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Introduction

Jana S. ROSKER*

In the past few decades, the meditation technique of mindfulness has been gai-
ning popularity in the West with regard to of promoting psychophysical health
and well-being. This originally Buddhist concept has also been investigated and
widely applied as a very effective tool in numerous fields, such as psychology, ethics,
cognitive neuroscience, psychotherapy, counseling and education. However, de-
spite its strong social relevance, current research into applications of mindfulness
lacks appropriate theoretical models. In the last decade only a few meta-studies on
mindfulness research have been carried out, identifying the main methodological
problems. As such, comprehensive theoretical presentations of mindfulness are
still required, positioning it into its scientific, epistemological, ethical and phe-
nomenological framework. Besides, numerous scholars, who criticize the ways in
which the original Asian concept of mindfulness has been (mis)construed, have
recently questioned its explosive growth in popularity and the often superficial
methods of transferring mindfulness into Western cultures and societies. They es-
pecially point to the dangers of “mystifying mindfulness” by withdrawing it from
its traditional frameworks and transforming it into a decontextualized superficial

“self-help” method.

In order to increase the knowledge and understanding of these ancient Asian
techniques and to improve their application in contemporary society, the pres-
ent issue of the journal Asian Studies focuses on the concept of mindfulness, its
traditional and modern definitions and interpretations, as well as its current use
in scientific, psychotherapeutic and philosophical theoretical contexts. The contri-
butions collected in this special issue are thus not only limited to investigations
of the philological, epistemological, ethical and phenomenological frameworks of
this notion, as represented in classical Buddhist literature. Instead, they also aim
to relate these conceptualizations and practices to contemporary scientific, thera-
peutic and educational contexts.

'The premises upon which modern science is based (as well as the methodological
procedures that emerge from it), are in their essence still part of the unquestionable

* Jana S. ROSKER, Professor, Department of Asian Studies, o @
Faculty of Arts, University of Ljubljana, Slovenia. @
BY SA

jana.rosker[at]ff.uni-lj.si



6 Jana S. Ro$kEer: INTRODUCTION

discourses of the Western academic tradition. Here, we have noted the need to
revitalize the classic categories and concepts of Asian theories. As such, the basic
epistemological methodology applied in this issue avoids the use of incommensu-
rable methods that attempt to study Asian cultures through the lens of Western
concepts and categories.

Because the modern applications of these techniques are a rather new phenom-
enon, we would also like to propose a highly relevant and original contribution
to this new area by developing novel links and forming new connections between
the contemporary scientific research on the one hand, and classical Asian philoso-
phical and religious discourses on the other.

Within the broader context outlined above, several authors of the present volume
focus in particular upon the position of mindfulness in cognitive processes: its
pragmatic functions, general characteristics and ethical implications. The latter
are especially relevant for contemporary globalized societies, which are largely
trapped within a network of axiological problems, linked to alienation and the so-
called “vacuum of values” which has emerged as an undesirable side effect of the
omnipresent post-capitalistic and neo-liberal pursuit of profit. As we will see, the
notion of ethics is also very relevant in relation to the recently introduced distinc-
tions between the “secular” and originally religious notion of mindfulness, which
raises several axiological questions.

'The structure of this special issue is based on three broad areas. The first investi-
gates traditional developments of the notion of mindfulness in India and China,
the second focuses on the problems and possibilities of its intercultural transmis-
sion, and the last deals with diverse applications of mindfulness based meditation
techniques in the realm of psychology and cognitive studies.

'The volume opens with Tamara Ditrich’s article Sizuating the Concept of Mindful-
ness in the Theravida Tradition. Her contribution examines the theoretical back-
ground of the concept of mindfulness (saz7) as presented in the early Buddhist
sources, recorded in Theravada Buddhism. It shows how mindfulness has a special
role as a component on the Buddhist path to liberation from suffering (dukkha)
and how it is integrated into the soteriological and ethical goals of Buddhist prac-
tice. This paper is followed by Jana S. Rosker’s article entitled Mindfulness and its
Absence — The Development of the Term Mindfulness and the Meditation Techniques
Connected to it from Daoist Classics to the Sinicized Buddhism of the Chan School. It
deals with various modifications of the term mindfulness on its long journey from
India to China. First, the author introduces the central sinicized meditation prac-
tices derived from Indian Buddhism. Afterwards, she focuses on the development
of the original etymological meaning of the term mindfulness, especially upon the
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later semantic connotations of the concept nian %, which represents a Chinese
synonym for the term sazi (Pali) or smrti (Sanskrit), from which it is translated
into awareness (in most Indo-European languages) or mindfulness (in English).

'The second area examined in this journal is covered by four articles. This section
begins with Sebastijan Voros’s Sitting with the Demons — Mindfulness, Suffering,
and Existential Transformation, an article in which the author tries to to critical-
ly evaluate various objections directed towards the application of mindfulness
in contemporary societies. First, he analyses the claim that de-contextualized
approaches may have serious ethical consequences, and he then explores the sug-
gestion that it may be spurious to construe mindfulness meditation as (merely)
a form of relaxation and/or an attention-enhancing technique, as it is some-
times accompanied by various negative or dangerous phenomena. The author
concludes that mindfulness meditation can be seen as an important element, but
by no means the sole component, of a broader process of overcoming existential
angst, and that the goals of such processes cannot be reduced to relaxation or
enhanced attention, but should rather be understood as a form (or possibility) of
radical existential transformation. This article is followed by Andrej Ule’s con-
tribution entitled Mindfulness and Self-Deliverance to Pure Presence, which is also
tounded upon a critical analysis of contemporary representations of mindful-
ness. Proceeding from the original Mahayana Buddhist notion, the author dis-
tinguishes its original form, which clings to various methods and differentiations,
and the higher form, which is occurring in Now-ness beyond anything that one
achieves and does. He shows that within this framework, meditative concentra-
tion always involves both the internalisation of experiencing and an awareness
of what is going on around and within us. In this sense, practising mindfulness
implies passing beyond eftort, practice, aims and goals, and beyond the dualism
of bondage and liberation.

The next article in this section on the problems and possibilities of intercultur-
al transmission is Hashi Hisakis’s 7The Logic of “Mutual Transmission” in Huayan
and Zen Buddbist Philosophy — Toward the Logic of Co-existence for a Globalized
World. In this paper, the author deals with an important methodological question
underlying the intercultural transformations and interactions of originally Bud-
dhist concepts. She critically questions the notion, which is still common in many
discourses on Asian studies throughout the Western world, that there was less
“philosophy”, “logic” and “rationality” in the history of East Asian Cultures before
the beginning of their modernization. This prejudice is explored through the lens
of Huayan and Zen Buddhist Philosophy, and the author clearly states the impor-
tance of its alternative model of logic, which can be, according to her, be denoted
as “logicus spiritus (\0> D i )", This section ends with Nadja Furlan Stante’s paper
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on Mindfulness as a Path of Women’s Empowerment, in which she tries to establish a
theoretical connection between social mindfulness as a path of female empower-
ment, and feminist spirituality within the concept of the interconnectedness and
interrelatedness of all beings.

The last section of this issue contains three essays dealing with the concept of
mindfulness within contemporary psychological and cognitive studies. In his
contribution entitlved Applications of Mindfulness in Psychotherapy — Contemporary
Dilemmas, Borut Skodlar focuses on the central dilemmas, problems and con-
troversies in the fast, almost fanatical spread of mindfulness-based techniques,
which, according to him, compensate for a certain deficit or lack of reflection
in modern Western societies, and is based on an idealization of “Oriental Wis-
dom.” The main purpose of his paper is to contribute to the critical reflection in
studying and applying mindfulness in psychotherapy. Anja Zalta’s Contribution
of Buddpist Mindfulness to the Transformation of Conflicts — Dependent Origination
(paticca-samuppida) and Deconstruction of Identity, on the other hand, examines
the modern concept of mindfulness with regard to conflict and transformation.
'The author points to the fact that in traditional Buddhist understanding conflict
is the result of defensiveness and misconceptions. In this context, the main pur-
pose of mindfulness is to achieve a lasting, radical change in perception, which
suspends habitual processes and thus enables identification with the sensory and
mental experiences of an isolated, radically individualized notion of the Self.

