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Mission Statement: 

The Patriarch’s Vision is the eJournal of the International Ch’an Buddhism Institute and serves as a sacred place for advanced thinking.  It ostensibly exists as a forum to bring Chinese Ch’an, Japanese Zen, Korean Son, and Vietnamese Thien together in mutual respect and support.  These and similar lineages preserve the Patriarch’s method of transmitting enlightenment mind to mind.  Beyond this, the eJournal encourages the free examination of Buddhism in general, that is the Tathagata’s method of freeing the mind, as well as the exploration and assessment of other religious and secular trends outside of Buddhism, and the opportunities these different paths might offer Buddhism in the future.  

Contributions are welcome from all backgrounds, and individuals are encouraged to submit articles about any subject that might be relevant to the eJournal’s aims and objectives.  The name of the eJournal – ‘Patriarch’s Vision’ – seeks to regain and re-emphasise the Patriarch’s Ch’an of direct perception of the Mind Ground with no interceding levels of support or distraction.  The arrow of insight travels straight to the target, but has no need to stop on the way.  In the Chinese language ‘Patriarch’s Vision’ is written as ‘祖師眼光’ (Zu Shi Yan Guang) and conveys the following meaning:

Patriarch (祖師)

1) 祖 (Zu3) founding ancestor worshipped at the altar. 

2) 師 (Shi1) a master that brings discipline.        

Vision (眼光)

3) 眼 (Yan3) an eye that sees.

4) 光 (Guang1) light that enables seeing.

The eJournal intends to raise the level of consciousness through the stimulation, support, and encouragement of free and directed thought within society, and in so doing create the conditions for ordinary individuals to perfect their minds and realise the Patriarch’s Ch’an here and now.  This task requires commitment and discipline if it is to be successful overtime.  The human mind is potentially limitless and through the example of the Ch’an Patriarchs – many of whom were ordinary people (the 6th Patriarch was illiterate) – individuals have a model for psychological and spiritual growth.

Editorial
The 6th edition of Patriarch’s Vision continues to serve as a progressive platform for intellectual discussion and paradigm development regarding Ch’an Buddhism, meditation, psychology, politics, science and economics through its worldwide membership.  This recognition of diversity and multiculturalism within the postmodern condition is essential, as Buddhists – and those interested in the academic study of Buddhism – do not live in a vacuum, but rather, (in one way or another), participate in the numerous and diverse psycho-physical systems often referred to as ‘society’.  The ‘emptiness’ philosophy that lies at the heart of Ch’an teaching offers a unitive paradigm that has the potential to link everything together in such a way that does not hinder the inherent difference that defines multitudinous variation.  Difference is certainly not the enemy – but change is most definitely the reality.  All types of Buddhism can be defined as the unfolding of ‘emptiness’ throughout, and within the many different circumstances that define human physical existence.  Father Robert Dittler – Abbot of the White Robed Monks of St Benedict – is this edition’s featured Zen Master.  The venerable Abbot offers a ‘teisho’ or profound Zen Lesson upon the subject of ‘emptiness’ and ‘emptying’ as understood and practiced within the Christian tradition.  Continuing with the ‘emptiness’ theme, Adrian Chan-Wyles has translated Ch’an Master Fa Rong’s enlightened poem the ‘Mind Inscription’ (Xin Ming), not to be confused with the better known ‘Conviction in the Mind Inscription’ (Xin Xin Ming) written by the 3rd Ch’an Patriarch Seng Can.  He also provides a short historical survey of the Ch’an-like quality of certain aspects of the writings of St Augustine, and demonstrates where the Buddhist influence in this Christian body of theological work may well have originated.  Daniel Sharpenburg explores the merits of meditating outside, and communing with nature during Dharma practice – as the original Buddhists in ancient India undoubtedly did.  Professor Dr Gabriel Ponti offers an interpretive Buddhist philosophical paradigm that assesses the enlightened capacity of an individual, and which is able to discern and define actual Buddhas.  In the process, the realisation of emptiness is correctly expanded to embrace non-Buddhists, and serves to interpret the notion of Buddhahood as being both universal and all-embracing.  Writing as Master Maitreya Buddha – Professor Ponti – also offers a view of Buddhism as interpreted through the lens of Libertarian Socialism (i.e. philosophical Anarchism), and in so doing seeks to redefine Classical Marxism in that mould.  Master Cassandra Tribe demonstrates the Bodhisattva principle with those nearing the end of their physical lives.  The central Chinese Ch’an practice is that of the hua tou – and it is both moving and touching to see this method practiced in the USA amongst its diverse peoples.  Confronting our own death – and the death of others – is the ultimate test of self-control and meditative focus, as ‘change’ rolls through the cellular level of the human body.  This profound article confirms that in death, we are all equal.  Upasika Yukyern applies her agile mind to the notion that the realisation of inner emptiness is the doorway to transforming the outer world and in so doing, acquiring gender equality throughout society.  This is a practical application of the realisation of ‘sunyata’ and demonstrates that the practice of Buddhism is seldom free of direct political involvement.  As Buddhists, there is a need to acknowledge this fact, and to define politics in accordance with profound Buddhist principles.  Nick Bishop considers trans-special spirituality, which is very much in line with cutting-edge contemporary academia – not only in the UK – but throughout the world community.  This is the considered position that animals, birds, and insects, are currently (and profoundly) misrepresented and misunderstood by humanity, and as a consequence suffer terribly at the hands of those who perceive them as ‘soulless’ beings.  Every research indication suggests that the gap between humans and animals is getting smaller the more that is being revealed and discovered.  The Secretary of the ICBI Beijing Office – Wang Ping - has provided an extraordinary Chinese language text exploring how knowledge systems can relate to each other, through individual self-cultivation that acknowledges the reality (and purpose) of complexity science over that of simple science.  This article originates from a Ch’an Temple in northwest China, and the author possesses a profound insight into the positive reconciliation of ‘difference’ in life.   This is the thoroughly modern application of the Buddha’s ‘Middle Way’.  This 6th edition sees eight distinct contributors provide ten thought provoking and progressive articles. 
Adrian Chan-Wyles (Shi Da Dao) December 2014
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Featured Christian-Zen Master

Father Robert M. Dittler PhD OSB (ICBI)

Abbot of the White Robed Monks of St Benedict (USA)
[image: image1.jpg]



Father Robert Dittler holds a PhD in Philosophical Psychology as well as other academic degrees specialising in Art.  He is the current, serving Abbot of the White Robed Monks of St Benedict, and amongst many subjects, is widely acknowledged as an expert practitioner (and teacher) of the Japanese art of Zen meditation.  The White Robed Monks of St Benedict are a Catholic institution that pursues a continuous and genuine dialogue with Buddhist teaching, and which actively encourages its world-wide, contemporary monastic community, to combine the discipline and insight contained within the Rule of St Benedict, with that of Zen meditation, so as to ‘empty’ the mind of its everyday clutter and clearly perceive that which lies beyond.  The extensive website of the White Robed Monks of St Benedict can be accessed at the following link:       

White Robed Monks of St Benedict 
Father Robert presents below a Zen lesson (or learning device) entitled ‘teisho’ (提唱) in the Japanese language, and which is pronounced ‘Ti Chang’ in the Chinese language.  The term teisho literally translates as an ‘uplifting pronouncement’, and refers to an authoritative statement made by a Zen Master given as guidance to his or her disciples and students.  As St Benedict teaches that the followers of spiritual discipline should first develop the ability to ‘listen’ (Latin: Ausculta’), Father Robert’s teaching on Christianity and Zen is as follows:  

Teisho: Christianity and Zen

...the truth that is in Jesus Christ: namely, that you must lay aside your former way of life and the old self which deteriorates through illusion and desire ... (Ephesians 4:22)

Just before a meeting with self-styled atheist, the questions <How you are in relationship with love and with awe? When was the last time you were surprised by the divine?> appeared magically in my IN box. Being that there is no better place to start than in the moment, I turned and asked the self-styled atheist <How you are in relationship with love and with awe? When was the last time you were surprised by the divine?>. Without blinking an eye, the response? "Aren't we just here?"

And such is the essence, given essence, of Christianity and Zen, is it not? Christianity is a created system of beliefs, theoretically founded upon Love and Forgiveness. Zen is a practice that leads one to be more compassionate to one's own self and others. Both may bring one to experience that which has no name and yet when named may be termed God.  Christianity speaks of a Jesus. Zen references a Buddha. Neither Jesus nor Buddha are relevant to the discussion of Christianity and Zen. Christianity came to be not through Jesus, but through Paul's machinations. Christianity has many streams, Buddhism has many streams.

The source, given source, of both is the same: just-this-moment. From within this moment, a without came to be expressing itself in a myriad of schools, traditions, practices, moralities, and so forth. Cutting through the diversification, one may encounter either Christian Centering Prayer or Zazen. Slightly different, essentially the same. The individual has the opportunity to cut through one's own delusions (false beliefs), illusions (false perceptions), and allusions (false stories), that is, one's ego. The ego does not exist except as a thought; Beliefs do not exist, except as thoughts; Perceptions do not exist, except as thoughts. And if we are truly honest with ourselves, even thought itself does not exist as such, in thought. It is nothing more and nothing less than electro-chemical activity in our brains cascading via synapses from axons to dendrites - as such we label them.

Christianity asks us to become other Christs which means, if we adhere to the Christian scripture (Philippians 2:7), then we must empty ourselves of who we think we are in order to become who we are. Christ is said to have emptied himself, becoming obedient unto death. And what may the word obedient mean? Obedient derives from two Latin words: ob, meaning "through" and audire, meaning "to listen". Are we not truly obedient when we listen through the machinations of our own creation in our brains. The Greek word to express this emptying is kenosis. We are no longer living our lives from our will, our ego as such, and we surrender to the giveness of the moment and, with full composure, respond - rather than egoicly react- accordingly.  For example, anger is a natural human occurrence. The historical Jesus allegedly (we do not know, we were not there and then) in anger drove the money changers out of the temple, yet did he not remain The Prince of Peace  - or so the metaphoric story goes?

Zen is Occam's razor. Zen cuts through our delusive illusions which lead some of us to believe absolutely our own stories or allusions about who what, how, when, where and why we THINK we are: i.e., our ego.  Christianity and Zen are essentially the same as we continue to create them both, do we not, in but a moment? Which brings us back to the awesomeness of just-this-moment. We are just here.

Return To Contents
The Mind Inscription of Ch’an Ancestor – Master Fa Rong

Who Lived on Niu Tou Mountain

(心銘：牛頭山初祖法融禪師)

(Xīn míng: Niútóu shān chū zǔ fǎróng chánshī)

Translated By Adrian Chan-Wyles PhD (ICBI)
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Oxhead Mountain

Translator’s Note:  This is the English translation of the original Chinese text entitled ‘Mind Inscription of Ch’an Ancestor – Master Fa Rong - Who Lived on Niu Tou Mountain’ (心銘：牛頭山初祖法融禪師 – Xin Ming – Niu Tou Shan Chu Zu Fa Rong Ch’an Shi), which is found in the collection of Ch’an literature known as the ‘Bright and Virtuous Transmission of the Lamp Record’ (景德傳燈錄 – Jing De Chuan Deng Lu).  Its authorship is attributed to the Ch’an Master Fa Rong (594-657), who is responsible for founding the Oxhead (牛头 – Niu Tou) School of Ch’an Buddhism on Oxhead Mountain, situated near modern-day Nanjing City.  Master Fa Rong is believed to have been a disciple of the Fourth Ch’an Patriarch Dao Xin (道信) [580–651], and his ‘Xin Ming’ text should not be confused with the more popular, and similarly titled text ‘Conviction in the Mind Inscription’ (信心銘 – Xin Xin Ming), written by the Third Ch’an Patriarch Seng Can (僧璨).  Whereas the Xin Xin Ming has a definite ‘Daoist’ feel to its construction and terminology, the Xin Ming, by way of comparison, is much more conventionally Buddhist in its use of terminology, (it mentions the term ‘Dao’ [道] only once), despite the fact that it also refers to the Confucian concept of ‘Li’ (理), or ‘underlying reason’, or ‘pattern of superior thought and action’.  Although using well known Buddhist concepts, the Oxhead School did not acknowledge or encourage sutra or mantra chanting, or the following of precepts.  What it did emphasise, however, was the immediate and straight-forward realisation of the empty mind ground here and now, without any obstruction whatsoever.  

The Oxhead School – which pursued a particular interpretation of the teachings of Bodhidharma - was at its peak of influence during the seventh and eighth centuries CE, and lasted into the last years of the tenth century (during the Song Dynasty), where it went into decline.  Although not included in the traditional ‘Five Houses’ of Ch’an, its direct influence can be seen throughout the entire genre of Chinese Ch’an – particularly in the Cao Dong School.  The development of the Oxhead School is important as it defines the first distinctly ‘Chinese’ interpretation of Indian Buddhism and its central practice of ‘meditation’, or ‘Dhyana’.  Fa Rong’s teaching clearly defines two opposites, and then through the skilful use of enlightened wisdom, unites and transcends the duality.  A possible Daoist influence can be seen in the operation of what might be described as dynamic and radical ‘non-action’ (無爲 – Wu Wei), and Fa Rong’s emphasis on denying the validity of ego-led action within self-cultivation.  Not only this, but for Fa Rong, the enlightened state itself is perfect just as it is, and as it is in complete accord with the rhythms of the physical world, no undue effort is required to maintain balance, tranquillity, wisdom, and peace.  

During the eight century, the Oxhead School relocated southward to remove itself from disruptive contact with political intrigues, military conflict, and social disorder.  The fifth generation descendent of Fa Rong – Ch’an Master Fa Qin – established an Oxhead School Temple on Mount Jing, near Hangzhou in 742 CE.  This temple contributed directly to the further development of Ch’an in China, and Zen in Japan.  The Oxhead School itself disagreed with the split of Ch’an into competing ‘Northern’ and ‘Southern’ factions, declaring such a development to be nothing but an ‘error of speech’, and as a consequence, considered itself to be a ‘separate teaching outside of the two schools’.  The Oxhead School was associated with the logic of ‘sunyata’ or ‘emptiness’, ascribed to Nagarjuna, and emphasised a practical realisation of a radical ‘emptiness that is empty’ (虚空 – Xu Kong), sometimes also referred to as the teaching of ‘universal emptiness’.  ACW 27.11.14                   

Text Title: 心銘：牛頭山初祖法融禪師
Xīn míng: Niútóu shān chū zǔ fǎróng chánshī
The Mind Inscription of Ch’an Ancestor – Master Fa Rong - Who Lived on Niu Tou Mountain.

心性不生何須知見。本無一法誰論薫錬。 

Xīnxìng bù shēng hé xūzhī jiàn. Běn wú yī fǎ shuí lùn xūn liàn.

The unborn nature of the true mind (anutpada) must be directly perceived.  This is the origin of no-Dharma which can not be cultivated.

往返無端追尋不見。一切莫作明寂自現。
Wǎngfǎn wúduān zhuīxún bùjiàn. Yīqiè mò zuò míng jì zì xiàn.

Back and forwards moving without end, the mind searches but does not see.  When stillness is achieved, brightness will manifest.    

前際如空知處迷宗。分明照境隨照冥蒙。 

Qián jì rú kōngzhī chù mí zōng. Fēnmíng zhào jìng suí zhào míng méng.

Learn to dispose of false teachings if emptiness is to be realised, in this way the bright mind illuminates all things – whether wise or foolish.

一心有滯諸法不通。去來自爾胡假推窮。 

Yīxīn yǒu zhì zhū fǎ bùtōng. Qù láizì ěr hú jiǎ tuī qióng.

Type text or a website address or translate a document.
Type text or a website address or translate a document.
A mind that is blocked in all directions cannot manifest the Dharma, whereas it is incorrect to associate coming and going with false effort.

生無生相生照一同。欲得心淨無心用功。 

Shēng wú shēng xiàng shēng zhào yītóng. Yù dé xīn jìng wúxīn yònggōng.

The unborn (non-existence) and the born (existent) states are united through enlightenment.  To cleanse the mind of desire, diligently cultivate no-mind.

縱横無照最爲微妙。知法無知無知知要。 

Zònghéng wú zhào zuì wèi wéimiào. Zhī fǎ wúzhī wúzhī zhī yào.

Being free in all directions is the most subtle state.  To perceive the Dharma is non-knowing, as non-knowing is how true knowledge is gained.

將心守靜猶未離病。生死忘懷即是本性。 

Jiāng xīn shǒu jìng yóu wèi lí bìng. Shēngsǐ wànghuái jí shì běnxìng.

A mind attached to stillness and tranquillity will not attain freedom from affliction.  Life and death must be forgotten if the true nature is to manifest.

至理無詮非解非纏。靈通應物常在目前。 

Zhì lǐ wú quán fēi jiě fēi chán. Língtōng yìng wù cháng zài mùqián.

The highest principle has no-explanation, no-solution and no-entanglement.  It is directly perceived here and now without contrived effort.

目前無物無物宛然。不勞智鑒體自虚玄。 

Mùqián wú wù wú wù wǎnrán. Bù láo zhì jiàn tǐ zì xū xuán.

Non-substantiality manifests, because non-substantiality is reality.  There is no need to strive for the mirror-like wisdom, because all things are mysteriously empty without effort.    

