6). If the captain had 2
R Ced' could lead to many rebirths in hell, and :0:
hétn lackinig 350 b awCC(;drdmgly, compassion (and wisdom) wozuld ha\(')e
aimided teme bt il 0111 f}all(\fe su‘ﬁ%’red long in hell. That is, hell is only
R o ft ,)’t}r]l;t ing it in helping others. McFarlane com-

if the bodhi
sattva were to
Sven from disinterested I,;err?rm such a_Ctions from self-interested motives, or
Jrzset;ﬁed and would pmdu(_?::zi»hbut with an attitude that his actions were
ns and wo . merit, then the i
uld result in woeful conseq,uences (I}QIQV;?Z)H not count as kil

Even s
0, aCCOden X
to Jo
that the Boa‘/’zimttvagin [\}{ hx; Dunne, most contemporary Tibetans assert
e above story ‘was reborn in hell because he took

alife, but di
Id not re .
was bag main ther ; .
based on compassion’, 14 e long because the attitude behind the act

DCSperate 1
Sltuations
;’ grasp the netle :)‘;r::l If?” for those who are heroically compassionat®
atan evil is being dOnemg the lesser evil, but only if they acknowledge
and they are prepared to take the karmic

SﬁquenCe

. s, bec

if a > because of thej :

Badhzmttva sees a robi:r compassion. The Bodhisaltva-bhitmi says that
er about to commit many acts of immediz®

retribl]li()n

> such as kilJ

undreds of g, 7, illing — f

s of Srdvakas ap, ngo dg;gtz: azal}(]i 2; a Jf{‘ew material goods — many
/) IMxs:

Lk}
Chinege
: Ta .
 thence in ‘aﬁm&.,, ¥ fo-pag-en ching (Taj
ohn Dy, '-‘Icli), 1972; 28, cing (Taisho 156, Vit 161b-16
¢ *Pry : , Vi, 161b-162a), cited in Demiéville, 1957: 37"

and ‘gt Prec
Killing Hiyje:

'
0 and

Pt Keeping!
CPINg’ postin
to ¢ , .
Posting, 21 Marc E_.)QOG Buddha-L’ Internet discussion forum, 26 July 1997
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sell may be reborn as one of the
han that this living

Mahaydna emphases

eing, I my

of this sentient b
born a creature of hell t

life
‘Ir I take ;];ehel] Better that 1 be I'Cl .
creatur® =~ mitted a deed of immediate retribution, should go straight to
peing 1},a }Jmfch an attitude, the bodhisattva ascertains that the thought is virtu-
pell.” W‘td] Stermirlﬂteli and then, feeling constrained,'® with only a thought of
ous Or' 1 ihe consequence; he takes the life of that living being. There is no
ercy fo pread of much merit. (Tatz, 1986: 70-1)
) and McFarlane’s

from the Chinese (1957: 379)
krit (19094 194) add that the act is accompanied

also Sutras which condone war. The Arya-bodhisattva-
1, Siitra offers various forms of advice to a

ikurvana-nirdesa

n war is necessary, and the best strategies and
mphasized, though, that his motive should be
otect his subjecls.” Moreover, in
of violence or killing
on or evil spirit that is causing
under very restricted con-

Demiéville’s translation
from the Sans

rranslation

There are
gacaropdya—vz{@)a-v
including on whe
(109a ff.)- Itise
Jove and compassion in seeking to protec
Tibet, at the hig antric practice, acts

hest level of t
are sometimes permissible to destroy a pers
great harm tO man

y or to Buddhism, but onfy
ditions:

a) there is N0 peaceful way left which could work,

b) the act is performed by purely spiritual powers,

c) there is no other motivation except the great compassion,

d) the act of violence should have the desired effect,

¢) the person should be able to place the person killed onto the path of libera-

tion by the act.'®

Nevertheless, the Mahayana contain
killing, several of which are contained int
posed around the fourth century CE in India or Central Asia).
passage, the Buddha says thatin a previous life he was a king who found
that several brahmins were slandering Mahayana teachings. To save
fhem from the bad karma entailed in this (1), and to protect Buddhism,

I'had them put to death on the spot. Men of devout faith, as a result of

s less guarded justifications of

he Maha-parinirvana Siitra (com-
In one

15 T

song-kha-| y ; ) ! . )
& pa sees this as applying to the Bodhisattva's own mind, not that of the victim, as he
one Sanskrit manuscript seems to support

sees thi
the lai]ll:ra;:ﬂ]SCiess.(Tatz’ 1986: 215). Nevertheless,
terpretation (Tatz, 1986: 297, n. 403, 8 does Demiéville’s wranslation of the Chinese

(
s 3007 379)-
song-kha-pa . " ) !
215), pasees this as meaning that there is no alternative to acting in suc h a way (Tatz, 1980
Just War’, 21

17
Informaj :
on supplied by John Dunne, ‘Buddha-L’ Internet forum, posting on Ju

March 1996.