'The last article in this special issue is entitled Parallels between Mindfulness and
First-Person Research of Consciousness and was written by Olga Marki¢ and Urban
Kordes, who consider the possibilities of using mindfulness as a scientific method
in the field of cognitive sciences. Their paper offers some interesting suggestions
as to how these two discourses might benefit one another, also placing stress upon
the ethical aspects of this possible synthesis. The authors thus point to the ways in
which Buddhism might contribute to scientific research, and vice versa.

Most of the authors of the present volume are Slovenian researchers working in
different disciplines, reaching from the humanities, through social and cognitive
sciences, to medicine and psychology. Some of the papers collected in this volume
represent translated and reworked elaborations of articles that have been written
in Slovene for an anthology on a similar topic (i.e., Mindfulness: Tradition and
Contemporary Approaches), which was published as a special issue of the Slovene
academic journal Po/igrafi. Precisely because of the significance and the wide im-
pact of the research results published in that journal in Slovenia, the editorial
board has decided to include these papers in the present volume, in order to make
them accessible to a broader international academic public.
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'The findings of the research presented in this issue, originally pertaining to dif-
ferent theoretical disciplines within sciences and the humanities, will certainly
provide some valuable strategies for a more successful integration of mindfulness
into various scientific, educational and psychotherapeutic practices. A crucial goal
of the present issue is thus also to open new possibilities for creating innovative
forms of improved, safe, effective and reliable techniques of mindfulness-based
meditation and related practices. We also hope that the findings collected in this
volume can contribute to greater social responsibility and engagement, as well as
to a more responsible attitude towards social and ethical issues.

Jana S. Rosker, Chief Editor
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Situating the Concept of Mindfulness in
the Theravada Tradition

Tamara DITRICH*

Abstract

Mindfulness plays a prominent role in traditional and modern Buddhist meditation prac-
tice. This paper examines the theoretical background of the concept of mindfulness (sazi)
as presented in the early Buddhist sources, recorded in Theravada Buddhism. It outlines
the definitions and presentations of mindfulness (sa#i) in the Pali Canon and examines
how it is embedded within the fundamental models of Buddhist discourse. Then it in-
vestigates mindfulness within the philosophical framework of the Abhidhamma, where it
is presented as one of the mental factors (ceasika) involved in cognitive processes; it out-
lines its characteristics, functions, conditions, and compatibility with other mental factors,
which occur as components within the interdependent processes of consciousness (cizza).
The article shows how mindfulness has a special role as a component on the Buddhist
path to liberation from suffering (dukkha) and how it is integrated within the soteriolog-
ical and ethical goals of Buddhist practice.

Keywords: mindfulness, sazi, early Buddhism, ethics and Buddhist meditation, Buddhist
psychology

Izvlecek

Cujecnost ima pomembno mesto v tradicionalni in moderni budistiéni meditaciji. Prispe-
vek preucuje teoreti¢ne osnove in izhodis¢a koncepta Cujecnosti (sazi) v zgodnjih bud-
isti¢nih virih theravadskega budizma. Najprej opise definicije in predstavitve ¢uje¢nos-
ti (sati) v palijskih kanoni¢nih besedilih in prikaze, da je Cujecnost sestavni del vseh
glavnih modelov budisti¢nega diskurza. Nato raziskuje ¢uje¢nost v filozofskem okviru
Abhidhamme, kjer je predstavljena kot eden od mentalnih dejavnikov (cetasika), udelezenih
v kognicijskih procesih, ter oriSe njene glavne znacilnosti, funkcije in povezave z drugimi,
soodvisnimi komponentami kognicije (cizza). Prispevek prikaze, na kaksen nacin je cu-
jecnost integralni del soterioloskih in eti¢nih ciljev budisti¢ne prakse, ki naj bi prepeljala
do osvoboditve od trpljenja in nezadovoljivosti bivanja (dukkha).

Kljuéne besede: cujecnost, sazi, zgodnji budizem, etika in budisti¢na meditacija, budis-
ti¢na psihologija

* Tamara, DITRICH, Research Fellow, University of Ljubljana, o @
Nan Tien Institute, and University of Sydney @
BY SA

t.ditrich[at]gmail.com
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Defining Mindfulness

The word “mindfulness” is the English translation of the Pali term sasi* (San-
skrit smrti), which refers to an important concept in Buddhist doctrine and a
central component of Buddhist meditation. The term was rendered into Eng-
lish as mindfulness in the 1880s, firstly introduced by T. W. Rhys Davids in his
translations of the Pili Canonical texts (Gethin 2011, 263—4). Since then, the
term has become well established in English translations of Buddhist literature
and, later on, started to refer primarily to a particular meditation method. The
Pali term sati is attested in a range of meanings such as “memory, recollec-
tion, recognition, mindfulness, wakefulness, alertness.” Although the Sanskrit
equivalent smr#i is most commonly translated as “memory,” it seems that al-
ready in the earliest Vedic texts the term encompassed a range of connotations
similar to those in Buddhist contexts (i.e., “memory, attention, awareness”),
as convincingly argued by Klaus (1992, 77-86). The semantic scope of this
term is rather wide and, consequently, its English translation has not been fully
standardised.*

In the Pali Buddhist Canon, the term sa#i occasionally refers to remembering
past events® and, more often, in meditation contexts, to the recollection (anus-
sati) of wholesome objects such as the qualities of the Buddha.® However, most
frequently, sazi refers to meditative awareness, rendered into English as “mind-
fulness”, often attested in conjunction with the term “clear comprehension” (sam-
pajanria). The predominant occurrences of sazi in meditation contexts reflect the
main aims of the Buddhist teachings presented in the Pali Canon, which largely
focus on the soteriological goals to be achieved through ethical and meditative
training; hence, the Buddhist doctrine is not much concerned with the mundane
events or their remembrance. Although the conditions for recollective memory
and mindful awareness are linked within the semantic range of sazi, as discussed

1 Interpretations of mindfulness that have evolved in modern Buddhism very frequently refer back
to Theravada sources. The overview of the concept of mindfulness in this article therefore draws
from the Theravada Buddhist canon, with the technical terms for mindfulness and the related con-
cepts given in Pali.

2 Palisati is rendered in PED (s.v.) into English as “memory, recognition, wakefulness, mindfulness,
alertness”.

3 Sanskrit smrti is translated in MW (s.v.) as “remembrance, reminiscence, calling to mind, memory”.
4 A good overview of the concept of memory in different Buddhist textual traditions and various
contexts is given in Gyatso (1992).
ANV 145.

E.g., the recollections (anussati) listed in the Visuddhimagga (Vism 197-228) include remembering
of the qualities of the Buddha, the Dhamma, the Sangha, virtues, generosity and deities.
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by several scholars (Cox 1992, 67-108), sati occurs in the Pali Canon primarily
as a meditational term.

In the Pali Canon, sazi is often described as a particular kind of remembering,
indicating non-forgetfulness, wakefulness, presence; for example, in the Dham-
masangani, the faculty of mindfulness (satindriyam) is defined as: »... remem-
bering, recollection, mindfulness as memory, bearing in mind, not wobbling, not
forgetting; mindfulness as faculty, power, right mindfulness ...«.”