念起念滅前後無別。後念不生前念自絶。 

Type text or a website address or translate a document.
Niàn qǐ niàn miè qiánhòu wú bié. Hòu niàn bù shēngqián niàn zì jué.

Thought manifests, and thought falls away - before and after - there is no distinction between the two.  The latter thought does not arise, because the former thought is made self-extinct and is never born.   

三世無物無心無佛。衆生無心依無心出。 

Sānshì wú wù wúxīn wú fú. Zhòngshēng wúxīn yī wúxīn chū.

The Triple World has no substantiality, no mind, and no Buddha.  All living beings arise from no mind, and because of no mind - come into existence.   

分別凡聖煩惱轉盛。計校乖常求眞背正。 

Type text or a website address or translate a document.
Fēnbié fán shèng fánnǎo zhuǎn shèng. Jì xiào guāi cháng qiú zhēn bèi zhèng.

Concern about Sagehood causes afflictions in the mind, as contriving to acquire the ‘good’ is tantamount to turning ones back on the truth. 

雙泯對治湛然明淨。不須功巧守嬰兒行。 

Shuāng mǐn duì zhì zhàn rán míngjìng. Bù xū gōng qiǎo shǒu yīng'ér xíng.

Abandoning duality (here and now) the tranquil mind is clear and bright.  If this state can be achieved instantly – then there is no need to be concerned about the minutiae of sophisticated practices.

惺惺了知見網轉彌。寂寂無見暗室不移。 

Xīngxīngle zhījiàn wǎng zhuǎn mí. Jí jí wú jiàn ànshì bù yí.

A tranquil mind perceives clearly and transcends the net of dualistic transformation.  In this difficult to perceive state, there is no movement.  

惺惺無妄寂寂明亮。萬象常眞森羅一相。 

Xīngxīng wú wàng jí jí míngliàng. Wànxiàng cháng zhēn sēn luó yī xiāng.

The clear and bright enlightened state contains no delusion, as the ten thousand things are constantly unified in the state of truth.  

去來坐立一切莫執。決定無方誰爲出入。 

Qù lái zuò lì yīqiè mò zhí. Juédìng wú fāng shuí wèi chūrù.

Going and coming, sitting and standing – do not grasp these states.  With the mind ‘still’ and detached, who can enter or leave?

無合無散不遲不疾。明寂自然不可言及。 

Wú hé wú sàn bù chí bù jí. Míng jì zìrán bùkě yánjí.

No gathering and no dispersing – no delaying and no hurrying.  The bright and calm mind is the self, which no words can describe.

心無異心不斷貪淫。性空自離任運浮沈。 

Xīn wú yìxīn bùduàn tān yín. Xìng kōngzì lírèn yùn fúchén.

A mind that is non-dual, is a mind that has no need to uproot greed, hatred, and delusion.  As the mind’s essence is empty of self, the waves of delusion will fall away by themselves.

非清非濁非淺非深。本來非古見在非今。 

Fēi qīng fēi zhuó fēi qiǎn fēi shēn. Běnlái fēi gǔ jiàn zài fēi jīn.

Not pure, not defiled and not shallow, not deep.  From the beginning there is no perception of the past, just as there is no perception of the present.    

見在無住見在本心。本來不存本來即今。
Type text or a website address or translate a document.
Jiàn zài wúzhù jiàn zài běn xīn. Běnlái bu cún běnlái jíjīn.

Those who understand no birth, understand no mind.  The essence is non-existent, only when this is perceived directly, does the empty essence manifest here and now.     

菩提本有不須用守。煩惱本無不須用除。 

Pútí běn yǒu bù xū yòng shǒu. Fánnǎo běn wú bù xū yòng chú.

Bodhi is the original essence that does not need effort to sustain.  Suffering in the mind is non-existent, and there is no need to uproot it. 

靈知自照萬法歸如。無歸無受絶觀忘守
Líng zhī zìzhào wàn fǎ guī rú. Wú guī wú shòu jué guān wàng shǒu

Spiritual wisdom shines forth without effort, and the ten thousand things are returned to the Dharma.   No return, no suffering, no opinions, and forget guarding the senses.

四徳不生三身本有。六根對境分別非識。
Sì dé bù shēng sān shēn běn yǒu. Liùgēn duì jìng fēnbié fēi shí.

With the four virtues non-existent, the three bodies of the Buddha automatically manifest.  The six roots (of awareness) correctly confront the world through non-identification with the senses.     

一心無妄萬縁調直。心性本齊同居不攜。 

Yīxīn wú wàng wàn yuán diào zhí. Xīnxìng běn qí tóngjū bù xié.

The unified mind contains no absurdities and the ten thousand things harmonise naturally without effort.  The mind essence and sensation arise from the same single source and there is no contradiction.   

無生順物隨處幽棲。覺由不覺即覺無覺。 

Wú shēng shùn wù suíchù yōu qī. Jué yóu bu jué jí jué wú jué.

That which is non-born is everywhere the same as physical matter, and there is no contradiction between the obvious and the obscure.  Enlightenment has its origin in non-enlightenment, therefore enlightenment equates with non-enlightenment.      

得失兩邊誰論好惡。一切有爲本無造作。 

Déshī liǎngbiān shuí lùn hàowù. Yīqiè yǒu wèi běn wúzàozuò
Gains and loses reflect one another, how can teaching be premised upon good and bad?  Everything that is existent, is the product of the uncreated. 

知心不心無病無藥。迷時捨事悟罷非異。 
Zhīxīn bù xīn wúbìng wú yào. Mí shí shě shì wù bà fēi yì.

The knowing mind is the unknowing mind; it is directly realised without the need of medicine.  Confusion ceases by itself, when the mind is realised.

本無可取今何用棄。謂有魔興言空象備。 

Běn wú kěqǔ jīn hé yòng qì. Wèi yǒu mó xìng yán kōng xiàng bèi.

At the source nothing can be grasped or rejected.  To speak of existence is the manifestation of demons, and all words become expedient devices empty of any meaning.

莫滅凡情唯教息意。意無心滅心無行絶。 

Mò miè fán qíng wéi jiào xī yì. Yì wúxīn miè xīn wú xíng jué.

Do not be concerned with extinguishing all feeling; but only cultivate the intention of achieving no-mind, which extinguishes all thought through non-action.

不用證空自然明徹。滅盡生死冥心入理。 

Bùyòng zhèng kōng zìrán míng chè. Miè jìn shēngsǐ míng xīn rù lǐ.

The realisation of emptiness cannot be artificially verified, for its natural brightness pervades in all directions.  When the notion of life and death is extinguished, the mind penetrates the highest, guiding principle.

開目見相心隨境起。心處無境境處無心。 

Kāi mù jiàn xiāng xīn suí jìng qǐ. Xīn chù wú jìng jìng chù wúxīn

Open the eyes and perceive the myriad forms of existence; in this way the mind adapts to (and goes along with), prevailing circumstances.  If the mind abides in no-form, then myriad forms will abide in no-mind.

將心滅境彼此由侵。心寂境如不遣不拘。 

Jiāng xīn miè jìng bǐcǐ yóu qīn. Xīn jì jìng rú bù qiǎn bùjū.

When form is extinguished within the mind, the act of extinguishing form becomes identical with the mind.  When the mind is quiet, all circumstances become quiet, and there is no need to reject or grasp anything.

境隨心滅心隨境無。兩處不生寂靜虚明。 

Jìng suíxīn miè xīn suí jìng wú. Liǎng chù bù shēng jìjìng xū míng.

When external forms are integrated with the inner mind, they are extinguished as separate entities.  Both are located in the unborn, which is serene, harmonious, empty and bright.

菩提影現心水常清。徳性如愚不立親疎。 

Pútí yǐng xiàn xīn shuǐ cháng qīng. Déxìng rú yú bù lì qīnshū.

True awakening is like a constantly clear reflection in the water of the mind.  Virtuous nature has the air of stupidity, and does not set-up intimacy, or exclusion.      

寵辱不變不擇所居。諸縁頓息一切不憶。 

Chǒng rǔ bù biàn bù zé suǒ jū. Zhū yuán dùn xī yīqiè bù yì.

Unmoved by the experience of shame and praise, indifferent to physical circumstance.  When karmic causes cease, all concern is cut-off and no longer arise in the mind.

永日如夜永夜如日。外似頑　内心虚眞。 

Yǒng rì rú yè yǒng yè rú rì. Wài shì wán nèi xīnxū zhēn.

An endless day will be like night, an endless night will be like day.  When externally viewed, it seems stupid.  When internally viewed, the true mind is empty.    

對境不動有力大人。無人無見無見常現。
Type text or a website address or translate a document.
Duì jìng bùdòng yǒulì dàrén. Wúrén wú jiàn wú jiàn cháng xiàn.

Outer conditions do not move a strong and great being.  When a non-person does not see, then non-seeing becomes permanent.  

通達一切未嘗不 。思惟轉昏汨亂精魂。 

Tōngdá yīqiè wèicháng bù. Sīwéi zhuǎn hūn mì luàn jīnghún.

Penetrating all that exists is the permanent and all-embracing state, but a thinking mind is plunged into confusion and disorder that obscures the spiritual essence.       

將心止動轉止轉奔。萬法無所唯有一門。 

Jiāng xīn zhǐ dòng zhuǎn zhǐ zhuǎn bēn. Wàn fǎ wú suǒ wéi yǒu yīmén.

Trying to forcibly stop the mind from moving, will cause the mind to move more quickly.  The ten thousand dharmas have no fixed position, but there is only one real gate.  

不入不出非靜非喧。聲聞縁覺智不能論。
Bù rù bù chū fēi jìng fēi xuān. Shēng wén yuán jué zhì bùnéng lùn.

No entering, no leaving, no peace and no disturbance.  Sravakas and Pratyeka Buddhas do not possess the wisdom to see this.        

實無一物妙智獨存。本際虚沖非心所窮。
Shí wú yī wù miào zhì dú cún. Běn jì xū chōng fēi xīn suǒ qióng.

Not a single thing exists in this empty state of reality, but wonderful wisdom remains.  When this is perceived, the mind cannot be confused or impoverished.

正覺無覺眞空不空。三世諸佛皆乘此宗。 

Zhèng jué wú jué zhēnkōng bù kōng. Sānshì zhū fú jiē chéng cǐ zōng.

Real enlightenment is no enlightenment, and real emptiness is not empty.  All the Buddhas of the three worlds support and uphold this teaching.     

此宗毫末沙界含容。一切莫顧安心無處。 

Cǐ zōng háomò shā jiè hán róng. Yīqiè mò gù ānxīn wú chù.

This teaching is contained within a grain of sand, which also contains other worlds more numerous than the grains of sand in the Ganges.  If the peaceful mind is not attached to anything, then it has no place where it can become stuck.    

無處安心虚明自露。寂靜不生放曠縱横。 

Type text or a website address or translate a document.
Wú chù ānxīn xū míng zì lù. Jìjìng bù shēng fàng kuàng zònghéng.

The non-abiding and peaceful mind, instantly manifests a bright emptiness.  A quiet stillness is unborn, and allows unhindered movement in all directions.    

所作無滯去住皆平。慧日寂寂定光明明。 

Suǒzuò wú zhì qù zhù jiē píng. Huì rì jí jí dìng guāngmíng míng.

Action and non-action is unobstructed equally throughout the entirety of existence.  Samadhi is like a blazing sun, clear and bright in its true knowing.     

照無相苑朗涅槃城。諸縁忘畢詮神定質
Zhào wūxiāng yuàn lǎng nièpán chéng. Zhū yuán wàng bì quán shén dìng zhí
Illuminate the garden of non-appearance (laksana), and the city of Nirvana will shine brightly!  Completely transcend all karmic cause and effect, and its nature can be interpreted as a samadhi of the spirit.

不起法座安眠虚室。樂道恬然優遊眞實。 

Bù qǐ fǎ zuò ānmián xū shì. Lè dào tiánrán yōuyóu zhēnshí.

Do not set-up a Dharma-Altar, but sleep safely in an empty room.  Happiness is found in the Spiritual Way (Dao), which is identical with the unhindered expanse of true reality.

無爲無得依無自出。四等六度同一乘路。 

Wúwèi wú dé yī wú zì chū. Sì děng liù dù tóngyī chéng lù

Nothing to do (wuwei), nothing to achieve, depending on nothing, the self will manifest.  The Four Noble Qualities and the Six Paramitas, represent the path of the One Vehicle (Ekayana).  

心若不生法無差互。知生無生現前常住。 

Xīn ruò bù shēng fǎ wú chà hù. Zhīshēng wú shēng xiàn qián chángzhù.

When the mind is unborn, all phenomena is correct and without error.  Knowing existence is unborn, the present will manifest constantly in this manner.

智者方知非言詮悟
Zhìzhě fāng zhī fēi yán quán wù

The wise will understand this explanation of enlightenment which is non-reliant upon words. 
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I like to meditate outdoors.

There's something special about sitting on the ground under a tree. Sitting at home on a cushion facing the wall is fine, but sitting outdoors in nature is something altogether different. The Buddha, after all, was meditating outdoors when he attained Enlightenment. He stayed outdoors for a while. He was, essentially, camping. This was true not only when he attained Enlightenment, but during a lot of his teachings as well, such as the Deer Park Sermon.

I started camping and giving teachings too.

I created a project through the International Ch'an Buddhism Institute. I call it the Far Out Ch'an Project. The purpose of the Far Out Ch'an Project is to facilitate meditation instruction at outdoor camping festivals in the Midwestern United States.

The purpose of this project is to spread authentic Ch'an teaching in settings in which it is not normally available, while camping among students. This is a manifestation of the Dharma in public, and the spreading of teachings far and wide. Meditation, in my view, is central to Buddhist practice and the journey toward Enlightenment.

In this project, instructions are given in Silent Illumination, Hua t'ou, and walking meditation. Students are taught the many benefits of Ch'an practice.

The Buddha meditated in the wilderness until he attained Enlightenment. So do I.
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By Professor Dr Gabriel Ponti (ICBI)
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Seek the virtues of 1 Buddha is the same as seeking the virtues of all Buddhas, since all the Buddhas have a single and common Dharmic Nature.

Siddharta Gautama
Buddhas in the Theravada
There are three variations of Awakened Beings (Buddhas) according to the Theravada Buddhism: 
1. Samyaksambuddha (Samasambuddha). This is the one who wakes up by himself and teaches to all of humanity to attain the Awakening.

2. Pratyekabuddha (Paccekabuddha). This is the one who wakes up by himself but he does not have the oath to teach to everyone. 
3. Catusaccabuddha or Arhat (Arahant). This is the apprentice who wakes up after the contact with an Awakened Being. The Bodhisattva can be found in this category.
(There is a fourth possible variation: the Bahussuta Buddha, the Awakened Erudite, but in reality it has been applied to both the second and the third category).

Buddhism has lost this categorization, since it usually recognizes as a Buddha (Awakened Being) only to Siddhartha Gautama, a Samyaksambuddha (Self-enlightened) thus forgetting that there have been many others who have achieved by themselves this same spiritual level. Therefore, the Theravada remembers that there are three types of Samyaksambuddhas: with a greater wisdom (prajñādhika), with a greater effort (vīryādhika) and with a greater faith (śraddhādhika). Gautama was a Prajñādhika Buddha (through greater wisdom). But later there were other great masters, such as Nagarjuna and Jesus, who are respectively recognized by the Maitriyana as a Vīryādhika Buddha and a Sraddhādhika Buddha. 

The Sammasambuddha is also called Sabbanu Buddha (Omniscient Buddha), having the mission of Saving the Spiritual Truth for the Cure (Nirvana) and the Awakening (Bodhi) of all beings. By such reason, a Self-enlightened is a Medic (bhisakko) and Master (Sattharo), although his function of spiritual leadership grants him the title of Lord (Bhagava) and even of Universal Monarch (Raja Chakkavatti) or Descendent from the Sun (Adiccha-Bandhu’). 

In order to purge the Buddhist Spirituality from every possible religious nuance, the Maitriyana claims that in the verses of the Jataka stories, the tenth book of the Khuddaka-Nikaya (Sutta Pitaka), is described that Siddharta Gautama himself is only one appearance within a long chain of Samyaksambuddhas. In fact, in the Jataka Atthakatha and the Lalitavistara, a list of more than two dozen of Samyaksambuddhas is submitted, while the Mahavastu has a list of about a hundred Samyaksambuddhas. Furthermore, regarding the Buddhavamsa text which is part of the Khuddaka Nikaya (Sutta Pitaka of the Pali Canon), it provides a particular description of the sermons and auras of these twenty eight Samyaksambuddhas (Samasambuddhas), who taught Spirituality to people. The last one of this list was Siddhartha Gautama, however he obviously was not the first Buddha nor the latest. In countries -such as Myanmar, Cambodia, Laos, Burma and Thailand, where Theravada Buddhism predominates, it is effectively a custom to celebrate festivals in order to pay tribute to the twenty eight Samyaksambuddhas. In Theravada Buddhism, the first Samasambuddhas are considered as primordial, especially the first three (Taṇhaṅkara, Medhaṅkara, y Saraṇaṅkara) because they lived before the fourth Samasambuddha called Dipankara, who is very important in both Theravada and Mahayana Buddhism. But obviously the twenty eight Samyaksambuddhas are not the only ones who have existed, since Siddharta Gautama himself taught that there have appeared countless amount of Samyaksambuddhas or Sabbanubuddhas in the past. In the current era, called Bhadrakalpa (Bhaddakappa), it is expected that 1000 Samyaksambuddhas appear, although a single Samyaksambuddha usually appears one at a time.