(L]
Yuthok
11995 5 . 1is . ; .
95° 54. On apparent acceptance of killing etc. in tantric LeXts, See Broido, 1988

t
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that action, I never thereafter fell into hell.’!® In an

they were each an icchantika — one incapable of sa] i, says the Sy

no evil in killing them to protect the Dharma, 2 S V;itlon

}x)n'§e described as ‘perfect in his obstacles to };reselxllct ;zdp

; g;;]ga i én:iisot:t Zrnlay.person who: ‘slanders the trye Dharmg

ol dy signs of remorse; or enacts a monastic Tepeat-

el Withom,c oes one of the five deadly actions, such (.)ﬂ_rence
ki ontrition. He is a companion to Ma , 2 tlings

of evil.?? Thus: P embodimen

Sentient bein

0s )
eternally mﬂ%: c{)thf)tsses :?gtsﬁv'; thOd qu()'li)[s such as faith, but the icohanst h

: 2 . us, w. it 1 s ta ha
fault to kill an icchantika. 23 : ¢ 1t 1s a fault to kill an ant, it is notaS

Fortunately thi s :
versions ofy th:;;ttizel illsrep utable idea of the icchantika is absent in lat
Buddhahonk » Which says that a// beings are capable of attai ater
Ko f have the_Buddha—natUre, A o ot lc?ttammg
e : ore they attain supreme enlightenment’,2* ut off and do
the kind of ;Z:slahip e;r,mSSiofl to kill those who slan;ier the Dharma as
opposed one’s Oan e might be used to justify killing those who
ieval Japan, McFa lsect of Buddhism (198: 158-9), as happened in med-
ing in terms of M;}? ;1 ‘?aCOmments, ‘the arguments are hardly convinc-
101), and such auemp[}S tgaqu;:‘fr‘ncge gen.erz.d Buddhist principles’ (1986:
beir: rarelEMcFarlane’ 198J6. 1 ; 1);) uddhist involvement in violence have
another pas ; I
follower of th}e)MS.:E; S Maha-parinirvana Sitra, it is said that the true
10 protect monks (wh yana should ignore the moral precepts, if the need
0 uphold them) from attack makes this necessary.”

Neverth

C]CSS’ [hﬂ

. passage

V oes -

veapons that they carry t Ogtakeollilﬁ:gﬁsay that they should never use the

19 .
Taishg
* Taishg ;;434”; quoted in Yﬂmpolsky foei
VBV, 450a-460d ay citeq o 3%
 Taishg :ﬂl, 42 ' Taisho 12, SGQZI.IR(:}’]T}I?TSPO!SI(% 1990: 32, Demiéville, 1957: 378 and Welch,
o 419 and 42,¢ nks to my research student Victor He for this.
deity .whn has d uddhists szl-caa
i i in the roun

i the highey of . T8 and repe,
:*¢ Taishg Il'g E:‘ nzﬁlsh;sf;j!:égﬁsi;c‘rzr:;;l?:fi:’:ib(::);ﬂ:.a is an evil lc(“[’fcr deity, j;?_;;‘; :[:r:
“ Taishg 2 573¢. Sec ‘\'illii‘m - My thanks (o my researd 1143' ﬂ; embodiment of bl()l[ €

and \\‘i?j“’ 1, 34 984a :' ',989:. 98; Yampolsky, § "('U ent Victor He for this.

- ams, 1980: 6, S cited in Demiéyille !, 990 120-1, s ae
2 3B3h-g8,, , 1957: 9789, in turn cited by Welch,

1972: 281

as cited i Ya
Polsky, 1990: 335, and see Niwano, 1977: 27-

50 there v
feTSOH 18 other.
Uture 39

good K
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Compasstonate stealing, non-celibacy, and lying

ond precept, the Bodhisattva-bhiomi says that the

the sec
ho are oppressive, violent and

rd to

g:;d;ziygﬁtvﬂ overthrows kings or officials w .
itiless; he steals back the property of thieves who have stolen from
shrines or the Sangha; he removes from power \.vasleful or corrupt custo-
dians of Sarigha or shrine ;.)roper-ty. All (?f this is faultless taking of what
has not been freely given, 1.€. g0INg against the moral precept regarding
stealing, for the benefit of those who would otherwise have continued to
ould have harmed (Tatz, 1986: 71;

harm others, and those they w
McFarlane, 1990 410). McFarlane comments that this suggests that:

stematically unjust and oppressive regime, a bodhi-
ct and possibly violent action in overthrowing that

attva had it in his power to overthrow that regime
dential informa-

when confronted with a sy
sattvais justified in taking dire

regime. If of course the bodhis
nonviolently, perhaps through the disclosure of damaging confi

tion, then that would of course be preferable. (1995: 6-7)
ing things to say in relation to the third precept.