Non-forgetfulness refers to mindful attention towards meditation objects from
an ethical perspective—as to whether the objects are wholesome or not; hence,
Gethin (2011, 265) describes sa#i as a kind of “ethical intuition”. The function of
ethical watchfulness of sazi is illustrated in many texts through similes such as the
well-known comparison of mindfulness to a gatekeeper who is guarding the city’s
six gates (representing the six senses) from strangers (i.e. unwholesome mental
states).® In the Visuddhimagga, Buddhaghosa summarises the characteristics and
functions of mindfulness in the following passage:

By [mindfulness] they remember (saranti), or it remembers by itself, or
it is just only remembering (sarana), this is mindfulness (sa#i). Its char-
acteristic is not wobbling (apilapana), its function is non-confusion, it is
manifested as guarding, or as facing the object. Its proximate cause is firm
perception (thirasannad), or its proximate cause is the foundation of mind-
fulness of the body, and so on (kdyadisatipatthina). Because it is firmly
supported, it should be viewed as a pillar, or as a gate-keeper because it
guards the eye-door, and so on.’

'This definition and characterisation of mindfulness has often served as a founda-
tion for its interpretations in modern Buddhism from the late nineteenth century
onwards, particularly in Burmese Buddhism, where meditation was positioned at
the centre of Buddhist teachings and thus provided the grounds and conditions
for the subsequent popularisation and secularisation of mindfulness in the late
twentieth century (Braun 2013).

7 Dhs 115 16: ... anussati patissati sati saranata dbiranata apilapanati asammussanata sati satindriyam
sati balam sammasati .... All translations from Pali into English are by the author of this paper (Cf.
Rhys Davids 2012, 14).

SN IV 194.

Vism 464: Saranti taya, sayam va sarati, sarapamattam eva vi, esd ti sati. Sa apilapanalakkhand,
asammoharasd, arakkhapaccupatthind, visayabhimukhabbavapaccupatthand va; thirasanndapadatthana,
kayadisatipatthanapadatthind va. A_mmn_mne dalbapatitthitatti pana esikd viya, cakkbudvaradirak-
khanato dovariko viya ca datthabba. (Cf. Nanamoli 1994, 524)
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As indicted by Buddhaghosa in the passage above, mindfulness is a wakeful, ethical
guarding, a gate-keeper for the cognitive processes arising through the six senses,
and thus serves as a foundation for meditative cultivation (6hdvana). Its proximate
cause or condition are the four foundations of mindfulness, the four satipasthanas.
10 There are several texts in the Tipifaka" that describe or prescribe the practise of
the four satipatthinas; the longest and most detailed ones are the two versions of
the Satipatthinasutta.”* In the beginning of this suzta mindfulness is clearly situated
as a component of meditation training, prescribing how a monk should practice it:

A monk abides contemplating the body as a body, diligent (izapi), clear-
ly comprehending (sampajano) and mindful (satima), having abandoned

desires and discontent (vineyya abhijjhadomanassam) regarding the world
(loke).3

The same formula is repeated for contemplation of the body (%iya), feelings (ve-
dana), the mind (citfa), and mental phenomena (dhamma). Mindfulness is to be
practiced in conjunction with other qualities: the meditator needs sustainable ef-
fort or diligence (azidpi), explained in the Buddhaghosa’s commentary, the Papari-
casiidani, as the energy required to burn defilements (%i/esa).”* Another quality to
accompany mindfulness is clear comprehension (sampajariria), which is presented
in several passages in the canonical texts; it functions as an understanding that
conditions cultivation of wholesome qualities and abandons those that are un-
wholesome.” In the Dbhammasangani, clear comprehension (sampajasisia) is defined
as the faculty of wisdom (pa7isid), which encompasses understanding, insight, an-
alytical discrimination, wise reflection, etc.'® The practise of the four satipatthanas

10  Vism 464; the four satipatthanas include mindfulness of the body (%aya), feelings (vedana), the
mind (citta) and mental phenomena (dhamma).

11 The following are identified in the Suzzapitaka (by the Digital Pali Reader); AN III 450; DN II
290-315; MIN I 55-63; MIN III 111-2; SN V 143, 294-7; Nidd 1 1, 28, 63, 72, 78, 99; 340, 354,
370,387; Nidd 2 78,124, 128.

12 Le. the Satipatthinasutta in the Majjhima Nikiya (MN 1 55-63) and the Mabdisatipatthanasutta in
the Digha Nikaya (DN II 290-315).

13 MN156; DN II 290: atipi sampajino satima vineyya loke abhijjhidomanassam.
14 Ps1244: atapiti tisu bhavesu kilese atapetiti atapo.
15 ANI13.

16  Dhs 16: Katamam tasmim samaye sampajasiviam hoti? Ya tasmim samaye paniiid pajinand vicayo
pavicayo dhammavicayo sallakkhana upalakkhand paccupalakkhand pandiccam kosallam nepurifiam ve-
bhavya cintd upaparikkhi bhiri medhd parindyika vipassand sampajaniiiam patodo panna paririndri-
yam parifidbalam paniridsattham paniiidpasido panindi-dloko paniiid-obhdso paniiiapajjoto paniidratanam
amoho dbammavicayo sammaditthi—idam tasmim samaye sampajaniniam hoti. The same definition is

given in Dhs 11 for parzindriyam. (Cf. Rhys Davids 2012, 16)
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also requires that the meditator has overcome (vineyya) desires and discontent (ab-
hijjhadomanassam) concerning the world (/oke). The world refers to the body, the
feelings, the mind and phenomena,” or in other words, according to the Vibhanga,
the five aggregates of clinging which represent the world of experience.’®

'Thus, mindfulness (sa#i) is not practised on its own but in conjunction with other
qualities, such as wisdom, and requires (temporary) absence of desire and aversion.
As will be discussed later on, sazi is presented in the Pali Abhidhamma as one of
the universal wholesome or ethical (fusa/a) mental components (cetasika) and,
consequently, it can occur only in the company of other wholesome components.
Hence, it is not compatible with aversion, desire, delusion and other unwholesome
or ethically unskilful mental components (akusala cetasika). Mindfulness, togeth-
er with other components, can see and understand unwholesome conditions for
objects that may arise; however, the process of cognition itself of the object is
wholesome when mindfulness is present. Thus in the practise of the four sazi-
patthinas the focus is not only on what is experienced (although the object itself
is conditioned and conditioning other components within cognitive processes)
but primarily on how the object is cognised, which depends on the cezasikas ac-
companying cognition: if mindfulness is present in the cognition (ci##a), then the
cognition itself is wholesome, ethical and provides the necessary conditions for
knowledge, clear comprehension (sampajasinia) or wisdom (paznind) to arise.