Below, the list in Pali and Sanskrit of the twenty eight Samyaksambuddhas is presented according to Theravada, at the same time future Samyaksambuddhas are listed who are expected after Siddharta Gautama Buddha. 

Buddhas from other ages

 1. Buddha Taṇhaṃkara (p) 

 2. Buddha Medhaṃkara (p) 

 3. Buddha Saraṇaṃkara (p) 

4. Buddha Dīpankara (p)    Buddha Dīpankara (s) 
5. Buddha Koṇdañña (p)    Buddha Kauṇḍiya (s) 
6. Buddha Mangala (p)   Buddha Mangala (s) 
7. Buddha Sumana (p)   Buddha Sumana (s) 
8. Buddha Revata (p)  Buddha Raivata (s)
9. Buddha Sobhita (p)  Buddha Śobhita (s)
10. Buddha Anomadassa (p)  Buddha Anavamadarśin (s)
11. Buddha Paduma (p)  Buddha Padma (s)
12. Buddha Nārada (p)  Buddha Nārada (s)
13. Buddha Padumuttara (p)  Buddha Padumottara (s)
14. Buddha Sumedha (p)  Buddha Sumedha (s)
15. Buddha Sujāta (p)  Buddha Sujāta (s) 
16. Buddha Piyadassi (p)  Buddha Priyadarśin (s)
17. Buddha Aţţhadassi (p)  Buddha Arthadaśin (s)
18. Buddha Dhammadassi (p)  Buddha Dharmadarśin (s)
19. Buddha Siddhattha (p)  Buddha Siddhārtha (s)
20. Buddha Tissa (p)  Buddha Tiṣya (s) 
21. Buddha Phussa (p)  Buddha Puṣya (s)

22. Buddha Vipassi (p)  Buddha Vipaśyin (s)

23. Buddha Sikhī (p)  Buddha Śikhin (s) 
24. Buddha Vessabhu (p)  Buddha Viśvabhuj (s)

Buddhas from the current Bhadrakalpa era: 
25. Buddha Kakusandha (p) Buddha Krakucchanda (s) 
26. Buddha Koṇāgamana (p) Buddha Kanakamuni (s) 
27. Buddha Kassapa (p) Buddha Kāśyapa (s) 
28. Buddha Siddhattha Gotama (Sakiyamuni) (p) Buddha Siddhārtha Gautama

Future Buddhas from the Bhadrakalpa era according to some Sinhalese sources
29. Buddha Metteyya (p) 
30. Buddha Uttama (p) 
31. Buddha Rama (p) 
32. Buddha Pasenadai Kosala (p) 
33. Buddha Abhibhu (p) 
34. Buddha Dighasoni (p)
35. Buddha Sankaccha (p) 
36. Buddha Subha (p) 
37. Buddha Todeya (p) 
38. Buddha Nalagiri Palaleyya (p)

Many Buddhists pay homage to the Samasambuddha 29, Metteyya, as the spiritual successor of Siddhartha Gautama, appearing on the Earth to teach pure Spirituality. The prophecy of this event is found in the canonical literature of both the Theravada and the Mahayana, considering that this would happen before the eventual loss of True Buddhism. The Chakkavatti Sihanada and the Anagatavamsa Sutra describe the features of this advent. However, some Sinhalese Comments (Metteyya Speech and History of future events or Anagatavamsa) may describe even the next nine successors of Metteyya: Uttama, Rama, Pasendi Kosala, Abhibhu, Dighasoni, Sankaccha, Subha, Todeya and Nalagiri Palaleyya. This clearly demonstrates the spirit of Maitriyana in its attempt to recognise the different Samasambuddhas who have appeared after Siddhartha Gautama. 

Buddhas in Mahayana

However, this tradition of the 28 Samasambuddhas has been lost within Mahayana Buddhism, remaining symbolically preserved in Chan with the 28 Indian patriarchs. 

1. Mahakashyapa

2. Ananda

3. Shanavasa

4. Upagupta

5. Dhritaka

6. Mikkaka

7. Vasumitra

8. Buddhananda

9. Buddhamitra

10. Parshva

11. Punyayashas

12. Ashvaghosha

13. Kapimala

14. Nagarjuna

15. Aryadeva

16. Rahulata

17. Samghanandi

18. Samgayashas

19. Kumarata

20. Jayata

21. Vasubandhu

22. Manorhita

23. Haklena

24. Aryasimha

25. Vasiasita

26. Punyamitra

27. Prajnatara

28. Bodhidharma

Concordantly, with regard to Mahayana Buddhism, theoretically it is considered that the quantity is enormous, so it is affirmed that there are a Thousand Buddhas. Some of them are Vessabhū Buddha, Kakusandha (Krakucchanda) Buddha, Konagamana (Kanakamuni) Buddha and Kassapa (Kashyapa) Buddha. This implies that there has been a timeless succession of numerous Samasambuddhas who appeared in the past and they will also appear in the future. Nevertheless, traditionally it is spoken of a holy trinity composed of Dipankara, Gautama and Metteyya, who are considered as the Buddhas of the Three Times: from past, present and future. Popularly, Budai (Hotei) has been recognised as the incarnation of Metteyya, while some Buddhist groups consider that Nichiren was. 

As regards the Vajrayana, it is considered that there are five heavenly figures called Dhyani Buddhas. 

1. Vairochana

2. Aksobhya

3. Ratnasambhava

4. Amitabha 

5. Amoghasiddhi

At the same time, these five figures correspond respectively to the five human Buddhas: Krakuchandra, Kanakamuni, Kashyapa, Gautama and Maitreya.

Furthermore, there is a veneration to a list of 18 Arhats (Lohans) within Chinese Buddhism, a group that supposedly has the Purpose (Dharma) of caring for Buddhist Spirituality and wait for the advent of Metteyya. 

1. Pindola Bharadvaja 

2. Kanaka Vatsa 

3. Karaka Bharadvaja 

4. Subhinda

5. Nakula 

6. Bhadra

7. Kalika 

8. Vajraputra 

9. Gobaka

10. Maha Panthaka 

11. Rahula 

12. Nagasena 

13. Angida 

14. Vanavasa 

15. Asita

16. Panthaka 

17. Nantimitolo 

18. Pindola 
Buddhas in Maitriyana

Throughout the history of humanity there have been both Buddhists and non-Buddhists who have achieved a sort of similar Enlightment and Liberation to that of Siddhartha Gautama, thus developing the unique qualifications to convert someone into an Awakened Being (Buddhakarakadhamma). In this way any human being can become an Awakened Being (Buddha) as long as he follows the Path of generosity (dana), ethics (sila), detachment (nekkhama), wisdom (panna), tenacity (viriya), patience (khanti), truthfulness (Saccha), engagement (adhitthana), spiritual love (metta), and equanimity (upekkha). In this way there are 18 unique qualities which characterise the Awakened Beings (Buddhas): rectitude in action, discourse and mind; non-dualistic thinking; concentration and discernment without fail; will and unlimited vigour; mindfulness, wisdom and infinite liberation; free vision and knowledge; right speaking; balanced thoughts; clear insight about the past, present and future.

Just as the 28 Buddhas of Theravada and the 28 Indian Patriarchs of Zen, the Maitriyana makes a list recognising 25 Samyaksambuddhas that have appeared throughout the entire history. Many of them are Buddhists, while others are not. While the vast majority of them attained Awakening (Bodhi) for their own spiritual merit, others were able to go beyond the conventional system of lineages and they developed a Reconciliatory Spirituality. The Maitriyana pays tribute to these supreme human beings. 

1. Siddharta Gautama 

2. Laozi

3. Confucius 

4. Socrates 

5. Zhuangzi
6. Jesus of Nazareth 

7. Garab Dorje 

8. Nagarjuna 

9. Asanga 

10. Bodhidharma 

11. Zhiyi

12. Hui Neng 

13. Padmasambhava 

14. Guifeng Zongmi 

15. Hotei 

16. Honen

17. Francis of Assisi 

18. Nichiren 

19. Meister Eckart
20. Hanshan Deqing 

21. Hakuin Ekaku

22. Xu Yun

23. Teilhard de Chardin

24. Ambedkar

25. Buddhadasa
Siddharta Gautama 

For the Theravada he was a Samyaksambuddha with a greater wisdom (prajñādhika). The Founder of Buddhist Spirituality, according to Maitriyana, he clearly is the archetype of an Awakened Being (Buddha) of humanity. His Spiritual Evolution is the basis, practice and result of the Path of Maitriyana. 
Laozi

The pioneer of the Daoist vision of life; for Maitriyana he is a spiritual master who has taught to the entire humanity the Unity of existence by means of the Dao De Jing. 

Confucius

For the Maitriyana, the creator of Confucianism is an example of the spiritual master who tries to build a just world, even if he never will see the results of his Way. 

Socrates

The father of the Greek Philosophy knew how to employ advanced spiritual methodologies which are an evidence of a profound spirituality in the eyes of Maitriyana. From him, the thought of the whole civilization was never the same. 

Zhuangzi
He was the second most important Daoist thinker in history, besides being the most obvious precursor of the Mystical Anarchism.

Jesus of Nazareth 

For the Maitriyana, his spiritual teachings are one of the most irrefutable evidence of Buddhic nature. Although Catholicism considers him as a deity, for Maitriyana he was a Samyaksambuddha of greater faith (śraddhādhika), being a model to every spiritual master who wants to help and save all beings by means of the Awakening (Bodhi). 
Garab Dorje

He was the first spiritual master of Dzogchen Buddhism, which is a Supreme Vehicle of Spirituality. 

Nagarjuna

In an age when Buddhist Spirituality was becoming extinct, he knew to resurrect the ethical wisdom of the Middle Way and give a formal birth to Mahayana. For Maitriyana, he was a Samyaksambuddha of a greater effort (vīryādhika), the reason why he was probably the Metteyya who prophetically was announced by Siddharta Gautama himself. In fact, it has often been perceived as a Second Buddha.

Asanga

For being the creator of the Yogacara School he holds a place in this list of Samyaksambuddhas. Moreover, his work was symbolically inspired by the teachings of the very Metteyya.

Bodhidharma

Given that the Maitriyana does not provide historical validity to the list of the 28 Indian patriarchs, Bodhidharma is proclaimed as an authentic Samyaksambuddha who assisted in the refoundation of Chan Buddhism in China. 
Zhiyi

He was the founder of the Tiantai Buddhist School, besides systematizing a synthesis between Hinayana and Mahayana.

Hui Neng

Although traditionally he is perceived as the Sixth Patriarch in the line of succession of Bodhidharma, the Maitriyana recognises that his Awakening was not the product of a lineage.
Padmasambhava
Although he usually appears within Vajrayana lineages, Maitriyana recognises the process of his Awakening was rather of the nature of a Samyaksambuddha. In fact, he many times has been publicly regarded as a Buddha.
Guifeng Zongmi

He was a Chan master who possessed a reconciling vision of spirituality, not only for seeking the unity between Buddhism, Daoism and Confucianism, but also for teaching a Supreme Vehicle (Saijojo) that transcends any ordinary Buddhist lineage. Therefore, the Maitriyana proclaims him as an authentic Samyaksambuddha, which paradoxically goes in line with the worst criticisms he received by having considered him as a self-titled master.

Hotei

Despite the fact of being a wandering monk, this great man came to be identified in the ancient China as the appearance of Metteyya. The Maitriyana positions him as a role model for all Buddhists in the world.

Honen

This great buddhist monk is the creator of Japanese Pure Land, teaching in a way very similar to Jesus.

Francis of Assisi 

This great Christian monk is an excellent example not only for the Catholics, but for all human beings. His spirituality derived to a new Order which is still influencing humanity in a positive way through humility and compassion to others. Since Maitriyana goes beyond any superficial cultural differences, he is proclaimed as a true Samyaksambuddha.

Nichiren

Starting from the integrative Wisdom that is located in the Lotus Sutra, he announced a new Mystic Way for Buddhism which allows reaching every sections of society. Although his revelation was critical towards other previous movements, there was a seeking for the mystical Unity in his teachings. Thus, Maitriyana considers him as a Samyaksambuddha.

Meister Eckart

He was a Christian mystic who based his overview in the detachment and the experience of Emptiness.

Hanshan Deqing

He was a true libertarian one who transcended every lineage, by demonstrating that Awakening perfectly may occur outside the tradition. Thus the Maitriyana recognizes him as a Samyaksambuddha. 
Hakuin Ekaku

Considered one of the fathers of the contemporary Zen he was a Samyaksambuddha for not having received any formal Dharma transmission. In a Japan that was obsessed with ritualistic practices and superficial contemplative practices, he could return to the original Chan spirit of China, and he genuinely did it by himself. Actually, the true Dharma transmission that he received it came from his spiritual contact with the Lotus Sutra and his post-satori training.
Xu Yun

He was a spiritual master who inherited the five Houses of Chan, practicing a simple and ecumenical spirituality that transcends any lineage. He died with the dream of spreading Buddhist Spirituality in the West, so their energy still lives in the Maitriyana.

Teilhard de Chardin
He was the creator of an evolutionary mystical theology both for humans, for the Earth and the entire Universe.

Ambedkar

He was a lawyer who struggled for civil rights of the most oppressed caste, while promoted the creation of a New Way (Navayana) for Buddhism. He is revered by millions of Indians.
Buddhadasa

This great Theravada monk is the creator of Dhammic Socialism, teaching a revolutionary way very similar to Maitriyana. 

By considering these 25 Samyaksambuddhas as Precursors of Maitriyana, it is clear that this movement has the Supreme Purpose (Dharma) of leading humanity towards a global spiritual evolution. This will allow that many more Samyaksambuddhas may emerge in the future.
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God is an infinite circle whose centre is everywhere and whose circumference is nowhere.

We can know what god is not, but mortals cannot know what God is.

St Augustine

Given that the human mind can be developed throughout an individual’s lifetime, and recognising that this is an essential element in species-wide evolution, it follows that all human beings possess the potential to enter this optimisation at any time in the history of the world, and describe this experience through the conventions of the time, whilst simultaneously recognising that the experience itself is trans-historical and cannot be limited to any single epoch, or adequately explained through any single philosophical or religious system, as each system being limited by its own definitional conditioning, only possesses the ability to explain a partial aspect of the total transcendence of reality that convention implies.  It is clear that early religious and spiritual teaching sought to escape the material world of physical suffering that included not only the injustices and inequalities that various modes of human social organisation entails, but also from the frailty of he human condition.  In a time of rudimentary medical care, and a general lack of advanced scientific knowledge about the functioning (and dysfunctioning) of the human mind and body, individuals sought to develop somekind of escape route that implied a theoretical and practical journey beyond the present world of suffering, and into a transcendent reality that is assumed by those still entrapped in the quagmire of ordinary existence, to exist somewhere other than ‘here’.  

The order, arrangement, beauty, change and movement of the visible world declare that it could only have been the work of God, who is indescribably and invisibly great and indescribably and invisibly beautiful.

St Augustine

However, despite this other worldly implication, whatever reality that exists as if it were ‘other there’, has to be realised firmly within the present life moment.  This sense of ‘nowness’, not merely the idea, but the very profound and direct ‘feeing’ of what it is like to be ‘immediately’ here, is such a powerful and radical alternative to the usual motivations of petty wants and desires that pass as normal human behaviour, that the mind and body of the individual is reconfigured at the deepest cellular level so that the perception of reality is transformed from what it was to something else, whilst at the sametime remaining exactly the same.

You are a God of infinite power and yet utterly merciful.  You can hide yourself from us and yet be with us all the time.  You are the creator of both raw energy and gentle beauty.  You never change, and yet you are the author of change everywhere.  You are neither old nor young (being eternal), yet you make all things new.  You are endlessly active and yet the source of true rest.  You love totally but without obsession, you possess us completely but without anxiety or domination.  You owe us nothing, but you pay off all debts of our sins.

St Augustine

It is spirit and mater, mind and body eternally entwined and never separate, or competing for dominance, one aspect over the other.  There is peace because all separation has been reconciled, and all the old conventions involving perpetual suffering have been dissolved into a greater whole.  There is a broader vision of reality that is reality itself free of the limitation of human ignorance.  

The mind of man is miserable and longs for happiness.  It can only hope for this because change is possible, otherwise the mind could neither move from happiness to misery, nor from misery to happiness.  Under the rule of an all-powerful and good God nothing but the mind’s sin and his justice could have made it miserable.  And nothing but the mind’s goodness and the Lord’s rewarding of it can make it happy.  Yet even the goodness is a gift from the one whose reward is the happiness.