Alay Bodhisattva has sexual intercourse with an unmarried woman who
strongly desires sex with him, so as to help her avoid enmity (because of
his refusal) and come under a wholesome influence (Tatz, 1986: 71). In
this there is no fault but much karmic fruitfulness. The commentators
Santaraksita and Bodhibhadra say that there is ‘virtually’ no fault in this,
for even if the agent looks on the act in the right way, it is still close to an
unwholesome act (Tatz, 1986: 2989, n. 416). Tsong-kha-pa’s commen-
tary says that it is wrong to say that if she is single, it is not a case of sexual
misconduct anyway. The Vimalakirti-nirdesa Stra also sees sexuality as a
possible means through which a female lay Bodhisattva might help divest
]r)r;::r?le Oii ignorance: ‘Of set purpose, they become a courtesan {0 draw
BUdc,ih?s a‘llurm,g tlhem by the hook of lust, establish them in the
R wisdom’ (cited at Ss. 291).
% loeﬁ;?;ng the fourth precept, Asanga says th
e sa\C/t ?lt_hers frgm death_ or mutilation, t :
Person ande is own life. He will slander an unwholeson?e adviser of a
some l;) whol]jse harsh, severe \vprds to move someone from unwh(.)le—
chatter ¢, br_CSome action. He indulges in dance, song, tales and .1clle
whol Ing others under his influence, and then lead them in a
“some direction (Tatz, 1986:
he aboye thus all P 72)- c
allows a Bodhisattva to commit €

Asanga has the follow

at a Bodhisattva will lie so
hough he will not lie in

he three unwholesome
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cS

actions of body and four of speech if this i g
s do

intent. It does not allow the th 1€ with
. rée unw Compnc.:
covetousness, ill-will and false vfee, inwholesome acts of mir:gas;"lnaxc
. s Wy,
gh
Wi
ho may perform such acks, and are they 0bligatery
Is the ‘skilful - %
Boa'/zimlths; ':l[l‘lhe bUl‘CEikmg 9 kp recepts acceptable fo,
o : s p@z.a—/causa_lya Stztra certainly ackno 1 all Bpes o
: gerof 1ts doctrine of skilfyy] means, as it says ¢} Wiedges the potey
secret from non-Mahayanists (Tatz g YS that it shouj b, kepy

Jinaputra holds that on] o 994 87, Chan ;
y lay Bodhisattyg : 8 1983 46y
(Tatz, 1986: 327). By contrast, 'I‘song-kshr;]ay ol i s

may kill, steal and [
1€ on compassion
ate gro

lr)no_nk,fhe may not hay 3 L;l;ci; I

asis of his traini : ] Tk .
i his training as a monk, with no real benefit p
212-13). While the Sanskrit and old Tib e e
Samcegya says th 1 X 1betan translation, of the S
iy murdering etc. out of ¢ sion | .
Bodbisattvas wiho Y ompassion is only for
: Not yet reached the Noble stages (S ]

AR B : stages (85. 163), Tsong-
i the Noble yre a newer Tibetan translation in which only those
Py I§' tSh may do such acts, For him, ‘this situation is an exclu-
T ont i elcapable, and fraught with very imminent peril.
8 e 10t seek to act beyond the level of one’s spiritual matur-
Heehs aoctriNl? rFsul'ls will be bad (Tatz, 1986: 213-14). The flexibility
aekibiicl I:lc of skilful means gave the Mahayana, then, is guarded
abichit B, g licence by its association with compassion and warnings

o 116 armic dangers of abusing it
uch acts are allows , ;

actually beinlb dljle allowable to an advanced Bodhisallva, are they seen as
(fonnnema‘r‘ g Ol 1gatory? The Bodhisattva-bhimi itself, and some of i(s.ol.d
needed bullfls"( O€S not say that it is a misdeed to omit such an actif it1s
This gl b(‘clc New commentary does see it as such (Tatz, 1986: 211-12)
did not Jjg¢ '(1 e [h? predominant view in Tibet, though Tsong-kha-pa

hinese lr‘rldi?mlMSSIfmate killing as an obligation (Tatz, 1986: 244) ¥
Passage alfo\v-lon' while three translations of the Bodhisattva-bliamiomit! IC
not 1o (o lhmlng oy acts, Hstian Tsang’s translation sees it as a misdce

1 (,umpass:onmcly when needed (Tatz, 1986: 290, 1. 396)