Mindfulness is firmly embedded and integrated within the doctrinal structure of
the Pali Canon, which is underpinned by the fundamental premise that non-sat-
isfactoriness and suffering (dukkha) of human existence—as a response to life
experiences—can be completely overcome or transcended through ethical and
meditation training, leading to insight or wisdom (pa774) and, ultimately, to 7ib-
bana.'The term pasinid is usually translated into English as wisdom, intuitive un-
derstanding, or an insight into the nature (i.e. impermanence, non-satisfactoriness
and non-self) and conditionality of all mental and physical phenomena com-
prising human experience. It is presented as a component in cognitive processes
which directly sees the experiences as a flow of momentary, interlinked and im-
personal phenomena and conditions. It is described as discriminative knowledge,
intuitive intelligence, absence of delusions, right view," and is often linked to or

17 Ps1244: loketi tasmimyeva kaye. kayo hi idha lujjanapalujjanatthena lokoti adhippeto.

18 Vibh 195: parica pi upadanakkbandha loko: ayam vuccati loko.

19  Dhs 11: katamam tasmim samaye pafifiindriyam hoti? ya tasmim samaye panisid pajinand vicayo pavic-
ayo dhammavicayo sallakkhand upalakkhana paccupalakkhana pandiccam kosallam nepusisiam vebhabya
cintd upaparikkha bhiri medha parindyika vipassand sampajaiiiiam patodo panid parisiindriyam
panifiabalam paiiriasattham paniidpasado paninidaloko parifidobhaso parnifidpajjoto parnifidratanam amoho
dbammavicayo sammaiditthi — idam tasmim samaye parniriindriyam hoti (Cf. Dhs 12; 13; 14).
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equated with clear comprehension (sampajarizia).® In the Visuddhimagga the term
paninia is explained in the following way:

Parifia is insight knowledge (vipassanifianam), associated with whole-
some cognition (kusalacitta) ... it is knowing (janana) which is different
from perceiving (saijanana) and cognizing (vijanana) ... Pasinia knows
the object, bringing up understanding of the characteristics (/akkbanapa-
tivedha).?* (Vism X1V, 3)»

'The attribute 4usala, usually rendered into English as “wholesome, skilful, good,
right”, refers here to those components involved in cognitive processes that are
skilful, ethically wholesome or appropriate for the path to liberation from suf-
tering (dukkha). All such ethical or wholesome states, free from delusion, desire
and aversion, are viewed as states of mental health,* which is presented as the
foundation and necessary condition for knowledge or insight to arise. According
to the Abhidhamma, wisdom always arises in conjunction with mindfulness (sazi),
which can in turn only occur in the “good company” of other ethical components
(kusalacetasika) of cognition (citta).

To summarise, mindfulness is presented in the Pali Canon in conjunction with
several other mental components or qualities that are to be cultivated together
in meditative training, aiming to develop wisdom and liberation from suffering.
Although this paper does not aim to discuss or compare Buddhist presentations
of mindfulness with its contemporary interpretations in new secular contexts,” it
will briefly touch upon some relevant issues. It may be argued that the presenta-
tion of mindfulness in the Buddhist context is significantly different—in its defi-
nition, aims, characteristics, functions and the entire underpinning discourse—
from its modern definitions and secular applications. In the new secular contexts,
mindfulness is to a large extent perceived as a therapeutic tool, helpful for a wide

20 Dhs 16.

21 Here the text refers to the three characteristics (¢ilakkhana): impermanence (anicca), non-satisfac-
toriness (dukkha) and non-self (anatta).

22 Vism 436-7: Kusalacittasampayuttam vipassananinam panii.... Sanjanana-vijanandakiravisittham
nanappakarato jananam. ... Parifia vuttanaya-vasena arammanar ca jandti, lakkhanapativedhari ca
papeti.

23  PED,s.v.

24 As 62-63: kilesaturatiya kilesagelanifiassa ca kilesabyadhino abhivena darogyatthena kusalam veditab-
bam ... kilesavajjassa pana kilesadosassa kilesadarathassa ca abhava anavajjatthena kusalam. (Cf. Tin

2013, 83).

25 A number of papers has been published in the last decades, exploring modern interpretations of

mindfulness; e.g., Sharf 1995; Gethin 2011; Kirmayer 2015; Ditrich 2016.
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spectrum of problems and disorders, or for enhancing general well-being. It is
typically defined in its new functions as “the awareness that emerges through
paying attention on purpose, in the present moment, and non-judgementally”
(Kabat-Zinn 2003, 145). The common denominator of the new definitions of
mindfulness is non-judgemental attention to the present moment. Within the
Buddhist doctrinal models of cognition, the closest correlative concept for this
new interpretation of mindfulness would be the term manasikira, usually ren-
dered into English as “attention”.** According to the Abhidhamma, manasikira
is one of the mental components, present in every moment of cognition (ci¢fa);
it may arise in conjunction with ethically wholesome, unwholesome or neutral
mental states. In the Visuddhimagga, it is defined as:

... the maker in the mind (manambhi kiro) ... the supporter of the ob-
ject (arammanapatipidako), the supporter of cognitive processes (vithi-
patipadako) and the supporter of apperception (javanapatipadako)... Its
characteristic is directing (sdrana), its function is bonding (samyojana)
associated states to the object, its manifestation is facing an object (aram-
mandbhimukha) and its proximate cause is an object.?’

In the Pali Canonical texts, attention is presented in two distinct modes: it can be
skilful, wise attention (yoniso manasikara) or non-skilful, non-wise attention (ayoni-
so manasikara). In the context of Buddhist path of ethical and meditational train-
ing, only wise attention is to be cultivated, in conjunction with other wholesome
components such as mindfulness, whereas unwise attention should be averted from
and overcome; for example, in the Sabbasavasutta it is explained that through wise
attention (yoniso manasikira) the deepest defilements (dsava) can be extinguished.?®

In distinction to modern understanding of mindfulness as paying attention
non-judgementally, meditation training in the Buddhist teachings does not aim
to develop attention on its own but only cultivation of skilful, wise attention (yoz-
iso manasikara), i.e. attention that is accompanied by other skilful components of
cognition, allowing wisdom to be present. In other words, as stated in the Dham-
masangani, skilfulness in attention is equated to “wisdom, understanding, non-de-
lusion, wise discrimination, right view.”*

26 PED,s.v.

27 Vism 466: Kiriyikaro, manamhi kiro manasikiro ... arammanapatipidako, wvithipatipada-
ko, javanapatipidako ... So saranalakkhano, sampayuttinam drammane Ssanyojanaraso, aram-
manabbimukhabhavapaccupatthano, drammanapadatthano.

28 MNI17-2.

29  Dhs 229: Tattha katama manasikarakusalati? Ya tisam dhatinam manasikikusalata parisia pajanand
... amoho dhammavicayo sammaditthi--ayam vuccati manasikirakusalata.



20 Tamara DrtricH: S1tuaTIiNG THE CONCEPT OF MINDFULNESS IN THE THERAVADA TRADITION

Furthermore, wise attention (yoniso manasikara) is directly linked to mindfulness
(sati). For example, in the Anguttara Nikaya (Yamaka-Vagga) it is said that when
wise attention (yoniso manasikira) is achieved, mindfulness (sa#) and clear com-
prehension (sampajanisia) are accomplished; these two being accomplished lead
in turn to sense restraint (indriyasamwara), which leads to ethical conduct (¢ini
sucaritani), the establishment of the four foundations of mindfulness (caztaro sati-
patthand), to seven factors of awakening (sazta bojjhanga), and to the knowledge
and final liberation (vijjavimutti).** Thus, definitions, interpretations and practical
applications of mindfulness (sa#i) in the Pali Canon are embedded in all the main
domains of Buddhist ethical and soteriological discourse.

Positioning of Mindfulness in the Main Doctrinal Models in the
Suttapitaka

Buddhist teachings are succinctly presented through the “four noble truths”,
which encompass pragmatic, ethical and epistemological aspects of the doctrine.*!
The four truths outline non-satisfactoriness of existence (dukkha), identifying
craving (fanha) as its cause, pronouncing the possibility that one can be complete-
ly liberated from suffering (through nibbina), and outlining the eightfold path,
which leads to liberation. The four truths are presented in the 7Tipitaka through
several interrelated models which, from various perspectives, delineate and artic-
ulate Buddhist doctrine; they all situate mindfulness (sazi) as one of their integral
components.