St Augustine

St Augustine (354 – 430CE) was born into a Christian family in Hippo, which was situated in modern day Algeria that was then part of the Roman Empire in Africa.  However, for the first 30 years of his existence he firmly rejected Christianity and fully explored the realms of the intellect and sensory stimulation.  He studied secular (probably Greek and pre-Christian Roman) philosophy, and for a time was a follower of the Persian religion known as Manicheism, which taught a dualistic interpretation of the universe.  This movement was founded by the Iraqi philosopher named Mani, who apparently studied Judeo-Christian theology (as it seems he was born a Jew), Buddhist philosophy, and the teachings of Zoroaster in his youth before deciding that these schools of thought were incomplete.  In the end it seems that the man who would become St Augustine lost his belief in the teachings of Mani, and instead embraced Christianity – but not without a battle between his everyday habits and conscious aspirations.  Whilst having a mistress and an illegitimate son, he desperately sought a philosophical path out of the morass of confusing thoughts and feelings that comprise the ordinary suffering associated with everyday life.  Whilst reading what St Paul had to say on the matter of the Romans (in his epistle), St Augustine experienced a transformation of mind which he scribed to the innate power associated with what he then considered the Christian message to be.

In the heart of every human being is the ear of God.  Human ears hear human voices, God’s ear hears the voice of the heart.

St Augustine

Although it is true that much of what St Augustine has to say in his surviving and extensive writings (recorded in Latin) is derived from - in one way or another - Christian theology, and despite the fact that during his lifetime he was single-handedly accredited with the revival of the Christian faith, nevertheless, a certain proportion of his work has a distinctly ‘Buddhist’ connotation associated with both its structure and expression.  This is no doubt the consequence of his study of Manicheism and other schools of philosophical thought that advocated a logical ‘non-faith’ approach to personal self-development.  As Manicheism had absorbed Buddhist teaching in Iraq, and given that its founder - the philosopher Mani – was himself influenced by Buddhism and lived between 216 and 274 (or 277), it is reasonable to assume that Buddhism, probably in both its Theravada and Mahayana forms, had penetrated the area of Persia by the time of the 3rd century CE.  It is also interesting to note that Mani was the contemporary of the outstanding Greek philosopher Plotinus (204-270).  When Augustine’s work is observed from an impartial academic perspective, a pattern images that is not typical of much of Christian theology as associated with the Catholic Church.  This is because in some of Augustine’s utterances – of which there were many – there is a definite presentation of the understanding of ‘form’ (i.e. the ‘visible’), and ‘void’ (the ‘unseen’), and how they might be reconciled.  This seems very reminiscent of the ‘sunyata’ (or ‘emptiness’) philosophy associated with the work of the Indian Buddhist scholar named Nagarjuna (c. 150-250 CE), who is accredited with being the first to logically organise and explain the sunyata teaching of the Buddha, and to have developed it to its furthest and logical conclusion.  For St Augustine, there always seems to be present in his work the recognition of duality, and its ultimate reconciliation into an all-embracing understanding.

True religion unites the human soul to God.  That means that it unites to him, by a process of reconciliation, that which had been split apart, as it were, by our sin.

St Augustine

This is a distinctive aspect in the thought of St Augustine, as he advocates the ‘reconciliation’ or ‘integration’ of what he considers to be the constituent elements that confront humanity in its search for mind, body, and spiritual unity with that of the Judeo-Christian concept of god.  St Augustine’s approach appears to depart at times from the more popular theological position of emphasising ‘good’ over ‘evil’, and the ultimate ‘rejection’ of evil in favour solely of what is considered to be the ‘good’ within Judeo-Christian theology.  The presence of ‘sin’ within the human condition, serves to be the agency through which a whole and complete reality is dichotomised into a permanent and destructive existence full of suffering and contradiction.   A life of pious meditation, contemplation, and physical discipline, enables the development of the spiritual strength required to breakthrough, or ‘transcend’ the sinful duality into the pristine awareness that lies beyond.

Peace of body and soul comes from an ordered and healthy life.  Peace between human beings comes from an ordered agreement to live together.  Peace between man and God comes from a faithful obedience to eternal order and law.  The peace of the Celestial City is a perfectly ordered and harmonious unity of one another in the enjoyment of God.  The peace of all things lies in that essential quality of order, for order ensures that everything, whether great or small, is in its proper relationship to everything else.

St Augustine

St Augustine, it is clear, appears to be formulating his version of Judeo-Christian theology through the filter of a profound personal experience of revealed spiritual reality, and not simply speculating or building a mere intellectual argument about what universal unity might, or might not be.  This insight is obviously the effect of years of inner struggle and outer discipline, and there is ample scope within its presentation by St Augustine, to assume a distinctly Mahayana Buddhist influence (acquired through his study of Manicheism) in the formulation of his understanding of the universe, and its optimum functionality.
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As I Lay Dying: Huo Tou Practice in the Final Stages of Life

By Master Cassandra Tribe (ICBI)

[image: image6.jpg]



Now may all the Buddhas, world honoured ones, certify me; may they be mindful of me. 

Before all the Buddhas, world honoured ones, I further speak these words: 

any good roots that I have gained in this life, or in past lives, through giving, 

through guarding pure precepts, 

simply through giving a morsel of food to an animal, or through cultivating pure conduct; 

any good roots from bringing living beings to accomplishment; 

any good roots from cultivating bodhi; and any good roots from attaining supreme wisdom: 

all of them, accumulated and reckoned up throughout my lifespans, 

I transfer to Anuttarasamyak- Sambodhi. 

- Li Fo Da Chanhui Wen
Last week, I entered a room on a dingy ward of a nursing home for the indigent. Curled in the faded recliner was a frail black woman. She weighed less than 6 stone and her thin arms had begun to become frozen in place. Her hands claws. Her breathing laboured and high in her chest. The sound of someone screaming “ohgodohgodohgod” from down the hall echoed against the walls. Sitting down beside her, I turned on low music – the Vairocana Mantra – and gently began to increase the volume. I watched her begin to wake - first a smile appearing on her face at the sound of the lone woman chanting, then a look of pain as the man and children joined in. She woke and looked at me. Tears started to fall. “I am in so much pain.” she said.

“What is it that hurts you?'

“It hurts that there is so much left to be done.”

“I know. I can't imagine how painful that must be.”

She cried for a few moments, quieted and then softly said, “Thank you.” We sat in silence for 20 minutes. I matched my breathing to hers and then slowly deepened it until her own begin to match mine. When I stood to go she stirred, “Please don't leave me.” So we sat again and minutes passed. She began to cry quietly. I wiped the tears from her cheek and the mucous that had run from her nose down over her mouth and chin.

“What is making you cry?”

“I can't remember what to do.”

“Who is it that remembers?”

She stopped crying and became very alert. She locked her eyes to mine and said, “Repeat that again, please.”

“Who is it that remembers?”

She smiled the same way she had when she was waking to the music, closed her eyes for a moment and repeated the words to herself. Opening them, her eyes were softer as she looked at me and said, “Thank you.” We sat for longer. After a while she began to drift in and out of hallucinations; softly muttering “oh my goodness” and “that child shouldn't be crossing the street alone.” When I stood to leave the second time she did not stop me. The screams down the hall had faded into a steady stream of ohhelpmepleasesomebodyhelpme.
Lost to this world, but still with us for a little while longer
I had been called in by the hospice to be a part of the palliative care team for a woman with Lewy Bodies Dementia who was in the final weeks of her life. She and her son were devout Buddhists. They had travelled from New York City to help establish a new shelter for women in Rhode Island – modelled off the one she founded in the 90s and devoted most of her life to running. They managed hundreds of thousands of dollars in funding, yet drew next to no salary or benefits. The only insurance they had was the community insurance now available in the USA for the poor. They have no supporting disciples or students. She fell ill here and was diagnosed with Lewy Bodies Dementia. She was 56 when that happened. The day I walked into her room she was two months past her 60th birthday. 

Her son was receiving support from a local Buddhist group of the same school he had been with in New York. He asked for me to come in, as the non-denominational chaplain felt she was too deep into dementia for more than praying over; but her son and the hospice social worker had both experienced periods of lucid conversation with her – never for longer than 5 or so minutes at a time - and were determined that she have some spiritual support. 
As the world grows older, caring for the dying will become a greater role for teachers
With more of the world's population ageing, the number of Buddhists, and Buddhist identified practitioners receiving palliative care has increased. While many of the palliative care teams have non-denominational chaplains, and some even have Buddhist chaplains, more are calling in outside masters to help care for those in the final stages of life. While much of the chaplaincy can train towards a contextual understanding of Buddhist belief none of them are capable of producing training that is effective in providing spiritual care for the Buddhist in their final stages. One chaplain commented to me that “I am prepared to comfort and pray in any faith, but that doesn't mean I can really give to someone what they so desperately need in the final days of life.” For chaplains of all types, there is scant training on communication with those with dementia, or non verbal communication for those who are not able to speak or respond. There is also little time in schedules to be able to do what a Buddhist teacher is trained to do in moments, even if they are a Buddhist chaplain. In the USA the requirements for being certified a chaplain place very little emphasis on practice of any faith, but on ritualistic comfort, context of death beliefs, grief and bereavement.
The importance of Hua Tuo in the end stages of life
The Hua Tou holds a place of great value in Ch'an practice. They are the questions that allow for a practitioner to see and understand without providing answers. They reveal bias. They reveal contradiction. They strip away illusion. They are so effective they are considered one of the vital practices towards enlightenment. Throughout the life of a practitioner they may be presented with a Hua Tuo from the classic “Who drags this corpse around?” to “What is wu?” Teachers can expand and contract the questions so that they can circumvent the student's self-protective methods of delusion and begin to slowly tear the layers away to reveal what is real. At no other time in life is the Hua Tou as important as in the final stages of living. It is here where delusion can reassert itself and undo years of diligent training and practice. The focus often shifts to one of comforting and trying to achieve acceptance of death. This could prove to be an approach with unfortunate results for both persons.
Working with dual identity practitioners
One of the hardest things to confront is the end stage of life with a dual identity practitioner. Very often the companion faith asserts itself in belief about death. The purpose of the Hua Tuo at this time is not to try and force someone to choose one or the other belief, but to show them that dismissing one teacher rather than holding both dear is contradictory to how they have lived. In the story of the master on the island who asked all his supplicants to forsake their former teacher and learn to study with him, and then cast them all out but the one who refused to do that is an important lesson for all. We must respect, honour and appreciate the totality of the path – not just the parts that we prefer. The teacher should help to guide the person towards respecting their path all the way to the end. Constructing Hua Tuo that is a gentle, but persistent, reminder of the variety of the pavement they have travelled to get to their deathbed is an important part of maintaining the integrity of their practice when they themselves may not be capable of doing it.
Working with non-Buddhists
The Hua Tuo is also an effective method of working with the terminally ill and dying who are non-Buddhist. Using language and symbolism that is accessible to the person, the teacher can provide a new context for them to exist in while they are dying. That context is defined by its enabling compassion, communication and respect.
The issue of prosperity spirituality
In the USA, the most prevalent system of belief is called “prosperity theology,” or “prosperity spirituality.” Its core belief revolves around the idea that you can measure spirituality via achievements, marks or gains. A prosperous person is seen as a good person and illness is still believed to be a form of punishment. In the medical culture in the US death is still viewed as a failure on the part of the doctor and medications. When confronted with someone who has lived within this culture, no matter what personal beliefs they may hold, the task at hand is to move them beyond an identification of blame for their coming death and to an increased understanding of dying as a stage of living. This understanding can hold all beliefs respectfully. The Hua Tuo provides a way for the person to see their life through “new eyes” that are free of these common cultural biases.
Moving towards an understanding of dying
I have found, when serving the dying and in teaching others to do so, that a greater understanding of death and dying occurs when the teacher assumes the Hua Tuo as their own as well. The question of “Who is it that remembers?” was not just for that woman, but for myself as well. In sharing the practice one begins to move towards an understanding in the same way that learning to breathe with the person in their last stages also brings understanding. It is essential that the teacher breathe for the person, as end stage breathing is difficult or impossible for the person to control. This increases the compassionate awareness of their being, of existence, and of reality in a way that cannot fully be described in a brief article. It also serves to provide a deepening of awareness of one's own bias that develops as we move through life and may not recognize within the form of our daily practice.
Using familiarity of sound to create a bridge to connection
Anyone who works with the dying can tell you that sound is one of the most important senses the body has, as it is one of the last to go. While hearing range may diminish, hearing is still present up until the final moments after respiration has ceased. It can be helpful to use familiar sound to focus a person on the present moment, such as playing the mantra help to build a bridge to lucidity for this woman. It wasn't a song chosen for its pleasantness or soothing qualities, it was chosen because it would have been something she was familiar with. This in turns allows the stranger in the room to become familiar too and sets the stage for communication.
The Hua Tou as a means to a return to the context of living
The use of a Hua Tou during the final stages of life is an effective way to bring the person back into the context of living. The definition of what is important when we lay dying has rarely been formed by those going through the process; instead it is developed based upon the hypothesis of those who are still in the prime of life. Very often what is not looked for is closure, acceptance or understanding of one's own death, but a need to understand how the process of dying relates to existence – of those left behind and of what is to come. Many people do believe that the life they are currently living is only a small part of what existence is – that should be respected. It can be helpful to those who only believe in one cycle of life to focus on closure and acceptance. It can be more helpful for those who believe in multiple cycles to focus on learning how to use this unique last stage of life to deepen their understanding of existence. They may, or may not, be interested in deepening their understanding of the existence of their life now – but often begin to experience an openness that allows for reflection that eludes the bias of the self-identified existence and exceeds the boundaries on illusory knowledge we have created to define life and the death experience.
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I have penetrated the Dharma that is profound, difficult to see, hard to understand, peaceful, excellent, beyond the sphere of thought, subtle, realisable only by the wise…  (AN 6.1)

Patriarchal authority has been a common aspect of social organisation the world over, with one or two exceptions.  It is a reality that the vast majority of women have had to face in their lives and throughout history, but what does it mean to be ‘Patriarchal’?  To be patriarchal means that all the power and influence within a society is owned and controlled by the male gender.  This fact should not be taken to imply that all men are somehow ‘equal’ in their collective control of women, far from it, but that as a dominating gender, power is spread throughout the male gender, even if individual men vary in the amount of power each actually possesses.  One man, or a group of men, may possess a greater amount of power and influence, whilst other individuals or groups of men, in reality possess smaller amounts of authority.  What can be agreed upon, however, is that no matter who has what power, scratch the surface of convention, and a male dominance will be discovered.  

The female gender has had to live under this yoke of oppression for thousands of years, not because they are weak, or lack intelligence, but because they are born into a conditioned society that is the product of historical trends.  As a new female life, they are trained or forced to accept the reality as it appears to their senses, and told to believe that it is normal and natural to be dominated by male authority.  This was the case in ancient India, old China, and the medieval West, and to one degree or another, it is still a living reality for many women.  The radical feminist Buddhist view is that this patriarchalism is nothing more than historically condition greed, hatred, and delusion, which can be uprooted and overcome through the correct practice of Buddhist meditation.               

The Buddha was a man – this fact is beyond dispute – or at least no one has ever made a convincing argument to the contrary.  This does not mean that his teachings, in their original and unaltered form, were anti-female, on the contrary, the logical conclusion is that he transcended the male-dominated social and political structures associated with Brahmanism, and prevalent during his lifetime.  The Buddha’s teaching is empty of ‘self’.  This is very different from ascribing a gender to the ‘self’ at hand, as the ‘self’ is ‘empty’ of any substantiality for male and female alike.  Those aspects of the sutras that are anti-woman are probably the product of either monkish distortion at a later date, or the absorbing into Buddhist thought, of outside influences that run counter to the Buddha’s intended message.  It is this very ‘emptiness’ of self that is the doorway to gender equality.  This is important not only for women, but for everyone else, as the realisation of ‘emptiness’ is something of a default ‘re-set’ for the human mind that is relevant and purposeful regardless of the type of political or economic system that they happen to inhabit.  For the Buddha, it was the feudal religious hierarchy of Brahmanism that was the backdrop to the drama of his Dharma.  Although all beings are ‘freed’ through the realisation of ‘emptiness’, it is interesting from a developmental position to consider exactly what it is beings are being saved from.  

The Ch’an method is nothing but the achievement of being free exactly where we are, and is practical as many people do not possess the ability to change their position or status in life.  For many, reality is exactly where they happen to be living now, with no chance of reprieve!  Barring a sudden and dramatic reorganisation of outer society (revolution) people are well and truly ‘stuck’ exactly where they happen to be.  This being so, it is incumbent upon every individual, male or female, to purposely look within and break the hold that the structures of outer society have on the  inner mind.  This is a psychological reordering that, according to the Buddha, can be permanent when pursued to the highest degree, despite the fact the deluded structures of outer society have not been altered in any meaningful way.  The outer world continues as it did before, motivated and defined by greed, hatred, and delusion, whilst the inner mind finds freedom from the very same greed, hatred, and delusion, by cleanly uprooting them through meditation.  The Buddha’s message is simple; the human mind, although conditioned and defined by the conditions of outer society, can be completely freed from the destructive effects of those influences.  Although this ‘freedom’ is multifaceted, part of it includes the freeing of women from the historical oppression they have suffered for thousands of years at the hands of men.  Progressive men understand this and support women in this noble quest, after-all, what we are discussing is a historical detriment (patriarchalism) and not the deliberate acts of one or two individuals.            
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Background
The Universe is fascinating and sublime.  The billions of galaxies in the observable Universe each contain millions of stars and black holes, and here in the local Milky Way Galaxy is the pristine habitable Earth.  Earth, home to the multitude of life forms, both simple and complex, that both give rise to and are the splendour of the creative evolutionary processes of nature.  
The one outstanding factor that distinguishes Homo sapiens from other life forms is sapient sentient awareness that gives human beings evolutionary advantage over other life forms.  Is this statement true given the universality of a number of sciences, such as the astronomical discovery of other planets? This assumption requires challenging.
The conundrum that appears prevalent in the collective global belief of humanity is that humans are currently only the universal life form that has the capacity for sapient sentient awareness.  Added to this collective belief is that spirituality is solely a human endeavour.  This article suggests that these beliefs may disappear to reveal that both self-awareness and spirituality is a universal phenomenon found in many life forms.
Definition
Sapient sentient awareness is the ability of a being to be wisely reflectively and consciously self-aware.
Spirituality is defined here as the objective and subjective experience found of a being to a high level of integration and transcendence, both in their personal experience and collectively in the immediacy of ‘Now’.  
Self-awareness is required for this spiritual experience.
A being is a Homo sapien or some other high-level biological life form such as a mammal or invertebrate that has the capacity of self-awareness. Not only can a being be capable of a personal spiritual experience, more than one being of that particular species may share a common perennial objective and subjective experience.  Further, beings from different species can have a shared experience. This shared species spiritual experience is defined as “Trans Species Spirituality”.
Working Assumptions
The following assumptions have been made to quantify “Trans Species Spirituality”:
· A perennial experience such as “Trans Species Spirituality” experience is based on a common universal non-duality grounded consciousness prevalent in all beings. The experience of the interacting beings accepts both the common and distinct characteristics of the interacting species. All beings are equal.