SPEGIR| o STRAND
Neither Therp
rathep mope

S OF MAHAYANA THOUGHT AND PRACTICE

avid: . . " e IS

“\.‘c_l,g;tn“r,l\"'ha)’ﬁna is a monolithic tradition, but ther¢”
b S W H

Y within the latter than the former.
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Tantra

from the sixth century CE, texts developed, known as Zantras,
ht to accelerate progress on the Bodhisattva-path. They thus
he basis of the Vajrayana, the ‘Diamond’ or ‘Thunderbolt’ spir-
formed ! also known as the Mantrayana, or vehicle of mantras, or
ds of power. This approach ma.inly focuses on the evocation
ation of holy beings so as to stimulate the growth of corre-
cies already latent in the practitioner’s own mind. In this,

: rtant principle is that unwholesome mental states, such as anger,
aaIiIp distortions of the mind’s underlying intrinsic purity. They are
o Secr‘lbﬁls transmuted into positive energies — symbolized by the holy
thl'ls - Cather than suppressed (Misra, 1984: 153). Such an approach -
G e n to need careful guidance from a Guru (Tibetan bLama, pro-
Whlixhc:ds;:_.‘;ma) _ is seen as able, for the very dedicated practitioner, to
lnecz):lcli to Buddhahood in one life. : .

The adept Saraha (ninth century?),_ one of th’e elgh.ty-f‘our Il}dla}’l
tantric Maha-siddhas, ot ‘Great Accomplished Ones’, says in his Doka-kosa
(Conze et al., 1954+ 224-39) that a man may devc_zlop perfect knowledge
ing a monk, while married and enjoying sense-pleasures.

without be1 m Cplaam
After he realized that further spiritual progress was not possible for him

if he did not find a female partner, he said:

In Iﬂdia;

S Onding pOtCn

[ have taken the sworn vows of a monk and I wander about with a wifct: there
1 do not see any distinction. Some may have doubts and say, ‘Here is an impur-
ity” but they do not know. (Ray, 1980: 235)

He rigorously emphasizes the importance of spiritual practice, under a

Guru, though. | .
One strand of Tantrism included taboo- and com’enuon-break}ng
practices to overcome attachments and aid insight into seeing ev'cry:thmg
as the Dharma-body, or inner nature of all Buddhas. The Hevajra Tantra
asserts that the world is bound by lust, and may also be released by lusF.
This refers to the practice of sexual yoga, in which the power of lust is
har.nessed) and transmuted into a power for liberation, by means of vis-
talizing various processes within the body. At a time when Buddhist
mﬂuenCC had led to widespread vegetarianism, and a rt?surge_ncc n
qumsm had strengthened ideas of purity of caste, such rites might l.)e
caried out after eating meat and drinking wine (against Buddhist
:2,]1:8)’ i cemetery at night, the sexual partner being 8 low—(f';a:{i
AN Visualized as a deity (see Ray, 1980: 237). The importance o the
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body, which the Tantras stress, goes back tq the B
Nirvdna is in ‘this fathom-length carcase’ (S, 1.62) Wh; a Saying
ofen seen as good places in which to meditate o, 0 € Cemetey thy
and death. The bizarre-sounding tantric rites y, n

tion, though! It is worth noting, however, that ¢
Tilopa, while he accepted a woman running
shop as his disciple, made her close it down a5

€5y
e g e =
hre Certainly , ) dy
e oy,
famoug tantyj; aO\a.

a Vi -

ey Successfy P
a conditiop of his Quor

a

tance (Ray, 1980: 229—30). ep.
While Vajrayana Buddhism became the dom;
‘ ) ) ;
Buddhism, the above-mentioned tantric tmant forp j Xorthern

: approaches ay,
certain extent. / Tibet’ : re only
in extent. Among Tibet’s four main schools of Byggp: Y used 1y,

most open to practices such as sexual yoga is the Nyin 15, the gp
uhclica}; is the oldest school there. Some of its non-mof:?'(n\mg-ma'
= K . S '
ind also monks \\%10 disrobe, perhaps temporarily — do 5 1c follo‘\.ers 5
use sexual yoga with a partner. Howey ormetimes prac

hse ; €1, as Barber says:

€ use ol meat, alcohol, and sexua] v, ot il

cannot simplv de- : yoga is highly regulateq. - : Ko

ted orﬂ;l;nﬁlzg G €ngage in sexual intercourse atg:lﬁjejl-et[}j]' ok Yogi

can in vears of training. Only those who have A D T 4re permit-
corporate these teachings. ( 1991: 86) Proper mental attigyqe

The Gel . :

by Toong g1 &% the dominant Buddhist schoof in Tibet, g

St soundpl;:’ 'olds that ta'ntric Practices should only b’e ca;I .ed
asis of: monastic practice and Mahayana ethics (T:;

1986: 97, 11 I, 30~1), and ¢ i
1s only done as a visualization, not

ph,vsically"’7 sexual yoga

In ad
tantric p

Vows are i d . i
€ntica] with 2
4 or exte St o ”
thers volve such n1sions of Sravakayana or Bodhisattuavows.