The first truth defines non-satisfactoriness of existence (dukkha) as a way of re-
sponse to experiences, stemming from ignorance about the impermanent nature
of all mental and physical phenomena (anicca) and absence of any intrinsic self
or identity (anatta). In the Dhammacakkappavattanasutta, non-satisfactoriness
(dukkha) is described as experiences of:

... birth, aging, illness, death; to be connected to unpleasant circum-
stances and separated from pleasant ones; not to get what one wants;

30 AN V 115: yonisomanasikaro paripiro satisampajarnniam paripureti, satisampajannam paripuraim
indriyasamvaram paripireti, indriyasamovaro paripiro tini sucaritani paripiareti, tini sucaritani par-
ipirani cattaro satipatthane paripurenti, cattaro satipatthand paripird satta bojjhange paripirenti, satta
bojjhanga paripira vijjavimuttim paripirenti.

31  According to the tradition, the Buddha explained the four truths already in the Dhammacakkappa-
vattanasutta (SN 'V 420-424), which is considered to be his first sermon.
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in short, non-satisfactoriness (dukkha) is clinging to the five aggregates
(paricupadinakkbhandha).’

The five aggregates or five groups of conditions and events, which comprise phys-
ical and mental phenomena of existence, are described as: (1) materiality (ripa),
encompassing physical or material components; (2) feelings (vedand), which
occur at every moment of cognition and may be pleasant, unpleasant or neither;
(3) perception (sa7iria), which recognises and labels experiences; (4) numerous
mental formations (sankhdra), which arise together with cognition itself and de-
termine how an object is cognised, e.g., with desire, compassion, equanimity, etc.;
and (5) cognition (visiiana), which arises at any of the six sense-doors and knows
the object of experience.® The five groups or aggregates (khandha) are comprised
of interrelated material and mental components participating in the flow of ex-
periences, which we identify with and perceive as a person. They represent the
most prominent aspects of experience and each component may be an object
of mindful contemplation. Thus, the Satipatthanasutta describes or prescribes®
contemplation of impermanence of the five aggregates as an area of mindfulness
practise, within the section on contemplation of mental phenomena (dhammas).>
Development of mindfulness of the five aggregates is considered to enhance and
condition the arising of insight into their impermanent nature (anicca), non-satis-
factoriness (dukkha), and absence of intrinsic self or identity (anatta)—an insight
which in turn leads to liberation (nibbana).*

Although there are numerous components involved in cognitive processes,” one
is singled out in the context of the second truth about the origination of suftering,
namely, craving or desire (anha), which is considered to be the cause of non-sat-
isfactoriness or suftering (dukkha). Hence, only through overcoming this craving
is one liberated from ignorance and, consequently, from suffering. Craving is posi-
tioned as a component in the formula of interdependent origination (paticcasam-
uppada), perhaps the most important model of Buddhist doctrine, discoursed

32 SV 421: Jati pi dukkha jari pi dukkbi vyadhi pi dukkha maranam pi dukkbam sokaparidevaduk-
khadomanassupdyasipi dukkha appiyehi sampayogo dukkho piyehi vippayogo dukkho yam piccham na
labhati tam pi dukkbam samkbittena pasicupadanakkhandha pi dukkha.

33  For discourses on the five aggregates, see the Khandhavagga, SN 111; English translation by Bodhi
(2000, 853-983).

34 Scholars have different views as to whether Buddhist texts on meditation are of descriptive or
prescriptive nature (Cf. Sharf 1995, 228-83).

35 MNI61; DNII 301-2.
36 SNIII 1-5; 16-25.

37 'The Abhidhamma lists fifty-two mental components (cefasikas) that can occur in various combina-
tions together with every moment of cognition; for the list of cezasikas, see Bodhi 1993, 79.
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upon in numerous Canonical texts and commentaries, expressing the four truths
in a dynamic manner.*

'The formula of dependent origination (paticcasamuppida) is comprised of the fol-
lowing twelve links in a manner that each conditions the following one:

(1) ignorance (avijja) — (2) mental formations (sankhdra) — (3) cognition or
consciousness (vinzdna) — (4) the mind and the body (ndmaripa) — (5) sense
bases (five physical senses and the mind, and their objects) (sa/ayatana) — (6)
contact with objects or experiences (phassa) — (7) feelings (pleasant, unpleasant
or neutral) (vedani) — (8) craving (zanha) — (9) clinging (upidana) — (10) being
(bhava) — (11) birth (jazi) — (12) aging and death (jaramarana).*

This formula describes interlinked conditionality for the arising of suffering
(dukkha) and rebirth; in reverse order (patiloma), it presents the way to libera-
tion from suffering. The formula is not to be interpreted in a linear manner since
all components are interlinked and interdependent. In the process of cognition,
consciousness (link 3) which arises every moment, is conditioned by past mental
formations (link 2), i.e., past conditions and reactions, stemming from ignorance
(link 1); here, ignorance refers to not knowing that all the phenomena, conditions,
and processes are impermanent, subject to suffering and without an intrinsic self
or, in other words, not knowing the four truths.** The process of cognition takes
place within the framework of the body and mind (link 4),* which is repeatedly in
contact (link 6) through its six senses, with their objects (link 5)** and experiences,
which in turn condition the feelings (link 7). Feelings can be pleasant, unpleasant
or neither, depending on past conditions and responses (link 2) to similar experi-
ences. The first seven links are interpreted as unavoidable results of the past, which
conditions the experience of the present.

If mindfulness and clear comprehension are not present in the cognitive process,
one responds to feelings (link 7) with craving (link 8) to keep pleasant experi-
ences or get rid of the unpleasant ones; or in other words, craving for sensual

38  For discourses on causation, see the Nidanavagga, SN 11 1-133; D II 55-71.

39 SN II 1-2: Katamo ca bhikkhave paticcasamuppido? Avijjapaccaya bhikkhave sankhird, sankhara-
paccaya vinnanam, fviﬁﬁdna_pacca_yd namarupam, namarupapaccaya m_[dyalanam, m]dyalanapaccayd
phasso, phassapaccaya vedana, vedandpaccaya tanha, tanha paccaya upadanam, upadanapaccaya bhavo,
bhavapaccaya jati, jatipaccaya jaramaranan.

40  SNII 4: Katama ca bhikkhave avijja? Yam kho bhikkhave dukkhe aninianam dukkbasamudaye anniinam
dukkhanirodhe anrianam dukkbanirodbhagaminiya patipadaya aririanam. Ayam vuccati bhikkbave
avijja.

41  Consciousness (link 3) and the mind and body (link 4) condition and are conditioned by each other
(cf. DN II 32); the two links represent the five aggregates, discussed earlier in this paper.

42 'The six sense bases include the five physical senses and the mind, and their corresponding objects.
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pleasures, for being and for not being, which is the origin of suffering.* Craving
in turn leads to clinging (link 9),* and consequently, to developing certain ways
of being or living (link 10), repeated births (link 11), bringing about aging, death,
and non-satisfactoriness (link 12). This in turn generates further ignorance (link
1) about the impermanent nature and emptiness of phenomena, creating new
mental formations (link 2), which condition future experiences. The stronger the
clinging (link 9), the greater the ignorance (link 1), as well as mental habits and
reactions (link 2), which condition and perpetuate new responses to experiences
(links 8-10).

'The aim of the Buddhist praxis can be articulated as a disentanglement from the
web of interdependent origination. One of the key conditions for the reversal of
the order of its links is mindfulness, which protects one from responding to con-
tinuously arising feelings (link 7) with craving (link 8) and clinging (link 9). The
importance of mindfulness of feelings is reflected in the texts on the practise of
the four foundations of mindfulness (cazzaro satipattana); for example, in the Sati-
patthanasutta,® one whole section is dedicated to the contemplation of feelings
(vedaninupassana),®® as well as a subsection under contemplation of mental compo-
nents (dhammanupassand),” which focuses on the impermanent nature of feelings.