· A “Trans Species Spiritual’ experience must be realistic and not based on grandiose fantasies.  That is, humans creating the beliefs and fabricating the situation to appear that other beings are having a bona fide spiritual experience, when in fact the opposite is occurring. Other non-human beings may also act in appropriate ways.

· Due to the nature and unique spiritual experience a single being is having, it should be recognised that the event may have an influence within the Universe.

· Participating humans are part of the experience; they are not the masters controlling the event.

· The spiritual events may be monitored under scientific conditions so as to report and create empirical based evidence.  This type of scientific investigation may be performed by scientific bodies such as the Institute of Noetic Science.
Comparisons 
Noble bodies of evidence such as Jungian Psychology play a part in “Trans Species Spirituality”. 
Within the dreams, thought patterns and instincts are the archetypes found in all human cultures throughout the eons. All humans have a pristine unique personality that may be biased towards either introversion or extroversion. The unqualified hypothesis here is that many species of mammals have in their minds similar archetypes particular to the instincts, dreams, thought patterns and culture of that species.  
This hypothesis is certainly worth investigating.  Other physiological frameworks as suggested by Freudian and Alder could also be investigated as well.
How to Establish “Trans Species Spirituality”
Modern humanity and certainly the Western hemisphere is caught in a collective self-reflecting ego image that quantifies and conditions humans to falsely believe that humans are the main dominating species of Earth.  Further, many people in many countries are dying of disease, genocide, war, poor health, drought and starvation. The pursuit of such endeavours of “Trans Species Spirituality” comes at the bottom of the list in this context, unless the political, social and economic factors that create death and destruction to many people of Earth is continually vigorously tackled with compassion and duty of care over many years for “Trans Species Spirituality” to be unconditionally accepted. 
The method to establish “Trans Species Spirituality” alongside with other similar ideas comes from forward thinking scientific and spiritual communities.  Again, scientific and spiritual study will require many years of practice and refinement.
With the unpredictability of climate change affecting all humans on Earth at a geological, ecological and scientific level, both the Eastern and Western scientific communities may be invigorated into a mind-shift change that solicits authentic investigation into “Trans Species Spirituality” and the acceptance of self-awareness in other species. For example, monkeys may have experience of the jungle that give rise to new scientific discoveries that aid in combating climate warming.  
Space exploration is a very exciting time for human kind.  In particular, with the advent of discovering planets in other star systems the potentiality to find life is increasing.  To quote Sara Seger Astrophysicist “I call it 'the awakening.' The whole world is waking up to the fact that we're getting close to finding other Earths and signs of life”, and "It will change the way we see our place in the Universe”. (Ref: http://phys.org/news/2014-07-astrophysicist-life-planets-solar.html#jCp).
A hypothetical example of the type of alien life being found may be through repeated observations that identify large life forms swimming in a liquid on another planet.  One key question would be, do these entities have self- awareness? To answer this question would require scientists to look on Earth for similar entities, which of course, may be whales. The drive to ascertain the awareness in whales would become pertinent and profound.
Conclusion
Sapient sentient awareness is present in all human beings and hopefully in many other species of animals.  This proof of awareness in other animals requires sustained continued and concrete verifiable scientific investigations and experiments conducted by unbiased forward thinking scientific institutes.
“Trans Species Spirituality” is an approach that seeks to encourage human kind to experience the awareness present in other animals on Earth and the possibility of life elsewhere.
The Universe is fascinating and sublime.
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Where Does Buddhism Stand In the Face of Contemporary Science?

Mr Wang Ping (王平): ICBI – Beijing Office

Original Source: North Sea Ch’an Temple (北海禅院 – Bei Hai Ch’an Yuan) 

(Translated by Adrian Chan-Wyles PhD)
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Translator’s Note: This article (forward by Mr Wang Ping of Beijing), at least in the version readily available on the Chinese internet, does not have an ascribed author, but is attributed to the North Sea Ch’an Temple (北海禅院), situated in China’s Qinghai province.  This area of northwest China is very culturally diverse, and has seen many distinct ethnic groups (such as Han, Tibetan, Hui, Tu, Mongolian, and Salars) meet, exchange, and influence one another’s cultural development.  According to its website, this Ch’an Temple (or monastery) specialises in the cultural exchange between Chinese and Tantric Buddhism, which in this context refers to specific lineages of Tibetan Buddhism.  This positive ‘coming together’ of multicultural diversity has probably served as the philosophical and experiential background to this text, which explores what can be referred to as the postmodern condition which sees all certainty (and long narratives) unseated from their hitherto privileged cultural positions of dominance, and replaced with a multidimensional freedom, that allows all differences of viewpoint to be positively reconciled, whilst at the sametime retaining all unique and distinctive features of the various and competing knowledge systems.  The author makes the point that up until recent times, empirical science has been dominant – particularly in the West – a knowledge system that reduces reality to the measurement of the various qualities of physical (i.e. readily ‘observable’) matter.  This has led to extensive progression in human culture – driven primarily by economic development – but in and of itself - empirical science cannot solve any fundamental and basic human issues concerning life and death.  Complexity science is the enriching accommodation of fundamentally different knowledge systems in a manner that automatically dissolves all risks of violence, domination, and exploitation at the point of contact.  This is not an anarchist freedom that denies the reality, existence, or value of contemporary (or historical) political, economic, social, cultural or religious constructs, but instead is the advocating of an upgrading of the capacity of knowledge acquisition, which the author links directly to the discipline of the mind found within the Ch’an School of Buddhism inparticular, and the Mahayana Buddhist movement in general.  This is nothing short of acquiring and occupying a central position to reality that automatically transforms knowledge received through the senses, from the two-dimensionality associated with dualistic thought, into a three-dimensionality that possesses no self-limiting, or arbitrary barriers to its pristine functionality.   A link to the original Chinese language text has been added, and the Chinese text has been included for Chinese language readers.  ACW 1.12.14            

Abstract:  Any given culture produces a spiritual system that is relevant to its age, or particular historical epoch.  As time progresses, old cultural modes of organisation and of corresponding religious belief become out of date and obsolete.  For a culture (and religious belief system) to survive in the modern age, modifications and adjustments have to made, and supplements added, if it is to remain relevant for each individual.        

The modern era is the era of science; it is an age dominated (and defined) by the discourse of science.  What questions should be asked, so as to ascertain ‘science’ from ‘non-science?  It is the opinion of some people that cultures can be divided into ‘rational’ and ‘scientific’, whilst others can be designated ‘irrational’ and ‘unscientific’.  When assessed in this manner, religious systems are usually and automatically deemed to be irrational and the product of superstition.  

This apparent conflict between science and spiritual belief systems is not a new phenomenon, but is a matter of historical development over a long period of time.  The primary reason for this separation is that in antiquity, human knowledge as a distinct field of human endeavour, was ‘unified’ and not dispersed.  Rational and spiritual knowledge at this ancient time was undifferentiated and no one was aware of there being any difference between the two modes of knowing.  As time progressed, and human development evolved into the modern epoch, scientific thought and spiritual wisdom were separated into two distinct categories of knowing, with the former deemed ‘rational’ and latter deemed ‘irrational’.  Scientific thinking further diversified into ever more intricate and specialised academic subjects; a process which saw once related subjects split from one another and studied in an isolated manner.  This specialised knowing often led to contradictions between the various academic branches – contradictions that did not exist in antiquity.  

The second reason for this conflict is the fact that the West was dominated for hundreds of years by medieval Christianity, which is a monotheistic faith that at the time favoured faithful belief in god, over that of the development of scientific thought.  The belief in an all knowing and all powerful supreme god construct, superseded any other way of viewing the world, and did not accept the use of rationality as a legitimate manner in which to respect and worship god.  This dogmatic emphasis upon faith eventually led to intellectual resistance from those who preferred to use rationality and logic to approach the issues of existence.  This is how religion and science became separated from one another and antagonistic to one another’s presence.  As the West developed out of the middle-ages, the socio-economic conditions changed and this led to a cognitive break with the dogmatism of the church, and saw the resurgence of logic and reason as the prime indicators of true knowledge.  The church remained outside of this development and rejected it, whilst the rationalists rejected the church for its stubbornness – this is how the two sides became permanently separated.  The rationalists established a fierce criticism of the notion of the use of religious faith as knowledge, as a means to break the hegemonic power the church held over society.   It is evident that in Europe between the 17th and 18th centuries, the use of a developed materialist philosophy was severely applied against the church as a means to effectively counter-act its faith-based theology.

In China the situation is different.  This is because of the differences in socio-economic conditions, historical development, and culture.  The dichotomy between science and religion in China is the product of the modern age which begins with the New Cultural Movement associated with the May Fourth Movement (May, 1919).  This movement had two great demands, namely ‘Science’ and ‘Democracy’.  As spiritual belief systems were considered ‘outside’ of both ‘science’ and ‘democracy’, this is the exact point within Chinese history where a divide was formed between science and religion.   The educated within society formed a consensus which they thought represented everything ‘advanced’ within Chinese society, and developed an anti-religious stance that presented all religion as superstitious, ignorant, and backward.                     

In fact each religious system is the correct historical manifestation for the time of its development, within the society from which it emerged.  This means that religious belief systems vary substantially around the world, and this is seen in the changes that occur during the transition into modernity.  As medieval European society evolved into modern times, many philosophers of the Enlightenment commented upon religious ideas and concepts.  This included the critical examination of the god concept, and the requirement of a strong ‘faith’ in his existence.  In China a similar situation existed where the dominant religious belief systems came into conflict with the development of modern rational thought.  The science verses religion debate in China included an in depth examination of Buddhism, which can be viewed as having three stages:  

Stage 1)  Science criticises and denounces religion as being premised upon ignorance and superstition.  Religion is presented as irrational, contrary to science, and a vehicle for social pollution.  Religion tends to respond in a defensive manner by claiming that its theology and philosophy has similarities with that of science itself, and that religious doctrine contain within it the root of the scientific method.  Here, the relationship between modern science and Buddhism in modern China will be assessed.  First, there is the famous modern thinker named Zhang Tai Yan (章太炎), who is of the opinion that Buddhism can serve as a bridge between Chinese culture and Western culture, especially with regards to the Dharma teachings associated with the Consciousness Only School (唯识法相学 – Wei Shi Fa Xiang Xue) of Buddhism.  This is because the Buddhist analysis of mind and body perception is logical and rational, and on a par with the modern scientific method, and not inferior to it.  Secondly, some modern scientists profess a belief in Buddhism, such as Beijing University’s famous mathematician and electronic expert – Professor Wang Xiao Xu (王小徐) – has written specialised texts such as ‘Buddha-Dharma and its Comparison with Science’ (佛法与科学之比较 – Fo Fa Yu Ke Xue Zhi Bi Jiao), and ‘Buddha-Dharma too Important to Ignore’ (佛法省要 – Fo Fa Sheng Yao), as well as other similar papers.  The radio engineering expert - Professor You Zhi Biao (尤智表) of Zhejiang University – has written ‘A Report on the Scientific Study of Buddhist Sutras’ (一个科学者研究佛经的报告 – Yi Ge Ke Xue Zhe Yan Jiu Fo Jing De Bao Gao), and the ‘Scientific Concept of Buddhism’ (佛教科学观 – Fo Jiao Ke Xue Guan), amongst other papers.  In academic papers such as these, Buddhism is presented as being of a very strong and modern scientific nature.      

Stage 2)  The second stage of the scientific deconstruction of religious belief is the purposeful elimination of its influence throughout society, and its replacement with the rationalism of modern science.  This replacement of religion with science includes the eradication of Buddhism.  Many scientists (in China) adhere to the Marxist-Leninist ideology that stresses that the people should follow science and not religion.  This ideology teaches that religion is the product of an earlier epoch in human history, where the superstitions of religion were (mistakenly) believed to be real explanations of reality, and that as human society develops through sustained economic growth, the need for religion will naturally fall away.  The question is – how will religion fall away?  It is true that as socio-economic conditions improve, the material wealth of a nation also improves, leading to a corresponding increase in the development of scientific thinking.  However, looking at China’s society today, despite huge advances in the development of wealth and technological progression, religion has not fell away, nor has it naturally withered on the vine, on the contrary, in contemporary China religion appears as popular as ever.  This suggests that religion is not as simple a subject as many think it to be.  In fact, as society and technology has developed, religion in China has appeared to correspondingly adapt its doctrines to suit these new conditions.

Stage 3)  The phenomenon that sees religious systems adapting to radically new conditions present in modern society, constitutes stage three of the scientific assessment of spiritual beliefs.  This observation has forced scientists to reconsider the relationship between religion and science.  This realisation is how the third stage of the dialogue between science and religion developed.  Many scientists gain inspiration in their research from their private belief in religion – including that of Buddhism.  It can be said that religious knowledge is really part of the academic subject of the Humanities – or the study of human culture – and as such, has the potential to serve as the inspirational basis for many scientific breakthroughs in the development of an enlightened society.                 

Throughout the course of cultural development in modern times, such a process can be seen.  From the beginning, the Humanities made use of natural science as a research method.  The introduction of the method of scientific knowledge into the Humanities has produced many important breakthroughs, and accomplishments.  Through further historical development down to the present, the enormous influence of the Humanities on empirical Sciences is easily discernible.  The thinking associated with the Humanities has often been uncertain, random, fuzzy, non-linear, and unpredictable.  As such, the scientific antidote to this has led to the development of a new knowledge system that emphasises linear and predictable research methods in problem solving. This process has assisted empirical science to develop into modern science.  Modern science and empirical science are different concepts.  Empirical science emphasises universality, certainty, repeatability, etc., but modern science does not emphasis universality or certainty.  Now many scholars advocate the concept of ‘complexity science’ (when referring to modern science), as a means to differentiate it from ‘simple science’ (or empirical science). Is the concept of complexity science appropriate and accurate or not?  It is difficult to judge.  For instance, some say that Chinese medicine is not an empirical science, but a complex science.  This would suggest that Chinese medicine is not a true (or empirical) science premised upon logic and reason, despite the fact that it is effective as a system of knowledge, and would appear to be empirical in nature.    

Religious culture, by and large, has also been placed into the category of complex science.  This can be viewed as the extension of the scientific concept so as to include religious belief systems.  In other words, simple – or empirical – science has developed in concept to include other systems of knowledge within its scope, providing these other systems are clearly defined as ‘complex’ science.  The point is that no matter whether it is ‘simple’ or ‘complex’, different knowledge systems are now recognised as ‘scientific’ in nature.   However, it must be stressed that generally speaking, the strictures associated with complexity science, cannot solve problems in the direct (and lineal) manner that the empirical scientific method does.   One explanation for this is that complexity science evolved out of, and away from simple science, and possesses distinct and diverse (non-lineal) methods for solving problems.  The problem seems to be one of habit.  Many people still associate empirical science with the concept of the only true science, and do not bother to explore other equally valid avenues of scientific endeavour.  When the concept of ‘science’ is discussed, it is still universally associated with the ‘measurability’ of empiricism.  Perhaps it is time for the human mind-set to change, and start looking for a more advanced form of science.  As it stands, science has gained much from the influence of the Humanities and its diverse approach to learning.  This explains why many Western scientists state that they receive inspiration from the cultures of the East, in their continued development of the scientific technique.            

With regards to the subject of the Buddha-Dharma, it is true to say that modern Buddhism has been subject to much scientific scrutiny, and has been found to contain an inner core of rationality and logic.  This has meant that many of the developmental claims of Buddhist theory have been tested and verified through the use of the scientific method.  In fact, today the approach to knowledge acquisition is one of intellectual pluralism.  This means that a single – or unified – approach to information gathering is no longer suitable, but has been replaced by the requirement to consider each different cultural manifestation solely on its own merits.  This is a multifaceted approach to knowledge gathering, verification, and validation.  A sage in ancient China once said that if we think everything is the same, it will be the same.  If we think everything is different, it will be different, but the point is to find a strand of commonality running through the difference.  This situation still prevails with the acquisition of knowledge when it comes to assessing different cultures and world outlooks.  Although cultures are undoubtedly diverse, if we look closely enough, a similarity can be found within the difference.                