Wo! atter . o
men, and Making offer; S as not revealing secrets, not deriding
CrINgs to one’s Gury (Barber, 1991: 85-90)
3 - )

ddh e Land Buddion

Uddhism,

Sm, one

nese Ch”ing.t!slganfd of the Mahayana, the ‘Pure Land’ tra-

3 tddha (see . 1 0)’ asc;;used Its attention on devotion 10
Bacber, g1, Foray, € Mmain or even only practice (de Bary

dition (o

seful discugs io

N of tanri
e sexual symbolism and yoga, see Jackson, 199%
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o 197207 3.14_44). ‘In Japan, there is the Jodo, ‘Pure Land’, school
gd ‘he Jodo-shin, the “True Pure Land’ school. These were founded.
a‘ﬂ ectively, by the followers of Hénen (1133-1212) and his pupil Shinran
resp Both regarded the traditional Mahayana path of gradual

___1263). .
g;iﬁual development as too difficult, and so turned to Amitabha

(Japanese Amida) to save them. -

For Honen, devotion was the cefmral religious act, but one should also
cultivate one’s own virtue. For Sh1’nran, one should have faith in Amida
(o do all that is necessary for one’s salvation, and not pretend that one
an contribute 0 this o?cself: one ,shouId totally rely on Amida as saving
o her-powe r’, not on self-power . H.e felt that human.s were helpless
Ginners, full of passion 'and ds:prawty, ignorant of what is truly good or
evil, 50 attempts to cu.ltlvz}te v:rnuje or wisdom deliberately would lead to
and lack of faith in Amida. Hoen taught that as even wicked
people could be re]?orn in Sukhavati, Amida’s Pure Land, good ones cer-
tainly could be. Shinran taught that as even good people could be reborn
there, ‘wicked’ ones stood an even better chance: an idea paralleling the
Christian concept of the ‘salvation of sinners’. Salvation comes from
gratefully accepting Amida’s saving grace, not by any good works. Even
a person’s faith comes from grace, f“or the all-pervading power of Amida
can be found within one, prompting the Buddha-nature to overcome

C

pride

arrogance and sin.
Some Jodo-shin followers came to regard moral conduct as irrelevant

to those saved by Amida. Against this view, the school’s ‘second founder’,
Rennyo (1415-99), argued that sincere faith implied a pure heart, with a
moral life expressing gratitude to Amida for salvation. For Jodo-shin
Buddhists, then, ethics is not part of a path towards liberation, as in most
other Buddhist schools, but a consequence of belief that one is already
saved.

Len

In a different way, another strand of Eastern Buddhism, Zen ( Japanese;
Chinese Ch’an) came to modify the classical Buddhist view of ethical
action as part of a path of gradual spiritual cultivation. Particularly in
the Japanese Sot6 Zen school, founded by Dogen (1200-53), neither
moral virtue nor meditation was seen as a way to atfain Buddhahood.
,R"“her, they were seen as ways of progressively manifesting one’s exist-
:Hg Buddha-nature (Fox, 1971; Ives, 1992: 54). Thus Dogen held that
The Buddha—seed grows in accordance with not taking life’ (f\i[keﬂ,
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:984:‘24). While Zen’s approach of ‘self-power’
Lal‘ld s ‘ott.ler-;?ower’ approach, Dégen and Shinrzu]C Ogltrasts with
.ethlcal action is a consequence of liberation — wh share the vjg,, 1he
:nner Buddha-nature or Amida Buddha — not part ether through o, 2
qu Dagen, selfless compassion is what is natuliau OF,a Yayto anain(;[s
g;[rsn u; :ﬂsp(t)jntaneo;s way = from one’s underlying 1};33};; essed whep gy,
plined Iiﬁf Enzgl:snthif L which come from self—centregsmmre\ffee
1981: 97-9), and devi lumer gopdness tore Expresseddin gef e
the only na;ural Lhine OpmESGon elesithat goid ons (Kasily
) g to do (Brear, 1974: 436—7). Thus DZCgUOns become
en said:

To study the Buddha-way i
3 dha- y is to study th
%‘o ;rudy the self is to forget the self} B
0 . . 2
orget the self is to be enlightened by the ten thousand dh
armas,
(Aitken, 1984: 152)