As presented in the formula of dependent origination, mindfulness protects—
by its mere presence—from craving and conditions arising of wisdom (pa7izia),
which in turn prevents ignorance (link 1) to arise. Wisdom (pa77d) understands
the feelings “as they are” (yatha bhitam), i.e., impermanent, momentary, empty of
intrinsic identity.*® Since mindfulness and wisdom are mental factors (link 2), by
their very nature they are not different from any other phenomena or components
of experience—they are also impermanent, empty, and can be subject to suffering
when clung to. This insight into the nature of all phenomena leads to the liber-
ation from ignorance (link 1). Complete uprooting of ignorance is presented in
the third truth as “blowing away” (Pali nibbana,* Sanskrit nirvana), extinction of
suffering, the possibility of attaining the state of nibbana, which is unconditioned,
not subject to change and non-satisfactoriness.

43 MN I 48-49: kamatanhi bhavatanha vibbavatanhd, ayam vuccat’ avuso dukkbasamudayo.

44 Four kind of clinging are listed in SN II 3: to sensual pleasures (kdamupadana); to views (ditthupidi-
na); to rules and rituals (silabbatupidina); and to belief in self (aztavadupadana).

45 MNI55; DN II 290.
46 MNI59; DN II 298.
47 MNI161; DNII 301-2.
48 Cf. Vism 436-7.

49  For discussion on the semantic range of the term nibbana, see PED (s.v.).
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According to the fourth truth, this liberation can be achieved by following the
eightfold path, divided into three interlinked sections: wisdom, ethics and med-
itation. Wisdom (pa7i71d) is presented by two components, right™ understanding
(samma ditthi) and right intention (samma sankappa). Here, right understanding
(samma ditthi) refers to direct insight into the nature of all phenomena and their
independent conditionality,’! or, in other words, understanding of the four truths.>?
Right intention (samma sankappa) is a resolve to cultivate wholesome mental
states, without anger or cruelty, and develop renunciation.” These two are further
interlinked with the second group of the eightfold path, which is concerned with
ethics (si/a), comprising right speech (sammdi-vaica), right action (samma kam-
manta), and right livelihood (samma ajiva), i.e., it focuses on the speech and way
of life that are not harmful to oneself or others.” The ethical components of the
eightfold path are conditioned as well as conditioning the first two (pa7i7ia) and
the last three, concerned with meditation practice (samadhi).

The meditation section comprises: right effort (samma vayama) to develop and
maintain ethical (kusala) mental states, and avoid and undercut non-ethical ones
(akusala);> right mindfulness (samma sati); and right concentration (samma samai-
dhi), which focuses on a chosen object of contemplation, leading to deep states
of absorption (jhana).® As it was discussed above, right mindfulness (samma sati)
is defined as ethical attention directed to the ever-changing flow of interrelated
physical and mental phenomena or events.”’

Among the various structural representations of the Buddhist teaching, one of
the most pragmatic ones, focusing on mindfulness, is the model of the four

50 PED (s.v.) gives the following English equivalents for the Pali term samma “thoroughly, properly,
rightly, in the right way, perfectly”; in the context of the eightfold path it refers to the development
of its components “appropriately”—for achieving liberation from non-satisfactoriness or suffering
(dukkha).

51 MNT46-55.

52 Vibh 235: Dukkhe sianam dukkbasamudaye sianam dukkbanirodhe sianam dukkbanirodhagaminiya
patipadiya fianam: ayam vuccati sammaditthi.

53 Vibh 235: Nekkhammasankappo, avyapadasankappo, avihimsasankappo: ayam vuccati sammidsankappo.

54 Vibh 235: Musivada veramani, pisundya vaciya veramani, pharusiya vicaya veramani, samphap-
palapa veramana: ayam vuccati sammavaca. Panatipatal veramani, adinnadina veramani, kamesu
micchdcara veramani: ayam vuccati sammakammanto. Idha ariyasavako miccha-djivam pabaya sam-
ma-djivena jivitam kappeti: ayam vuccati samma-ajivo.

55 Vibh 235: idha bhikkhu anuppanninam papakinam akusalinam dbammanam anuppidiya chandam
Janeti vayamati viriyam darabhati cittam pagganhati padahati ... vayamati viriyam arabbati cittam
pagganhati padahati.

56 Vibh 236.

57 Ibid.
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foundations of mindfulness (castiro satipattina), recorded in several texts of the
Tipitaka.>® As already mentioned above, the most well-known among them,
positioned in modern Buddhism as the uzr-text on mindfulness, is the Sazi-
patthanasutta—a brief, succinct outline of the main aspects, areas and modes
of mindfulness practise. The four satipatthanas articulate, describe or prescribe
mindful contemplation in four areas: the body (%dya), feelings (vedand), cogni-
tion (citta), and mental components (dbhamma). The sequence of the four areas
may indicate that the practise of mindfulness starts with the body, i.e. to a large
extent at the conceptual level, and ends with the contemplation of dbhammas at a
non-conceptual level; although, as often underlined by modern scholars, all four
areas are interlinked and may occur alternatively as objects of mindful practise
(Analayo 2006, 23-26). The last section of the Satipatthinasutta outlines mind-
tulness of dhammas, considered in the Abhidhammic analysis to be the funda-
mental components of experience (Nyanatiloka 2008, 244—6); however, the texts
on the four satipatthanas do not list all dhammas that are listed and discussed in
the Abhidhamma, but focus only on those that seem to be the most relevant or
pivotal for the development of the awakening factors, facilitating the awaken-
ing. The presentation and structure of the four satipatthinas is interrelated and
linked to the other main models of Buddhist teachings (i.e. the five aggregates,
the formula of interdependent origination, the four truths), which are included
in this sutta as objects of mindfulness, especially in the section on contemplation
of mental components (dhammas).”

Mindfulness in the Abbhidhammapitaka

In the Abhidhammapitaka, a collection of texts usually dated in the third century
BCE, the Buddhist doctrine is systematized and articulated and, unlike in the
Suttapitaka, without the background narrative or references to historical context
(Gethin 1998, 48). The Abhidhamma texts are concerned with the fundamental
structure of Buddhist teachings, attempting to identify a “deep structure” of
human experience. In this endeavour, the Abhidhamma follows, at least to some
degree, structural models developed by the ancient Indian culture probably sev-
eral centuries earlier, most notably in linguistics, such as the Panini’s Aszadhyayi,
a kind of structural-generative grammar, which establishes the fundamental
(analytical and dynamic) structure of Sanskrit for description and generation

58 DN II 290-315; MN I 55-63; MIN III 111-112; SN V 143, 294-297; AN TII 450; Nidd1 1, 28,
63,72,78,99; 340, 354, 370, 387; Nidd2 78, 124, 128; cf. Anilayo 2006, 28-30.

59 E.g.,mindful contemplation of the five aggregates (pasicakkhandha), twelve sense-spheres (salayata-
na), seven factors of awakening (bojjhariga), four truths (catusacca) (DN 11 301-13; MN 1 61-63).
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of the language in its many aspects and modes of expression. Similarly, the
Abbidhamma texts systematically present the structure of Buddhist teachings,
define key concepts and technical terminology, and analyse dynamics of hu-
man experience, always with the fundamental aim of the entire doctrine—the
liberation from suffering. In terms of Western categories, the Abhidhamma is
concerned mainly with the areas of philosophy, psychology, and ethics. It is
a collection of seven texts with rather unclear chronology; according to the
Buddhist tradition, the oldest text is the Dhammasangani,*® followed by the
Vibhanga and others. However, several modern scholars believe the Vibhanga to
be the oldest (Frauwallner 1971, 69-121; Bronkhorst 1985, 305-20). These two
texts dedicate considerable attention to mindfulness as one of the components
of certain cognitive processes.