Therefore, how knowledge is used defines the type of results obtained.  When we limit research to just a single, narrow criterion, then information can be ignored or not accepted as valid.  However, if research has a flexible (but equally precise) analytical premise, then more information during research can be identified, gathered, assessed, and presented as valid.  In reality, a plural approach to information gathering and knowledge development is required.  There must be a rational basis to research that is obviously logical and rational, but which is also flexible enough to alter its parameters as new frontiers and unfamiliar frontiers are encountered or opened up, as narrow-mindedness must be avoided at all costs.  With regards to the scientific assessment of Buddhism, it is a crucial first-step to acknowledge that as a distinct and unfamiliar subject, a diverse approach is required if it is to be properly assessed in an unbiased manner.  New problems will always present themselves in life, and a diverse approach to scientific scrutiny is required if we are not to be overwhelmed by the unfamiliar.  If things are different, why are they different?  What is unfamiliar should not be met with a one-sided cultural dominance at the point of contact.  Responses should be flexible in their certainty.  In recent years, there has been much discussion in China’s philosophical circles concerning the cultural behaviour of both Hong Kong and Taiwan, who still practice the old philosophy of neo-Confucianism.  Neo-Confucianism is premised upon a culturally biased philosophy that emphasises a nepotistic attitude, and which seeks to dominate the world through its own sense of superiority.  Therefore, Confucianism is premised upon the definition and integration of three distinct institutions 1) the political system, 2) the education system, and 3) the interpretation of correct Confucian orthodoxy.   Needless to say, this system does not recognise the modern-era requirement for diversity when it comes to knowledge gathering.  If Confucianism is to be accommodated in the modern-era, how is this to be done?                

Ii is clear that Buddhism also had this problem.   In this modern age of diversified structure of knowledge acquisition, it is understood that culture has a variety of different styles, and knowledge systems.  Being aware of this, Buddhists should find a centralised philosophical position (or ‘Middle Way’) where this diversity is clearly perceived.  Buddhist philosophy should identify the operating paradigms of other cultures and their distinct knowledge systems – as this will facilitate further development.  This development should understand that in the modern-era, knowledge of human society is not just measured by a limited empiricism, but is comprised of many diverse methods of knowledge acquisition.  This coincides with the recognition that the straightforward scientific method, as effective as it obviously is, is probably not the highest form of awareness that human beings are capable of.  Today, the scientific method has the hegemonic power, despite the fact that it is only one way of looking at, and philosophically assessing reality.  The field of human knowledge systems, as diverse as the subject is, can be divided into two distinct categories, namely that of the Humanities and that of Scientific Knowledge Systems.  These two systems are distinct, but also possess the potential to influence one another’s development.  What is also true is that neither system can replace the other, or exist independently.       

Religious teaching and culture belongs in the category of the Humanities as a knowledge system.  The fundamental issues discussed within Buddhist philosophy are issues directly related to human concerns, and of course are broadly speaking, attributable to human knowledge systems.  The great Buddhist master of the modern era – Tai Xu (太虚) – explicitly stated:

“The issues concerning Buddhism, are directly related to the Humanities.”   

And:

“Therefore, the issues of Buddhism in fact the issues concerning the entire world, are issues of the Humanities.  Without delay, advanced study should be applied to this understanding without delay.”

This is referring to the ‘Buddhayana’ (佛乘宗 – Fu Cheng Zong), which is a modern movement that seeks to peacefully, and meaningfully integrate all aspects of Buddhism into an all embracing ‘Buddha Vehicle’.  This is a very profound insight, as Buddhist thought explores the great questions surrounding life and death, and as a Humanities subject, does not necessarily have to be scientifically validated in the narrow sense of the term.  Buddhism as a distinct and unique system of human knowledge does not need to confirm to the rigours of empiricist thinking.  Of course, it is true that human knowledge systems are the product of many different cultural forms.  Each distinct culture, and the knowledge it produces, should develop new and diverse ways of positively looking at, and perceiving ‘differences’ in the world, ‘differences’ that will change and evolve into new knowledge systems overtime.  At the same time it should be clearly acknowledged that Humanistic concerns are also the concerns of religion, and are not separate entities.  With this in mind, how should the Buddhist position toward knowledge be defined?

Since the Sui and Tang Dynasties, it has often been the case in China that:

‘Confucianism brings order to the outer world, Daoism brings health to the body, and Buddhism brings order to the inner world.’           

In China, the three religious paths of Confucianism, Daoism, and Buddhism, have served as the guiding principle for traditional Chinese systems of knowledge acquisition.  Today, Buddhism still has much to offer in this developmental and enlightening process.   This demonstrates that in virtually every culture that has developed spiritual paths (神道 – Shen Dao), these paths are designed to deal with everyday human concerns, and aspirations, this is why spiritual paths have a very strong presence within human societies.   However, only Buddhism – since Shakyamuni Buddha – has taught that human beings should be self-reliant and find their own way, developing knowledge through experience and correct interpretation.  This is true even of the Mahayana Buddhist School, which despite having a strong religious side, still professes the basic Buddhist requirement of the acquisition of knowledge (and wisdom), through experience.  The central position of purposeful knowledge acquisition of the Buddha’s philosophy, is never forgotten or ignored.  According to the above simple analysis, it is possible for the fundamental teachings of Mahayana Buddhism, to be developed into a centralised Buddhist perspective relevant to the modern era.  This centralised Buddhist position can be used to test the validity of comparative knowledge claims.  This is required because of the modern information age which is defined by a very rapid development of science and technology within a highly competitive economy and society.  With this acceleration of human development, self-alienation has increased.  There has never been such a time in human existence where there is such a definite need to recover the lost self through the development of self-awareness.  Recovering the lost self benefits society because to recover the ‘self’ requires a process of training that transforms the environment through the development of compassionate action.  This gives the spirit of Mahayana Buddhism a new emphasis of psychological and social development in the modern era.  The ancient philosophy of self-liberation today, has a new significance.                    

Buddhism treats the mind and brings relief from mental suffering.  Part of this process is the development of the cultivated ability to correctly perceive the present moment clearly.  This is why Mahayana Buddhism is generally very effective, with a particular emphasis upon the Ch’an School method and the ‘realisation of self-nature’, ‘not seeking outside’, ‘over-coming distress with wisdom’, and ‘delayed entry into Nirvana.’  These teachings are fundamental to over-come self-alienation.  Ch’an practice returns the practitioner to a pure (and empty) state of mind, which is the original self.  This allows for the attainment of a pure and still centre in life that is the essence of ‘freedom’ and ‘liberation’.  This is how life in the world can be guided by the teachings of the Buddha-Dharma.  Through spiritual inaction (wuwei), the mind is disentangled from the physical world, and becomes centralised and impartial – it is liberated from the extremes associated with duality.   Today, this freedom is applied in the world by Buddhists in many different ways.  Buddhism participates in the world, whilst freeing its practitioners from attachment to the world.  This allows for Mahayana Buddhists to be fully engaged in the modern world and to understand the spirit of the age.  This is a development beyond the teachings of early Buddhism which emphasised a withdrawal from the direct participation within society.  If differences can be correctly perceived and understood, then science, culture, and religion, no matter how different they are from one another, can be reconciled from a central, integrating perspective.  Accommodation is the spirit of the age.  As such, it is correct to allow for intellectual pluralism where many different systems are able to remain distinct, whilst peacefully and positively co-existing together – this is the essence of the principle of multiculturalism.                          

In fact, modern China experienced a very interesting and profound development during the 20th century that involved a highly vigorous and dynamic debate, concerning the often controversial ideology surrounding the subjects of metaphysics, science, and philosophy.  This is referred to as the science versus philosophy of life debate.  At the time, some scientists believed that all of the problems of life could be solved through the use of science alone, whilst certain thinkers argued that although it is true that science can solve many problems, it cannot, on its own, solve every problem that occurs in life.  They were of the opinion that science cannot solve problems of the mind or spirit.  Human beings value options, and prefer choices that suit their emotional conditioning.  This is how humans access a sense of their own conscious existence and spiritual being.  How can science directly assist in these matters?  These matters of mind development cannot be quantitatively or qualitatively measured, and so outside the established remit of scientific endeavour.  The scientists responded by accusing the subject of metaphysics as being nothing than the irrational belief in ghosts!   Needless to say, the debate between science and metaphysics was great in its scope.  Eventually, after much detailed and in depth discussion, it was decided that no one system of knowledge acquisition had any prevalence over any of the other systems, but that each had to abandon isolationist policies and learn to co-exist and integrate with one another, whilst retaining their unique and distinctive characteristics.  No one system could claim to be the answer to ALL of humanity’s many problems and issues.  Today, science and humanistic philosophy exist side by side, and have developed methods for meaningful co-operation between systems – together these disciplines combine to form a comprehensive human knowledge system.  Each of the different systems use their own unique characteristics to find their own centralised point of all round information assessment in preparation for the solving of problems encountered through human existence.  It is the diversity of knowledge systems that grant a certain flexibility in approaching and solving numerous problems.  In short, if Buddhism is to be useful to science, science must engage in an extensive dialogue with its representatives.  With a respectful attitude, science and Buddhism can explore their similarities, and be inspired by their differences.  With this integrative approach, a method can be developed that allows ALL (and very different) knowledge systems to meaningfully encounter one another in a creative and highly positive manner.  This is a multicultural and multistructural paradigm that encourages co-operation and diminishes conflict due to innate difference.  A commonality can be found that unites ALL knowledge systems regardless of their origins or orientation.                                  
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面对当今科学时代 佛教定位何在？

摘要：任何一种文化、一种宗教都是一定时代的产物。在历史的发展中，一种文化、一种宗教要不被时代淘汰，就必须对自己已有的内容和形式作出调整、补充或改造，找到自己在这个时代存在的理由，重新给自己一个定位。

当今时代是一个讲科学的时代，是一个科学占据了话语霸权的时代。所以，什么问题都要被问一个科学不科学。在一些人的心目中，所有的文化、思想只有被证明为是合于理性的、合于科学的，才可以被认同，才有存在的资格。否则，则被视为蒙昧、迷信，以至列为批判、否定的对象。而其中，宗教常常是首当其冲地被科学批判、否定的对象。

之所以出现这种科学与宗教矛盾、冲突的现象，也不是现在才有的，而是有其历史原因的，由来已久。首先，在古代来讲，我们的知识是很混同的，任何一个知识体系都是包罗万象的，象今天我们所讲的“科学”、“宗教”等，在那时完全是混而不分的。然而，随着近代知识文化的发展，知识体系不断地分化，学术的分科也越来越细致。这样就引来了各个学科之间的分野、比较和矛盾，也引来了现在分科知识和传统的混而不分的知识之间关系问题。

其次，西方中世纪是基督宗教占主导地位的文化，它是一种一神信仰的文化，对至高无上的神意志的信仰，排斥人的理性，也排斥由理性发展出来的科学文化。于是在当时就产生了宗教与理性的对立，与科学的对立。因此，当西方社会从中世纪走出来，在冲破基督宗教原先那种独断论文化状况的时候，人们充分强调理性和科学，并且把理性、科学与宗教对立起来。于是，社会开始激烈批判宗教。我们都知道，欧洲17、18世纪，一批战斗的唯物主义者对宗教的批判是非常严厉的。在中国，这个问题的发生是近代以来的事情，特别是五四运动前后的新文化运动，提出来“科学”与“民主”两大旗帜，在中国也开始发生了科学与宗教冲突的问题。在五四前后，社会上成立了一个反宗教大同盟，当时几乎所有的被称为先进的人士，都参与了这个大同盟，对宗教采取一种批判的态度，认为宗教是一种迷信，一种非理性的东西。

其实，宗教概念是一个历史的概念，它是有发展、变化的，而且不同的宗教，在内容和形式上也有很大差别的。我国近代接受的宗教观念，是从欧洲中世纪转向近代过程中，当时欧洲启蒙思想家们对中世纪宗教观念所作出的评论。在这种宗教观念里，对于神的信仰，尤其是一神的信仰十分强烈。中国近代就是在这种宗教概念的主导下，来与当时传入中国的科学思潮相互交涉的。

在中国，科学对宗教，包括佛教在内的批判，同时也就引来了宗教和佛教对于科学的回应。在这种回应里面，我觉得可以看到三种情况，大致也可以看作是三个阶段。

第一种情况或第一个阶段，主要是用科学道理来批判宗教信仰，指斥其为迷信、否定理性、违背科学，毒害民众、危害社会等等。宗教的回应则主要是在辩护自身有与科学相通处，或声称在自身的教义、理论中早已包含有科学的内容。这里我们简单回顾一下近代中国佛教在回应这方面问题的一些情况。其一，如近代著名思想家章太炎先生，他就认为佛教可以作为中国传统文化与接纳西方文化的一个桥梁。如他说，佛教（唯识法相学）是从分析名相始，以排遣名相终，从分析到排遣，与科学的方法是一致的。所以，他明确表示，佛教是可以来回应当代科学的。其二，近代的一些信仰佛教的科学家，如著名数学家、电工专家、北京大学教授王小徐（季同）先生先后撰写《佛法与科学之比较》、《佛法省要》等论文，无线电工程学家、浙江大学教授尤智表先生撰写《一个科学者研究佛经的报告》、《佛教科学观》等论文，都是极力论证佛教中有现代科学内容和精神的。

第二种情况或第二个阶段，是想通过科学的传播、普及来消除宗教的影响，甚至最后期望以科学来取代宗教，包括佛教。这在许多科学家，包括后来强调以马列主义为根本指导思想的人们中，都是希望用科学最终来消除宗教。他们认为，宗教是人类在蒙昧时期所产生的文化，它有它的产生、发展的历史，最终也必然有它的消亡。怎么会消亡呢？就是靠人类知识的发展，尤其是科学知识的发展。因为从认识的根源来讲，人类在蒙昧时期，还不能掌握自然的发展规律，一旦科学发展到一定的程度，人们能掌握了自然的发展规律，人类能战胜自然，那么宗教自然就会消亡。一直到现在，在很多人脑子里也还是这样想的。当然，宗教的发展和消亡还有一个社会的原因，这里就不说了。然而，事实宗教问题上并不象人们想象的那么简单。我们看到的事实是，随着科学技术的发展，宗教也在同步地发展，甚至比以往发展得更快。

科学的精神是尊重事实，以上的宗教在现代社会旺盛生命力的现实，促使人们重新思考科学与宗教的关系问题。于是，开始出现了对话中的第三种情况，或者说第三个阶段。很多科学家在他们的科学研究和实践中，从宗教中，包括佛教的教理和思维方法中，获得许多的启迪，从而推动科学研究和实践的发展。这种启迪，笼统地讲也就是人文知识体系的理论和思维方法对现代科学知识体系发展的启迪。

整个近代以来的文化发展历程，我们可以看到这样一个过程，开始的时候是人文学科借用自然科学的方法来解读、研究人文学科中的许多问题，应该说这种科学知识体系方法的引入，在近代人文学科的研究中取得了相当多的成果、成绩。到后来，发展到现在，我们又看到了人文学科对实证科学的巨大影响。人文学科研究中运用的诸如不确定性、随机性、模糊性、非线性等整体、动态的思维方法，被大量地运用到了科学知识体系研究中去。于是，我们的实证科学发展成为了现代科学。我们现在讲的科学与实证科学并不是同一个概念，实证科学强调的是普适性、确定性、可重复性等等，而我们现在科学并不是强调它的普适性、确定性。现在有很多学者提出来一个复杂性科学的概念，而把原来的实证科学称之为简单性科学以示区别。对于复杂性科学这个概念是否准确，恰当不恰当？我不知道。比如，现在有人为了回应否定中医，说中医不科学的一些说法，就说中医不是简单科学，是复杂科学。

同样，我们的宗教文化，现在也有人在把它纳入复杂性科学的概念里面去。这就是把科学性概念扩大了，把科学分成了有简单性科学，有复杂性科学，用复杂性科学解决简单性科学不能解决的问题，我们从科学角度来讲，其实就是它本身的发展过程，从实证科学发展到现代科学。由于我们现代很多人脑子里还停留在实证科学概念下面，所以对很多随机性的科学思维方式，并没有很关注到。我们一讲科学，人们还是以普适性，可重复性来衡量它。我想这个就是科学概念需要在我们脑子里有一个变化，现在的科学确实是从人文知识体系的方法上获得了许多有益的东西。这也正是不少西方科学家讲的，我们从东方传统的文化当中，可以不断获得科学发展的启迪和源泉。

反过来，从佛教方面讲，近代佛教也借用了很多科学的方法来研究，在科学内容中也找到很多可以印证佛法理论的内容。其实，在当今学科已经分化到这样的情况下面，我们不再适宜用一种一统的思维方法去思考这些问题，也就是说，我们的任务是要探索在这个知识多元化的时代中，每一种文化体系或样式怎么样来自我定位的问题。中国的古圣早就说过，我们以以同求同，万物皆同，以异求异，万物皆异。实际上在知识的领域里，就是这样一个问题，在不同的文化体系或样式中我们都可以找到其中的同点，也可以找到其中的异点，因为都是人类的知识。