In a more h s ;
FFacons whognbei);txs\ E}?i’s tlgz American Zen teacher Aitken Roshi says:
Bl i rin s al:ld gets drunk has no confidence in h1ss
Koun Roshi as ;a}ing ‘}J{.";ay (Aitken, 1984: 102). Aitken quotes Yamada
ter’ (Aitken, 1984: 155), in }Clpurpose of Zen is the perfection of charac-
mally lies hidden Wii)l" It et O.f bringing out a perfection that nor-
emphasized [faditiOmiTB : dm.n g [h1§’ while Zen has, to varying extents,
norms on correct social Uddl-m[ Ct_hlcal precepts, as well as Confucian
put more stress on ‘fu Id relationships and ‘human-heartedness’, it has
= psiagon ks, :Z?instalg;v 8. of being as opposed to principle
en emphasi : -3 3/790).
against kiIlIiJng, llgliss Jhree aspects to the moral precepts, such as that
Sravakayana cast Ofy,mt'h i the literal aspect, which relates to the
Secondly, there is the ii; sirp) .ly do not deliberately kill any being
nurture beings (cf. pp. 1 compassionate, Mahayana aspect: positively
nature aspect: this wr())-r[jo—Q). Th'lrdly, there is the ‘essential’ or Buddha-
contains nothing to d (?f emptiness is no different from Nirdna, which
and no act of killj o with death; so, ultimately, there is n0-01¢ kille
}984; 16-17) Zenmg All three aspects must be b,orne in mind (Aitke™
lﬂfe and dislike”, ‘g‘;‘;tzﬂ talks 'of' overcoming all ‘dualism’, whether of
o 0 alevel of awak;ﬁ: evil or ‘right and wrong’. By this I seeld 9
l ;“PCrson Spontanes ]g in which such distinctions are ¢ranscended
on :;15 %oad’ (cf. pp. 43- Gl)l.s'l}jaﬁ(asf l‘ﬂ a way “./hich would o[hfZI.WI-SC be
and evi| :f that there is no aps /0 transcending’ good and evil is D2
€ relative 1o each olule or inherent good or evil, but that g0°
other, and that one must beware of stro"8

e

AR

&
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3

altaChmems or rejections = towards oneself or others — based on these
deas (Ives, 199% 47-8)-
The Zen emphasis on
meant that it is sometimes .
sionally led to antm'omlamsm,
67 129); though this was ge{lerztlly resistd;(§2=5s128).
int, Zen cam® ™0 emphasize formless repentance’, which aims to
and delusion, rather than focus

emptiness of transgressions
‘phenomenal’ transgressions. This is found in the ‘Platform’

d in China, and lent itself, in some quarters, to laxity
7-8). Such laxity was not supported by Dogen, who
ve and expression of repentance before the

;
one’s Bu‘ddhz}-na[ure or ‘innate awakening’
said that ‘passions are awakening’. This occa-

or at least quietism (Faure, 1991: 56, 59
On a related

[0}
Sittra, compose
(Faure, 1991 23
encouraged carnest resol
Buddhas for past misdeeds.

Nichiren Buddhism
anese Buddhism is the Nichiren group
hiren (1222-82) (de Bary,
tion to the saving truth of the Lotus
e Buddhaasa long-enlightened
h to teach in compassion-
mu my0-hd ren-ge-kyo s
@, and contemplating a
was written (the
uddha-nature and
and to the attain-

¢ strand of Jap

Another importan
d by the fiery reformist Nic

of schools, founde
1972 345-54)- He emphasized devo

Siitra, a key Mahayana text which sees th
heavenly figure who manifests himself on eart
ately skilful ways- For Nichiren, chanting ‘Na-

‘Honour to the Lotus Siitra of the True Dharm
on which this invocation

wooden plaque Or scroll

Gohonzon) was the key practice. It would activate the B
lead to the moral uplift of the individual and society
ment of Buddhahood.

As with the Pure Land schools, Nichiren felt that history had reached
the ‘period of the Latter-day Dharma’, when moral and spiritual decline
meant that formal moral precepts were t00 difficult to keep- While ch‘e
Pure Land schools advocated an ‘other-power’ way as the one appropr-
ate to this period, Nichiren advocated the ‘self-power’ one of active
devotion to the Lotus Sitra. He saw the words ‘Myo-ho rt‘rg'g("k."ﬁ’ a
embodying the actions and virtues of the ‘eternal’ Buddha Sakyamuni,
and as the seed of Buddhahood. Reverencing them Was equivalent t0
keepi_ng the precepts, and aligned one with the will of the Buddha, s0 a3
to bring peace and righteousness t0 oneself and society (Otani; 1991)-

In twentieth-century Japan, after the Second World {Var, a number of
so-called ‘New Religions’ have flourished or arisen. They are l",l)_'-lc.d
movements with roots in Buddhism, Shint> 0f even Christianity: Their
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economically and socially frustrated, 13 ke t (;: anonymity of the
sprawling cities, and feel t'he need for‘a modernize splr‘nual traditiop (,
guide them in a confusing 'secule.mzed world. The ‘New Religiong
promise that religious practice will lcad' to healt_h, wealth, persony
D e s o sicceans ThS sagion Buddhxst‘ ones give members hog
sense of belonging and a sense of personal importance, They are orga-
nized into small discussion groups, where personal and socia] problemg
are discussed in the light of religious faith, but the groups are als, part
of a well-organized and successful movement.