'The Abhidhamma can be portrayed as a systematic articulation of all the main doc-
trinal models discussed above, i.e., the five aggregates (khandha), the formula of
dependent origination (paticcasamuppida), the eightfold path (azthangiko maggo),
the four foundations of mindfulness (caztaro satipattana), and others. It aims to
establish a cognitive structure, comprised of constituents that are the fundamental
conditions for arising of interdependent momentary phenomena, which generate,
condition or construct what we call “lived experience”. In a systematic manner, it
lists, defines and classifies the constituents, events or conditions, called dhammas,
which underline and participate in the flow of mental and physical phenomena or
events (Warder 1971, 272-95). It analyses their links and interdependence, and
presents them as momentary, impermanent, without an intrinsic self or identity.
‘Through the analysis of dhammas, the conceptual world is deconstructed; however,
this analysis does not aim for a theoretical investigation or search for knowledge
per se, motivated by curiosity, but has a rather distinct pragmatic goal, namely
that of attaining knowledge or insight that brings deliverance from non-satisfac-
toriness (dukkha), achieved through ethical development and meditation (Bodhi
1993, 4). The Abhidhamma provides theoretical premises that articulate, through
well-defined terminology, primarily those constituents or events that are related
to cultivation of ethics and meditation. Thus, the first book, the Dhammasangani,
introduces in the very first sentence, like many other ancient Indian texts (e.g.
the Yogasitra), the entire topic and aim of the Abhidhamma through the ques-
tion: “Which dhammas are wholesome or ethically skilful (kusala)?” Then, with
reference to ethics, the text presents various types of cognition (ci##a) which are
listed, classified and analysed; more than half of them refer to higher stages of

60 Budddhaghosa lists the texts of the Abhidhamma in the following order: Dhammasargani, Vibhan-
ga, Dhatukatha, Puggalaparifiatti, Kathavatthu, Yamaka, and Patthana (As 3,21-23).

61  Dhs 9: katame dhamma kusala?
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concentration (jhdna), insight and nibbana, indicating the pivotal role of medita-
tion in the Buddhist path to liberation.®

Cognitive models, presented in the Abhidhamma, are comprised of very complex,
interlinked structures which integrate analytic, synthetic and dynamic approach-
es. Here, only those features will be briefly outlined that are relevant for situating
mindfulness within them. As mentioned earlier, the Abhidhamma represents the
structure of cognitive processes or experiences from the fundamental, non-con-
ceptual level through four basic categories, which are all called dhammas: cognition
(citta), mental constituents (cefasika), materiality (ripa) and nibbana (Bodhi 1993,
25).’The first three categories are viewed as momentary phenomena, impermanent,
without intrinsic self, interrelated, conditioned and conditioning, whereas the last
one, nibbana, is unconditioned, beyond space and time. From an epistemological
point of view, dhammas are the fundamental constituents or events of knowing;
however, direct insight into their nature, links and conditionality can be achieved
by penetrating beneath the conventional reality. Since dhammas are momentary,
rapidly changing, and very subtle, they can be noted only when mindfulness and
wisdom are well developed.

Cognition (ci#ta) is the category characterised by knowing; it is defined as: “that
which knows its object, which cognizes.” At the conventional level cognition or
consciousness (ciffa) seems continuous, whereas at the fundamental level (para-
mattha) it is considered to be constituted of a series of momentary citfas, which
follow and condition one another so rapidly that they create an impression of
continuity (Bodhi 1993, 29). Cognition (ci##a) does not occur on its own but al-
ways together with several mental components (cezasika) that determine, label,
and affect the cognition of an object; in short, they determine how the objects
of cognition are cognised or experienced. Cognition (ci#fa) cannot occur without
mental components (cezasika) and vice versa: they always arise together, are inter-
linked, momentary, impermanent, and conditioned; there is no reference point or
observer outside this interlinked structure which is called lived experience. The
Abhidhamma lists over fifty different mental constituents (cetasika), which occur
in various groupings together with each cizza, at every moment.** Not all of them
are compatible and thus cannot appear in the same group in a given moment
of cognition; for example, anger or greed cannot occur in a group together with
mindfulness or compassion.

62 Dhs 9-133.
63 As 63: Cittanti arammanam cintetiti cittam vijanatiti attho.

64 Dhs 9,75-76; 87; 120.
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The Abhidhamma classifies, from an ethical perspective,” different types of
cognition (ci#ta) in relation to the types of accompanying mental components
(cetasikas) which can be ethically variable, unwholesome or wholesome. % Ac-
cording to the Abhidhammattha Sangaha, there are thirteen cetasikas that are
ethically variable, i.e. they can arise together within ethical or non-ethical citzas;
among these, seven are “universal” cezasikas which arise with every cizza.*” The
non-ethical mental components (akusala cetasikas) arise in various combina-
tions with unwholesome cognition (akusala citta) and are always accompanied
by unpleasant mental feeling (domanassa); for example, in the moments of un-
ethical cognition (akusala citta) there are always present delusion (moha) and
restlessness (uddhacca), which can occur in different combinations with greed
(lobha), conceit (mana), dullness (thina), confusion (vicikicchd), or anger (dosa),
envy (macchariya), selfishness (macchariya), etc.*® The largest number of ceasikas
listed appear with ethical cognition (kusala citta), and mindfulness (saz7) is one
of them, occurring only in the “good company” of other wholesome or ethical
cetasikas, such as trust (saddha), understanding of consequences (4iri and oztap-
pa), non-greed (alobha), non-aversion (adosa), mental equilibrium (zatramajjhat-
tatd), peace (passaddhi), lightness (lahuta), gentleness (muduta), etc.®® Mindful-
ness is compatible with all other ethical cezasikas, such as compassion (karuna),
sympathetic joy (mudita), and equanimity (upekkha),” and incompatible with
unethical (akusala) ones, such as greed, fear, and aversion. Thus the presence of
mindfulness indicates and is indicated by other mental constituents (cezasikas)
that arise with it, such as peace, trust, lightness, etc.

'The Abhidhamma presents the processes of cognition as complex, ever-changing
mental structures, comprised of sequences of rapid, extremely brief moments of
cognition (ci#za) that appears in conjunction with many mental constituents (ce-
tasika): these construct what we call lived experience. Mindfulness is one of the
mental constituents: it arises in conjunction with other wholesome constituents

65  'Therefore the title of first text from the Abhidhamapitaka, the Dbammasangani, is translated by
Caroline Rhys Davids as 4 Buddhist Manual of Psychological Ethics (2012).

66 'The first book of the Abhidbamma, the Dhammasangani (Dhs), comprises a detailed analysis of
various types of cognition (ci##a), classified in reference to the mental components (cezasikas) which
arise together with that particular type of citza.

67  The seven “universal” cezasikas are: contact (with an object) (phassa); feeling (vedand); perception
(sannd); volition (cetana); one-pointedness (ekaggata); life faculty (jivitindriya); and attention (ma-
nasikara) (Cf. Bodhi 1993, 79).

68 Dhs 75-87.
69 Dhs9.
70  Dhs 54-55.
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(cetasikas),” and acts together with others as a required condition for the occur-
rence of wisdom (paznizia), which is an insight into the three characteristics’® of
all phenomena and processes, leading to liberation from suffering (dukkha), to
nibbina.”