 因此，就出现了一个我们究竟是要异中求同，还是同中求异的问题。其实这个问题也不应该这样来提，我们既需要异中求同，也需要同中求异，在这两个方面，我们不可以偏执。我们偏执于异中求同，那么就会把双方尽量地去附会；相反，我们过分偏执于同中求异，就会造成不必要的对立。所以，我们在这个问题上要采取中道。不仅要中道，我们既要求同，还要明异。在我个人看来，如果就佛教现在的发展需要来讲，首先更需要注意的是求异。因为明异其实是一个知己知彼的问题，我们只有知道了彼，它的特点在什么地方，它跟我们的异在什么地方？我们才知道自己应该定位在什么地方？我们不应该再用一统的思维方式去思考问题。我常常讲近年来在中国哲学界有不少讨论港台新儒家的问题，但是我们应当看到港台新儒家最大的问题就是儒家情节的问题，也就是说，他们还是试图用儒家文化体系来一统天下。所以，新儒家提出来要三统并建，即仍然要以儒家文化来整合政统、学统、道统这三方面。这个就是没有认识到现代时代发展学科的多元分化、并存的情况下，我们儒家究竟要定位在什么地方？

我认为，佛教也有这个问题，在这个知识多元化结构的时代，我们如果明了了各种和我们不同的文化样式、知识体系的情况，那么我们佛教究竟应该定位在什么地方也就会清楚了。佛教应该找出这个与其它文化样式、知识系统不同的东西来定位发展。

发展到今天，人类的文化知识体系绝不仅仅只有科学知识体系一种体系，更不应当认为科学知识体系是人类最高的一种知识体系。时下科学占据话语霸权地位的状况，并不是一种正常的现象。就人类知识体系来讲，细分的话可以有许许多多，而归纳起来大致可分为两大类，即人文知识体系和科学知识体系。这两大知识体系有相通之处，其思维方法也可互相借鉴，但不能相互取代。

宗教文化属于人文知识体系，佛教所探讨的根本问题是人文的问题，当然也归属于人文知识体系。中国近代高僧太虚大师曾明确说过：“佛教问题即人文问题”，“故佛教问题，实为全世界人文之所系，应时行化，不容缓矣！”（《佛乘宗要论》）这是非常深刻的见解。佛教是以人文的理念和方法来探求和解决人的生死烦恼的问题，所以我们没有必要以科学知识体系，科学的理念和方法来比附它，也不需要求得科学理念和方法的认同。

当然，人文知识体系中也有许许多多的文化形态，不同的人文文化形态也都应当找到自己的特点和定位，尽管这种特点和定位在历史发展的进程中也会变化和发展。同时，人文问题也是所有宗教的共同关注的问题。那么，我们如何来找到佛教的人文特点和定位呢？

在中国，隋唐以来人们常用“以儒治国，以道治身，以佛治心”来给儒、佛、道三个主要传统人文文化形态来定位，这对我们今天给佛教文化定位仍然是很有启发的。

此外，在与其它宗教文化比较中，我们也可以看到，大多数宗教都是借助于神道的精神和理论来关注人文问题的，具有浓厚的神道色彩。唯有佛教则自释迦牟尼创教之时起，即充满了重视人类依靠自身的智慧和毅力来自我解脱的人文精神。即使在大乘佛教的发展过程中，虽然也有浓厚神道色彩的一面，然其解脱修证的理论、实践，以及以人为主体的根本精神，仍然占据着主导的地位.

根据以上的简单分析，我想应当可以根据佛教（大乘佛教）的基本教理，为佛教在今天这个时代找到一个自我定位的参考方向。在今天高速发展的科技信息时代和激烈竞争的经济社会，更加速了人类的自我异化，人们因而也更迫切地要找回失落了的自我、了悟自我，社会也需要更多更深切的人文关怀。所以，大乘佛教以人为主、自我解脱的古老人文精神，在今天具有了新的现实意义。

用佛教来治心，来救助人们的心灵，应当给人以当下真实的感受。因此，弘扬大乘佛教，特别是中国禅宗强调的“本性清净”，“是心即佛”，“自性自度”，“不借外求”，以及“不断烦恼而得菩提”，“不离生死而证涅槃”的不二法门等根本教理。使人们认识到修行就是要回归本来清净的自心自性，要把出世的修证与入世的生活融通起来，在入世的有为法中，修证出世的无为法，从而在不离日用的“本分事”、“平常心”中，获得当下真实的“自在”“解脱”。

如果今天佛教做了许多其它的工作，而没有在人的心灵感受上让人获得当下的感受，当下的真现实量，这就偏离了佛教。只有我们明了了这种跟科学的不同，跟其它宗教、文化的不同，找到自己的位置，找到自己运用的领域。所以互相取代是完全不可能的，科学跟宗教，谁取代谁都是不可能的，同时谁要把谁包括进去，也是不符合时代多元文化精神的。

中国近代其实已经有过一个非常深刻的经验。上世纪的20年代，在社会上发生过一场相当大的思想争论，就是科学跟玄学的论争或称科学与人生观的论争。当时一些科学家认为，人生观的问题科学也可以解决，而一些思想家则认为，科学可以解决许多问题，但是人生观的问题是科学不能解决的。他们人为，一个人价值选择，一个人的心灵感受，科学怎么能够给我解决呢？但是它又说不出一种定量定性的客观标准系，于是科学家就骂他们是玄学鬼。所以，就出现了一场科学与玄学的大争论。这场论争的结果是谁也没有说服谁，谁也不能替代谁，所以现在还是并存的。

在今天，科学知识体系与人文知识体系同是人类不可或缺的知识体系，问题是我们每个知识体系要找到自己的特点和位置，在各自的特点和位置上解决人类所遇到的不同问题，在各自的特点和位置上去进行发展。

 总之，探讨科学时代下佛教定位的问题，首先要开展科学与佛教的对话。在相互尊重的对话交流中，一定会发现许多思想可以并存的，很多思维方法也是可以互相启发的。在现代这样一个多知识、多文化、多元结构上面，怎么样给自己找到一个定位，再找到自己发展的方向，是每一种文化、每一种知识体系共同面临的课题。

Return To Contents
Countercultural Revolution of Maitriyana: Marxism of the Future

By Master Maitreya Buddha (ICBI)
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Karl Marx argued that he himself was not a Marxist. This was clearly a criticism against the followers who misunderstood his work, but it was also a positioning of detachment towards all ideology. This puts the social theoretical contribution of Marx in profound accordance with the revolutionary contemplative praxis of Siddharta Gautama. As the Maitriyana produces an articulation between Gautama and Marx, it develops the method of libertarian meditation as a form of inter-dialoguing with reality, by forcing the apprentice to tension his faculties of thinking by himself.
 Thus the Buddhist Socialism contemplates the historical processes as complex and non-linear self-constructions, being a current of thought which overcomes the scientific and philosophical determinism that imposes a destination on the people, so that it is a possibility for the Liberation of humanity, whatever the historical circumstances in which it is found.
 This implies that the Maitriyana proposes a revolutionary way of economy and politics as a way to expand the productive powers of the people, at the same time it makes emerge a cultural transformation that ensures the full development of the human being. Therefore, the metapolitical theory of the Buddhist Socialism is a universal passport whose supreme ethical virtue consists in being suprahistorical.
 

The breadth and depth that accompany the libertarian meditation are due to that they form part of a greater Path than the mere study of political concerns, since the Maitriyana is pointing to a revitalization of the revolutionary social thinking through a contemplative scientific methodology that transforms the culture. The essence of this reorganization is to propose an alternative civilization that is able to achieve the Cure (Nirvana) of the problems that the world is facing, such as war, injustice, ignorance and pollution. Thus the spiritual master is critical towards the capitalist civilization, but he also takes an active position that proposes the construction of a new society by means of a countercultural revolution based on the research and teaching of the peak knowledge (Satori). 

One of the central axes of the transcultural paradigm of the Buddhist Socialism is proposed to reorganize the international community around the powerful notion of the spiritual Awakening (Bodhi) of all the humanity, implying to assume the search for a social transformation inspired in the thought and lifestyle of the Free and Enlightened Being (Arhat-Bodhisattva), which is nothing less than the perennial vision of all the peoples. When speaking of the evolution of consciousness it alludes to the complex issue which is related to the ability of the individual to open his mind towards the imperfection, impermanence and insubstantiality of the Real. The metapolitics of the Maitriyana revolves around the economic, political and cultural reorganization of capitalist civilization, liberating the society through the ethical potentiation of consciousness. In this sense, the role of the libertarian meditation is to have an ethical and scientific responsibility within the political field in so far as the peak knowledge (Satori) constitutes a supporting base for revolutionary decisions. Consequently, the revolutionary contemplation (kakumei-zen) involves a different set of decision-making. When the spiritual master cares for peace, equality, education and ecology does not seek to contribute to consolidate the functioning of the established order but rather to generate projects of a different society. The Free and Enlightened Being (Arhat-Bodhisattva) is positioned facing the reality with an agenda that is completely alternative with respect to the state bureaucracies and international organizations, breaking with the parameters imposed by the dualistic logic of Power. The issues that worry the libertarian meditation of the Buddhist Socialism arise from an alert and rupturist Mindfulness, not being functional to the society dominant projects. In order to transform the world one has to see new and utopian realities, which means being able to recognize and distance oneself from the established order. To save the world, Maitriyana performs this detachment, recognizing the surrounding reality by knowing to be placed as a counterculture of the historical period in which it exists. The revolutionary contemplation (kakumei-zen) forces the apprentice to be placed at a threshold from which the Real is perceived, always acting ethically in the present. 

The Buddhist Socialism is an interrelation of utopian projects, but which can be implemented in the here and now, reason why it is a matter that concerns all the peoples and from which the subject cannot escape without mortgaging the future of the world. Therefore, the economic and political crisis that humanity is experiencing is a crisis of spiritual values. In all the forms of culture there is a production that has the highest rank and influence over the others, this being the case of the spiritual values​​. It is a general enlightenment or particular ether that transforms the specific characteristics of all the forms of existence.
 In this way, the Maitriyana considers that it is time to rethink and rebuild the obsolete ways of managing the culture, even the Marxist, since the spiritual master becomes detached from everything achieved in the past and he drives himself to a new way of experiencing the existence, by creating a space of inspiration for the future generations where the Cure (Nirvana) and Liberty of the people can both be strengthened. Thus, an approach to the multidimensional understanding of the countercultural revolution of Buddhist Socialism reveals that it is an organization of ethical discipline of the Self, by teaching the apprentice to self-realize his personality and conquer a higher and amplified state of consciousness (H-ASC) through which it comes to understand the function which is had in the history and Purpose (Dharma) of the own life. But this spiritual evolution does not occur spontaneously, being a creation of the libertarian meditation as a way of knowledge of oneself and as a way of being the master of oneself. This cannot be obtained without contemplating to the others, by knowing the Being of the other and his set of efforts. Thus, for creating a libertarian socialist civilization, the Maitriyana advises to learn from all the disciplines and knowings but without losing sight of the Purpose (Dharma), which is to know oneself better through the others and know others through oneself.
 
The aim of transforming the cultural paradigm makes up the axis of the dealienation which the Buddhist Socialism promotes, interacting with the multidimensionality of the subject by proposing a transformation of the internal and external world. The metapolitics of Maitriyana is not an abstract or depersonalized idea of social reorganization, but it is a proposal to transform the entire existence of the apprentice. Since the libertarian meditation operates as a transitional space between the subjective structure and the social structure, it enables opening a plural interlinking pathway. Without this horizon of Awakening (Bodhi) of the subject and the world there is no alternative civilization or any real progress. However, in the Buddhist Socialism, the concept of progress should not be apprehended in its usual materialistic and technological vision, but rather in the sense of the development of arts, equality and liberty. These values ​​are the backbone of the organization of the libertarian socialist civilization. From such stance it is built this spiritual model of human rights communism as an engaged Way with the future of the Earth (Gaiayana). The advances made in the research and teaching, in which the Free and Enlightened Beings (Arhats-Bodhisattvas) are immersed, place them with an indisputable potential for producing a global impact. 

The transpersonalización and integrity in the field of the contemplative sciences produces human beings with a broader vision and more complex civilizational goals. This aim is not only specific from Maitriyana, since it is present in the own modalities of the great spiritual masters of the world, who have been proposed to effectively prepare apprentices who are able to cross the lines and perform a better world. However, for rooting the Liberty and Cure (Nirvana) in the entire people not only it has to socialize the economy and politics, developing a communist system with a direct democracy, but also it has to socialize the culture, universalizing the advanced and free education for all humanity. This leads to the complexity of the existential circumstances where the revolutionary transformation of the social processes no longer constitutes a taboo but rather they are perceived as necessary measures aimed at the good of all the people. 

The Buddhist Socialism is certainly a social praxis but is also rooted in the Awakening (Bodhi) of consciousness, acting both in the social fabric and in the transformation of the brain of the subject, because the detachment towards the religious or political dogmas exerts a radical influence over the neurobiological form of the mind. In this sense, the medullar axis of the Maitriyana is an unfoldment as an integrative and reconciliatory counterculture, overcoming both the segmentation and parcelization of knowledge and the life of the people. The journey from dualism and fragmentation towards the integration and Reconciliation (Maitri) is a challenge that transcends both the local and international culture. Even Marxism is overcome by the Project of the Buddhist Socialism, whose ability to cross all sort of frontiers in pursuit of the analysis of the subjective and social reality contributes to the Cure (Nirvana) of the world problems. From the Maitriyana tradition the idea of libertarian ​​meditation was always seen as a tribute to the reconciling conception proper of the world vision from the revolutionary counterculture and as the product of a search for a post-capitalist civilization. Although the Free and Enlightened Being (Arhat-Bodhisattva) often focuses to the field of education, obviously he surpasses such field, boosting a transcultural revolution as a way to solve the central problems of society, such as fragmentation and discrimination. The spiritual master presides the performance of the Buddhist Socialism in general, while is dedicated to the research and teaching in particular, because the education is his object of contemplative reflection for its articulating and promoter condition of the peak knowledge (Satori) for the development of all the peoples. From this perspective, the Maitriyana creates cutting edge universities willing to face the profound ills of society through the transmission of the compassionate wisdom (karuna-prajña), thus influencing the economic, political and cultural development of a libertarian socialist civilization. The Buddhist Socialism is a perspective that genuinely expresses the vision of Gautama and Marx, being the strongest bulwark of the transnational and transcultural revolution. Thus, the Free and Enlightened Being (Arhat-Bodhisattva) brings about the configuration of a better world where the economic, political, and cultural forces are in favour of the emancipation and Awakening (Bodhi) of the people. This organic interrelation of different fields and disciplines indicates that the revolution should be as inclusive and complex as possible, working with a paradoxical dialectic methodology, but without losing sight of the particular problems that may arise. 

In accordance with Marx, the Maitriyana is well aware that it is impossible to understand the economic field outside the complex political, social and cultural system that supports it. Like Antonio Gramsci, the Buddhist Socialism claims that the separations between these areas of reflection are conceptual or symbolic clippings and not independent or autonomous realities. This demonstrates that the metapsychology, metaphilosophy and metapolitics of Maitriyana are mere methodological distinctions within an organic vision. Faced an interconnected reality, the metapolitical theory of the Buddhist Socialism does nothing but endeavour for building transdisciplinary knowings and non-fragmented theories, because the dualism distorts the reality that is intended to address. Thus the Gautama-Marx articulation is not only an economic theory of communism nor a sociological theory of the awakened society, due that the Maitriyana is a reconciling, all-encompassing and unifying practical-theoretical corpus of different visions and interpretations about the world, none of which can by itself satisfactorily illuminate the complex interconnectivity of the Real. This is precisely the distinctive feature of the Buddhist Socialism, whose totalizing and integrative epistemology –that is, Marxist- of the diversity of factors and elements of the economy, politics and culture, combine the analytical, existential and libertarian spheres of social life. Thus, in the Maitriyana there is a post-capitalist and post-materialist theory which is raised on the basis of an integral reflection on the totality of the constituent aspects of existence, by overcoming the selfishness, dualism and consumerism that characterizes the bourgeois cosmovision. 

The proposal of the spiritual master is not only thinking and acting as a discipline but also functioning as a wide and dynamic vision of the Real, by interrelating multiple objects of study within a paradigmatic fabric. The scientific performance of the libertarian meditation contributes to a practice of countercultural organization capable of producing a revolution which regenerates the spiritual nature of humanity, giving course to the full emergence of wise and compassionate qualities within the civilization. Therefore, the revolutionary contemplation (kakumei-zen) transgresses the status quo, by establishing a social functioning that is caused by its analytical and existential style. The integrative format of the Buddhist Socialism teaches the Cure (Nirvana) from social fragmentation, by transmitting a reconciliation based on the unity to which the mind of the apprentice can reach, as emancipatory restoration of the missing link of the subject with the Wholeness. 

According to the conception of the Gautama-Marx articulation, all the events of the history of the peoples have been produced in an unconscious way, because the facts have not been a consequence of the conscious will of the human being.
 Therefore, the Maitriyana shows the Pathway so that the historical events are concordant to Good, Liberty and Awakening (Bodhi) of the people. To achieve this it is critical the teaching of the Free and Enlightened Being (Arhat-Bodhisattva) and his countercultural revolution, which goes beyond the economic and political. Even Engels himself acknowledged that the fact that the Marxist disciples have unduly prioritized economic aspects was the fault both from him and Marx himself, because it was not given the due importance to the other factors that interfere with the game of causality.