One of the most successful originated as the lay arm of the Nichiren
Shasha school.?® This is probably because of Nichiren’s emphasis on
reforming society, which appealed in the post-war period. The Lot
Sitlra also holds out the promise of earthly happiness to those who revere
it, and gives prominence to the lay Bodhisattva. The Soka Gakkai (‘Value-
Creating Society’) sees the teachings of Nichiren and the Lotus Sita as
representing absolute truth, but regards values as having to be positively
created, drawing on faith in the Lotus Sita, Basic values include respect
for the dignity of all life, and karma. Chanting is regarded as a way to
overcome obstacles in life, such as poverty, domestic disharmony, and ill
bcallh, and as a means to giving up drinking and smoking and to attain-
ing happiness, It is seen as bringing out a person’s Buddha-nature, in the
form of enhanced compassion, courage, wisdom and vital life force, so0
a3 to generate a ‘human revolution’. At first, chanting is for personal
goals, but it then moves on towards helping solve national or world prob-
le'}}‘si,lzuch a? an end to all war (Causton, 1988).

o, mag;f)\(/); t:gr}tlhas be:'cn very successful in winning converts ()v.c‘rsc‘d:
or C(Jmﬂ]i’!ndn‘len[l:svsnrdc“ons L laCk or any {brlnal m(?l'al pl-LC[c'})((.)
N o algn ool .“J’i[f}:]verthclcsg as People practise, behavmu{'l le](:nd
Dﬁbbclaere, o inany traditional Buddhls.t norms ('W]]b?r{];im
that Practising i mZ{ el Anothr pagbof iis sppeabis (iek f
0 ‘expiate all negative karma’, for ‘the shackles 0

one’s ky i
c(,:; s ]k1rm’a are progressively weakened until they are finally e
pletely (Causton, 1988: 231 182)

Inthe M h T OF MONASTICISM
Ma a\/'ana mo 50 o |
: ' o is sti : ‘1t08 a

developmeng bt i DeiSmis still seen as an important aid to spirits

s but 1n i p
€reasing weight has come to he given to the role 0

PLE
Thougf
Bh form,) links wigp, §
i ;
Vith it were severed in 10, (Wilson and Dobbelaere, 1994: 232 45)-
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hist. It was emphasized that the specifically monastic pre-
Y Budq : l. a means to the end of purifying the mind, and should
cepts Wert SI.mE)};nds in themselves, as some monks were perhaps making
notbe made m86' 13). As the Bodhisaltva aimed to remain in the round of
them (Tatz, 199> lel"lgth of time, to aid others, he or she did not need to
rebirths fora h;gglement of attachment as quickly as a follower of the
overcome the delt aka, sought to, using monastic practice as an aid. Thus
early Sch001§’ i smﬁmd ,an important role alongside the monastic one, and
the lay Bod/zwaltlfl: division became blurred to some extent.
the lay-monas lB ddhism, a Lama (Tibetan bLama; Skt Guru) is gener-
InNeIIcES 310r nun (’)f long standing or special charisma, but a lay
ally 2 monk (gelt;f?ied in meditation or advanced rituals may also be such
person accomphls articularly in the Nyingma (rNying-ma) school.
a revered wiiyef;nopnks’ only follow the precepts for novices through-
. g . i .
(l:/lfl?[;f;‘;frl’ig though they also follow a number of Bodhisattva precepts
(Tatz, 1986: 21)-

In China, monks have followed both the full monastic precepts and a
n )

ana’ consisting of the ‘three pure precepts
supplementary ‘Mahayana chc g .
f Bodhisattva-precepts outlined mn the )
oo P02 o bl 81). These consist of the ‘ten
Siitra (De Groot, 1893; Dharma Realm, 1981). These : Ay
; t precepts’ (see p. 82) and forty-eight minor ones, which posmuzj
rea X 1 tor ! ; i
gequir}z such things as vegetarianism, preaching, caring for the sick an
exhorting others to give up immoral behaviour. A
In Japan, the lay—monastic distinction gradually diminis e_dm [ ptr1
tance. Saicha (767-822), founder of the Tendai §chool, set d{sl L);;IL Fm‘d
ditional monastic code as too difficult to keep in an age (]) T( qm‘ .
spiritual decline, so long after the Buddha. He remmed only .l;(‘;.]i{)ljcv
mentary code, which does not seem formally to require total € i ]
X —=a). founder of Sotd Zen, stressed a simple
evertheless, Dogen (1200-53), foun el heoAr
but rigorous life-style. He emphasized the threc_purn‘ :{ it o
precepts, but also developed a meticulously detailed codc L ek
trai S i ines how juniors should behave respectiully
ainee monks. This outlines how jun T
the presence of seniors, how trainees shoulc! bcha}u Iw s e
cating, and even how they should clean their teeth. in (})) ; e
g 7 M 21207
rules precluded any sexual activity. Yet Shinran (1173 ’”% e
the intensely devorj _shin school, came to see celibacy as part
b Yy devotional Jodo-shin ! pgg oL iy
| Smile attempt to save oneself, rather than depending ¢ savin

Am : hisalfva
iower of ida Buddha. Having dreamt that .thc Bsi/m\'(‘cs
valokites i asticism as a
alokitesvara told him to marry, he regarded monas ol

alistic admission of human we

fary for g : :
alvation, and marriage as a re ’
| e ied hereditary clergy, and

nes e > e,
S He thug initiated a kind of marr
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cated the family as the centre of religious life. This Precedey;

advo
s one that monks of other schog]g Someg;
Climeg

o married priesthood wa

followed. ;
From this period, Japanese Buddhism also came to develoP amg
re

this-worldly orientation, which generally saw ultimate reality as pery
ing everyday activities, to be known by those with true faith (Pure Laad.
and Nichiren schools) or strong awareness (Zen). The role of the mon]cf
or nun thus became less central, with less charisma, and Buddhisn
became more lay-orientated, with devotion mainly focused beforem
home altar, rather than at a temple. a
Japanese Buddhists have much respect for Vimalakirti a [
Bodhisattva whose teachings are given in the Vimalakirti-nirdesa Sitra: ;

Though he is but a simple layman, yet observing the pure monastic discipline;
Though living at home, yet never desirous of anything; :
Though possessing a wife and children, always exercising pure virtues;
Though surrounded by his family; holding aloof from worldly pleasurt,ts ne
Though frequenting the gambling house, yet leading gamblers into the rigl;t

path...
Manifesting to all the error of passions when in the house of debauchery;

perzsl}xading all to seek higher things when at the shop of the wine dealer

Nevertht.zless, it is surely true that ‘not every layperson can visit prosti-
tutes or indulge in gambling and drinking, as did Vimalakirti, without
becoming attached’! (Barber, 19g1: 85).

Alfter the Meiji restoration of 1868, the Japanese government decreed
that r.nonks of all schools could marry; since then, so many monks have
rna.rr.led that genuine (celibate) monks are now mostly young men in
training, .The nuns remain celibate. Monastic training is now seen as
{:lrs et%trfht;oln for the role of the priest, who performs rituals such as funer-
Relinions aity, a‘nd often hands on his temple to a son, though the ‘New

gions’ have little need for priests or monks.

CONCLUSION

The Mahay .

Bfgdﬁﬁ) l;’illllta.ithas its roots in thc.: values broadly shared by all for{ns of

accepted tf,lat Lhi: gr,ea[.e J emp}.1351_s on compassion has meant that it .has

of normal Buddh'n 14y, In certain circumstances, override the constraints
1st morality. Here one sees a rough parallel to the way

29 r
Tsunoda, de Bary and Keene, 1964: gg.

N |
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ianity puts ‘love’ as a central value which might override
& exprcssed in the precepts of Jewish law; though this covers
| and ethical matters, l’mll_ke Buddhist precepts. As in certain
Jopments in Christianity, one also sees an antinomian atti-
veloping, though it never escapes criticism. Even
Jodo-shin and Nichiren schools, the idea of for-
dertaking precepts is abrogated, the ideals of behaviour remain

mally 11 ccordance with them. Accordingly, Japanese Buddhists
say that Mahayanists are concerned to act from the
. s ather than by the ‘letter’ of the precepts. In Tantra, one some-
tspirtt ™ ractices whose form seems in tension with aspects of sexual
hasé?Jt which are intended as ways tg confropt and transmute lhc
y—monastic distinction, whilst still important mn

ust. The la : R iy
be downgraded in Japan, while in Tibet itis

na, comes to ; ; i
e elevation in status of certain non-celibate practitioners.

in which Christ
Constraint
bOth ritua
minol’ity d(::VC Iy de
tude occasionally -
when, as in the Japancs

times
morality,
ower of 1

Tibet and Chi
modified by th