The extreme duality of mind and society does not constitute a privative inconvenience of the Buddhist Socialism because this movement is rooted in the Sublimation (Nirodh) from the subjective impulses of attachment, aversion and unconsciousness, which in the social organizations function as greed, hatred and delusion. Thus, the libertarian meditation is a critical action towards the ordinary consciousness and the modern culture of the world. All the different variants of the Maitriyana are historical singularities that give origin to a superior mind and to a libertarian socialist civilization, because when the spiritual teachings are deployed in the society this produces effects on a global scale. The contemplative sciences perform several operations of complexification which potentiate their deconstructive and liberating power of the culture, thus guaranteeing its status to go beyond the normal. These operations are the integration or Reconciliation (Maitri), which are a foundational process of these spiritual disciplines that have evolved over thousands of years, by addressing the reality through the unity underlying all the separations. The Buddhist Socialism then assumes a paradoxical dialectical logic as a pathway of complexification and interrelatedness of phenomena, considering the integration as the only way to do true science. Certainly, this quest is difficult to achieve, but the social activism of Maitriyana works to face this challenge of a high quality universal cultural revolution. Given that the construction of an alternative civilization involves convening a common project for all the peoples of the planet, the Buddhist Socialism aims at the Cure (Nirvana) of the economic, political and cultural processes, opening new options and possibilities for the whole world. Therefore, the libertarian meditation poses a right way of thinking and acting that abandons customs, making that the spontaneity and creativity inherent in the countercultural spaces emerge. In this sense, the simultaneity of voices present in the Maitriyana tradition is a multidimensional co-evolution of the human being and Earth (Gaia), by achieving the unity in diversity by working for the common Purpose (Dharma) of the future. But it will only occur through the brotherhood and reconciliation among the peoples, overcoming the self limitations that impede the development of peace, equality, wisdom and compassion. Thus is how the libertarian commune (Sangha) of spiritual apprentices may have incidence on the social course of humanity. The spiritual masters not only generate a transcendent guide in the educational processes, but they also function as a lighthouse for the future, being the embodiment of a higher education that can understand and transform the entire Universe. This practical and theoretical opening of the Free and Enlightened Being (Arhat-Bodhisattva) indicates that the authoritarian communism has been a partial and incomplete approach, not being able to rescue the essential issues of the contemporary world. Therefore, the Buddhist Socialism is a species of enrichment of the use of Marxism, de-identifying it from its elitist Soviet version in order to not superficially disdain its potentialities of resolution of the problems of the current global society.
 Instead, the pseudo-revolutionary governments have done precisely the opposite, betraying the thought of the founders through a despotic scheme empty from liberty. Thus Maitriyana is a Libertarian Discourse configured as a return to the original spirit of Gautama and Marx, while its Third Way considers both metaphysics and materialism as a cemetery of awakenings. The Buddhist Socialism then teaches that the religious institution and the authoritarian government are perverse spaces full of corpses of liberties, lacking a complex and original thinking. In the countercultural complaint from Maitriyana there is a pedagogical attitude to set itself up as the complexificator and reconciler of reality, by helping the individual to understand the peak knowledge (Satori) that can save the world. The revolutionary contemplation (kakumei-zen) opens the possibility of learning to understand, by starting a libertarian attitude in the apprentice that is consistent with the original vision of Gautama and Marx. In this way the Buddhist Socialism helps the individual to become a spiritual master capable of remedying the circumstances of suffering in the world. Here, the ability to detach oneself from the fictions of the status quo – such as the progress of technology - structures the critical and revolutionary conception of society. 

The training of the Free and Enlightened Being (Arhat-Bodhisattva) generates a total transformation of the sense of reality in the apprentice, showing which the roots of civilizatory processes surrounding him are, at the same time it is understood how to perform the supreme labour of assisting the project of transforming the culture as the Only Way (Ekayana) of Liberty. But this scientific responsibility of forming evolved human beings demands a perennial wisdom or libertarian meditation on who one is, from where one comes from and where one goes. The proof of how valuable is the model of socialist civilization is that it produces a superior species of human being, but without the need for a technological optimization. It is only needed the excellence of the Mindfulness towards the Real, expanding the possibilities of the peak knowledge (Satori) within the everyday life. From the specificity of the avatars of Maitriyana, the history of humanity is cyclical and repetitive, so that the Awakening (Bodhi) is the only possibility for the event of the new human being. Precisely the past, present and future value from the Buddhist Socialism is to be a messianic cosmovision, not because of having engendered an original vision of the world with its revolutionary contemplation (kakumei-zen) but because it is a Way to overcome what is fragmentary, unrealized and immature in humanity,
 by routing the peoples towards unity, self-realization and spiritual evolution. In accordance with Marx, Maitriyana interprets the entire history of the world and not just its past, pointing out that approximation to the primordial aspect of the Being lies in the doing, because the true selfness is not substantial but a happening in motion. Thus the spiritual master drives the subject to break into the categorical imperatives and social norms, criticizing the prevailing conditions in order to transform the reality. Although the human being who is born is not responsible for the system of oppressive relations of the capitalist civilization from which it is himself a social product,
 he is certainly responsible for his future maintenance as long as he does not attempt to get close to the processes of transformation of reality. 

The Buddhist Socialism is a mystical scientific progress coming from a paradoxical dialectic which is self-formative of a constant ascent of analytical, existential and libertarian ideas. This Spiritual Discourse is a hopeful perspective with the potentiality of transforming the world, by achieving the ethical recomposition of society through a practice typical of the future civilization. In contrast to the contemporary world, which simply tends to stagnation and self-destruction, the Maitriyana is a positioning that evaluates how to start a New Genesis on the basis of the experience of the imperfect, impermanent and insubstantial aspects of the Real. Therefore, the Buddhist Socialism is a Way of optimism and goodwill, by being a direct step towards the evolution of consciousness of all humanity. This implies it is a countercultural teaching which criticizes the capitalist conception of the world to construct a unitary, coherent and advanced society.
 Therefore, this means criticizing all academic philosophy and materialistic science, developing an awareness of reality as it is. This practice of know thyself is able to leave historical traces that benefit all the people, forging the progress of a worldwide revolutionary culture that functions as Cure (Nirvana) from the problems of contemporaneity. Only the Gautama-Marx articulation may clarify this future, since a system of social relations that propels political directions that are capable of saving the world emerges from the praxis of the libertarian meditation. This unity is not only necessary to maintain the integrity facing the brutal harassment of the capitalist empire, but it is also the condition for the development of a social movement which annuls and overcomes the prevailing status quo. Therefore, the Maitriyana is a subversion of the reality, even seeking to perfect the Marxism itself to convert it into a critical interpretation that interacts with the world through a paradoxical dialectical transformation that is deployed from the genesis of integrative processes, by overcoming the fragmentation and articulating multiple perspectives from reality as it is. Thus the Buddhist Socialism is a way of being and doing, contributing to the earthliness of the processes of the Awakening (Bodhi).

One of the achievements associated with the presence of Purpose (Dharma) in the social contemplative analysis is a critical monitoring of the Marxist heritage, by detaching the work of Marx from the authoritarian communist currents. Given that the Maitriyana is a thought that unravels the work of Gautama and Marx, it positions the Free and Enlightened Being (Arhat-Bodhisattva) as a new icon of the revolutionary human being, by questioning the illusions of society through ethical contributions that are capable to really make the world better. Thus, when the apprentice is approximated to the dynamic processes of society he can see there is a possibility of transforming the daily life whenever the mind is distanced itself from selfishness, dualism and consumerism. The Buddhist Socialism is then a Universal Cultural Revolution that dazzles the human being by showing him a Pathway of abandon from the repetitive and thoughtless aspect, fecundating an active and questioning thinking which activates the analytical, existential and libertarian resources in the face of the needs of the Earth (Gaia). The judgment of the spiritual master shows what to do to take the next evolutionary step in the history of humanity, through launching the Maitriyana counterculture as a practical and theoretical heritage for the Cure (Nirvana) of the peoples. But this Universal Cultural Revolution implies that the vast dissemination of the Buddhist Socialism shall be accompanied by certain appreciation for a good theoretical level, differing from what happened with the Marxist movement where the tendency was that many people without any theoretical preparation adhere to the movement only because of its practical and successful signification, characterizing said stage as a union of petty practicism with a complete carelessness for theory. Therefore, the Maitriyana must be an integral revolutionary theory instead of becoming a hodgepodge.
 Buddhist Socialism will never be submitted to a diffusion of its ideas from the theoretical disparagement, nor will incur a disparagement of the practice, since this is the basis for producing reconciliation (Maitri) rather than the indiscriminate hodgepodge of the old and the new. The Maitriyana, as a centre of an analytical, existential and libertarian research and interconnectedness, goes beyond the known and established, identifying the Purpose (Dharma) of the work of the civilization of the future, that is with which constantly interacts from the own potentialities that it has. This horizon is propellant of a new dawn of Truth, by redirecting intelligence towards compromise with the progress of Liberty and Enlightenment of the world. 

The rapprochements proposed by the Buddhist Socialism improve society by boosting the mystical scientific community as a model of cultural radiance by propitiating interconnected knowledge. From the perspective of the Free and Enlightened Being (Arhat-Bodhisattva), the effectiveness of the research and education of the Cultural Revolution of the Maitriyana constitutes a perennial philosophical axis that opens multiple paths to the future. In accordance with Marx, the research methodology of the libertarian meditation assimilates the object studied, by analyzing its developments and discovering its links in order to properly expose the movement of the Real.
 Therefore, the dynamics of the libertarian socialist civilization establishes its theorization on the basis of the Cultural Revolution, replacing metaphysics and materialism to give rise to the approximation of the contemplative science, which never proposes finished and fragmented truths. This implies that the Cultural Revolution must teach open and integral truths, researching and promoting a specialization on the complex and meaningful ways of Interexistence. Here, the formation of revolutionary individuals entails the development of critical elucidation capability that is inherent in Mindfulness, causing a progress of consciousness facing the diverse contents of reality. To do this, the libertarian meditation promotes a totalizing dynamics in perpetual revolution, constantly self-changing in order to be religated (lat. religare) to the Real, so that the Analytical-Existential-Libertarian Discourse (Buddha-Dharma-Sangha) of the Spirituality goes beyond being a revolutionary research in the fields of psychology, philosophy, science, politics and religion, generating a praxis and theory that reaches the greatest integrality of the peak knowledge (Satori). Therefore, the veracity of the contemplative sciences unfolds as a continuous demonstration of the exercise of understanding and transformation of reality, by deconstructing and creating a new lifestyle. Thus the compassionate wisdom (karuna-prajña) meets with imperfection, impermanence and insubstantiality, since incompleteness is necessary for all creation and evolution. 

When the Buddhist Socialism assumes the responsibility of being a representative of Gautama and Marx it serenely penetrates the social doctrines, having a vision empty from prejudices and stereotypes, while dualism between objectivity and subjectivity is transcended. Only the libertarian meditation uses multiple criteria and perspectives in order to propose – and never impose - diverse solutions, because the contemplative scientific spirit is the tolerance and equanimity, nourishing itself and taking root in the critical investigation of the spiritual master. In contrast to the dogmas of faith or ideology, the tolerance is an extension of know thyself, by purifying the intelligence, increasing the sensitivity and satisfying the scientific activity in its quest for Truth. The highest duty of  reason is to be unswervingly loyal to the mission or Purpose (Dharma) of be rooted in the Truth,
 that is the genuine human progress and the genuine cultural revolution emanating from the perspective of the Maitriyana, which integrates past and future in the experience of the here and now. The libertarian Meditation is the vital possibility that the apprentice has in order to break free from his own attachment, so that the Buddhist Socialism proposes an emancipating transformation of both the social and the cognitive. This means that the deployment of reconciliation and integration is not a mere statement of goals but a practical program for the event of the Awakening (Bodhi) of the inner and outer world, to which it aspires to perennially purify. According to the Free and Enlightened Being (Arhat-Bodhisattva), a revolution must exceed of good will, of peak knowledge (Satori) and of a process of wise and compassionate socialization, teaching the humanity to become a libertarian commune (Sangha) full of mutual support, fruitful communication and hopeful intelligence, being wide pathways that cultivate luminous precepts and beautiful unions that are never forgotten as long as they have been enjoyed.
 In the libertarian commune (Sangha) there is an elemental environment for the unification of the various useful knowledge for the valuable resolution of immediate problems and for the identification of long-term civilizing alternatives, which opens large pathways towards the evolution and Ascension of the human being. In this way the revolutionary contemplation (kakumei-zen) has devices that generate the transformation of the inner and outer world of the subject, by establishing a cultural revolution from below (that is the mind itself) and not from above (which is the state bureaucracy). Thus, only starting from the root of the problem one can really influence over the foundation of what existing, daily building the opportunity for the new comes into being. Since the True Cultural Revolution may only be established from the transformation of the basis of society, the spiritual master indicates that education is the instance or more important sector for the social transformation of the future. Here, the Maitriyana as a Way of reform or revolution is a challenge to the current politics, since it articulates Gautama and Marx within a social movement that is manifested as an international metapolitical organization. 

The Buddhist Socialism is the blossoming of connatural potentialities that are put into manifest through a multidimensional social activism and through a revolutionary cultural service which gradually guides the humanity from fragmentation towards the integration, by unfolding a paradoxical dialectical logic that propitiates the ethics of reconciliation in a hybridization of cognitive and social fields. Indeed, the Maitriyana clarifies a harmonious and synthetic combination of diverse disciplines, overcoming the contradictions of the ordinary thinking through a psychological, philosophical and political progress that is controversial par excellence. At the same time, the Buddhist Socialism is presented as an additional force that gives the apprentice a socializing libertarian vision facing the irrational provisions formulated from the highest spheres of the global capitalist Power, but that are also found within the subject as a way of death impulses. 

The metascientific praxis of Maitriyana creates a practical and theoretical axis demonstrating that the Gautama-Marx articulation is the way how the Marxism of the future will progress, which will be revitalized through the research method of the libertarian meditation, acting responsibly by developing global scenarios where the degree of Cure (Nirvana) and Liberty of the people is increasingly greater. In this way the science of revolutionary contemplation (kakumei-zen) jointly responds to the problems of the world, by making that the subject is aware he is also responsible for the results of society. 

Although the Cultural Revolution of the Buddhist Socialism is a controversial way of trans-academic life, it certainly is adapted to the contemporary era where multiple cultural identities abound, so it never has a propensity to the theoretical exhaustion. From this perspective, the Maitriyana articulates structural solutions to the world problems, since the radical evanescence of the ills of war, social injustice, ignorance and contamination consists of assuming a transcultural paradigm which is approximated to the integration and Reconciliation (Maitri) of all the fragmented approaches. Consistent with Marx, the Buddhist Socialism proposes an ongoing debate about the relationships between things, which are not conceived by the apprentice as fixed and immutable processes, but rather as transitory events. This same paradoxical dialectical logic on imperfection, impermanence and insubstantiality of the Real is also applied to the field of mind, considering that the concepts depend on changes and transformations in order to not be framed on stereotypes or rigid definitions.
 This supra-ideological attitude is a historical process that forms a new type of consciousness and society, which grows from the ethics of Detachment towards the culturally inherited psychical models and from which the subject must be de-identified to perform new spiritual quests. It is about redirecting the social interactions from metaphysics and materialism towards the centre of the mystical scientific activism that will be the future of humanity, updating all the potentialities of the human being in the here and now. This Cultural Revolution of the Maitriyana creates the guidelines for a tackling of the complex problems of the world, but it also provides a unique interwoven able to make evolve consciousness and society by banishing egotism, dualism and consumerism. This is the advanced and progressive sense which has Buddhist Socialism, whose totalizing and integrating vision establishes the revolution within the everyday life, which enables not to reify Marxism as a mere alternative economic movement. The Free and Enlightened Beings (Arhats-Bodhisattvas) are bearers of a spiritual teaching which shows that Reconciliation (Maitri) may not be instituted on Earth (Gaia) without first internalizing the fact that there must be a transfiguration of the human being, by supporting his self-progression on the basis of practical actions that convert the everydayness into a cultural activism. Only by transforming the apprentice into a real bearer of the Countercultural Revolution the pass to a new stage of human history will be possible. This obviously implies being detached from the political speeches and the good intentions of the world leaders, because the Countercultural Revolution is a phenomenon with a real and perceptible praxis in the here and now. The objective statement of Maitriyana starts from the Gautama-Marx articulation, so it has the sufficient compassionate wisdom (karuna-prajña) to consciously lead the world towards the Salvation. According to the spiritual master, the key to the Salvation of humanity and the Earth (Gaia) is the Cultural Revolution of the Buddhist Socialism, and the guidance for rightly carrying out this libertarian process is the teaching and investigation of the vision of Gautama and Marx, whose result is the positioning of a superhumanity. Certainly, the model of the libertarian socialist civilization is the solution to the problems of the world and is simultaneously an economic, political and cultural alternative that reorders and re-founds the social paradigm of the utopian vision of the compassionate wisdom (karuna-prajña). The collective future of the human being has Buddhist and Marxist roots, so that the Maitriyana is distinguished as a conducting thread of the word and praxis of the generations to come. 
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