As outlined above, in the first book of the Abhidhamma,in the Dhammasangani,
the typology and analysis of cognition (ci#za) and mental constituents (cetasika)
are given, followed by the analysis of material components (ripa) and their
links with the first two categories.” The following book, the Vibhariga, based
on the analysis and structure given in the Dhammasangani, focuses on the anal-
ysis of the main models of Buddhist doctrine, altogether eighteen in num-
ber, such as the five aggregates and the formula of dependent origination, and
analyses them with different methods (Thittila 2010, xv-Ixxi). It dedicates a
whole section, the Satipatthinavibhanga, to the four foundations of mindful-
ness. However, the text differs, to some extent, in its structure and content from
the Satipatthanasutta;” it delineates the main areas of mindfulness and then
analyses them according to the Abhidhamma, relating them to higher states
of cognition.” In the last and the largest book the Abhidhamma, the Patthina,
the entire dynamics of cognitive processes is discussed in the light of the for-
mula of interdependent origination. This is the most complete presentation of
the interdependent conditionality, presented not through the twelve links but
through twenty-four conditions, or modes of conditionality (paccaya), govern-
ing all the interrelated dhammas.”

To summarise, the Abhidhamma aims to identify, classify, characterise, and analyse
all the constituents and conditions involved in Buddhist praxis, aiming for libera-
tion from suffering (dukkha), and one of those conditions is the presence of mind-
tulness. It is considered that meditation generates insight and understanding that
all the processes and phenomena comprising lived experience are without a per-
manent intrinsic nature, and that ignorance and clinging to them create an illu-
sionary identity that is based on and perpetuates delusions and suffering (dukkha).

71 'The Abbidhammatthasangahalists at least eighteen wholesome mental constituents (sobbanacetasika)
which always occur together with mindfulnes; (cf. Bodhi 1993, 79).

72 'The three characteristics are: impermanence (anicca), non-satisfactoriness (dukkha) and non-self
(anatta).

73 MNIII 245; SM 11 32.

74 Dhs 125-79.

75 DN II 290-315; MN I 55-63.
76  Vibh 193-207.

77  'This highly technical text is outside the scope of this paper; for an introduction to the text, see Ledi
1986.
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One of the required conditions for liberation from suffering is wisdom (pa7izia),
which in turn is conditioned by mindfulness and other ethical components.

Conclusion

This paper defined the concept of mindfulness and presented its embedded na-
ture in the main models of Buddhist doctrine as portrayed in the Pali Canon.
It was shown that, on its own, mindfulness could not be presented as a method
of self-observation but is considered one of the constituents or conditions in-
volved in cognitive processes, which, in conjunction with other (ethical) compo-
nents, creates appropriate circumstances for the generation of insight and wisdom
(pannia). Since the basic presumption of Buddhism is that there is no intrinsic
self, mindfulness cannot be interpreted as a kind of reference point or observer
who witnesses phenomena and develops insights into the nature of experience.
Buddhist meditation is primarily concerned with the nature (characterised by
impermanence, no self, and non-satisfactoriness) and conditionality of cognitive
processes; the cognition (citfa) itself is also one of the momentary phenomena
conditioning and being conditioned by these processes.

Mindfulness is regarded as a mental constituent that always appears only in the
“good company” with other constituents and opens the door for wisdom (parizia)
to enter on the path to awakening. With the presence of wisdom, which is equat-
ed with insight that there is no permanent person or observer, contemplation
enters the level of dhammas, viewed to be beyond the conceptual level. In Pali
sources, such meditation practice is called bhdvand, the term that may be rendered
into English as “cultivation”, referring to cultivation of ethical mental states and
the seven factors of awakening (bojjhanga).” A well-established mindfulness is
accompanied by other components such as joy and tranquillity; however, these
are not presented as the goal of practice. As frequently reiterated in the Tipitaka,
the goal is the development of insight that all dhammas are empty of self (sabbe
dhamma anattd),” and this includes mindfulness, wisdom, the entire doctrine with
its path and goals, and nibbina.

78  The seven factors of awakening are: mindfulness (saz); investigation of dhamma (dhammavicaya);
energy (viriya); joy (piti); tranquility (passaddhi); concentration (samddhi); equanimity (upekkha).

79  MN 1 230; AN 1286; S 3 133; Dhp 279.
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Abbreviations

Abbreviations and the quotation system of Pali sources follow the Critical Pili
Dictionary (Epilegomena to vol. 1, 1948, pp. 5*-36%, and vol. 3, 1992, pp. II-VI).
The numbers in the quotations of Pali sources refer to the volume and page of the
PTS edition (e.g., MN I 21 refers to the Majjhima Nikiya,vol 1, p. 21)

AN Anguttaranikiya. [1885-1900] 1999-2013. Edited by R. Morris, E.
Hardy. 5 vols. PTS.

As Atthasalini. [1897] 2011. Edited by E. Miiller, revised by L. S. Cousins.
PTS.

DN Dighanikaya. [1890-1911] 1995-2007. Edited by T. W. Rhys Davids
and J. E. Carpenter. 3 vols. PTS.

Dhs Dhammasangani. [1885] 2001. Edited by Edward Miiller. PTS.

KN Dhp Dbammapada. 1994. Edited by O. von Hintber and K. R. Norman.
PTS.

MN Majjhimanikaya. [1888-1902] 2013. Edited by V. Trenckner, R. Chal-
mers. 3 vols. PTS.

MW M. Monier-Williams, [1899] 1988. A Sanskrit-English Dictionary. Ox-
tord: Oxford University Press. Reprinted, Delhi: Motilal Banarsidass.

Nidd1  Mahaniddesa.[1916-1917] 2001. Edited by L. de la Vallée Poussin and
E.J. Thomas. PTS.

Nidd II  Cullaniddesa.[1918] 1988. Edited by W. Stede. PTS.

PED Pili-English Dictionary. 1921-1925.'T. W. Rhys Davids and W. Stede.
PTS.

Ps Paparicasidani, Majjhimanikayatthakathi of Buddhaghosa. [1922-1938]
1976-1979. Edited by J. H. Woods, D. Kosambi, I. B. Horner. 5 volsP'TS.

SN Samyuttanikaya. [1884-1898] 1975-2006. Edited by L. Feer. 5 vols.
PTS.

Vibh Vibbanga. [1904] 2003. Edited by C. A. F. Rhys Davids. PTS.

Vism  Visuddhimagga. [1920-1921] 1975. Edited by C.A.F. Rhys Davids.
PTS.
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Mindfulness and Its Absence — The Development
of the Term Mindfulness and the Meditation

Techniques Connected to It from Daoist Classics
to the Sinicized Buddhism of the Chan School

Jana S. ROSKER*

Abstract

This article addresses the modifications of the term mindfulness in sinicized meditation
practices derived from Indian Buddhism. It attempts to shed some light on these mod-
ifications from two different aspects: first the classical Daoist meditation practices were
analysed, and this showed why and in what way did the Daoist terminology function as a
bridge in the initial phase of translating Buddhist concepts and the sinicization of Bud-
dhist philosophy. The second aspect focused on the concept of mindfulness. The author
addressed the development of the original etymological meaning and the later semantic
connotations of the concept nian %%, which—in most translated literature—represents
synonyms for the term sazi (Pali) or smr#i (Sanskrit), from which it is translated into
awareness (in most Indo-European languages) or mindfulness (in English). Based on the
analysis of these two aspects the author showed the specifics of the modification of the
term mindfulness in Chinese meditative practices as they were formed in the Buddhism
of the Chan 18 School. The various understandings of this concept are shown through the
contrast of the interpretations of the notion of nian % in the North and South Schools
of Chan Buddhism.

Keywords: sinicization of Buddhism, Chan, Chinese concept of mindfulness, nian,
Daoism

Izvlecek

Pricujoci ¢lanek obravnava modifikacije pojma Cujecnosti v siniziranih meditacijskih pra-
ksah izvorno indijskega budizma. Te modifikacije poskusa osvetliti z dveh zornih kotov:
prvi¢ s pomodjo analize klasi¢nih daoisti¢nih meditacijskih praks, pri ¢emer pokaze, za-
kaj in na kaksSen nacin je daoisti¢na terminologija pogosto sluzila kot most pri zacetni
fazi prevajanja budisti¢nih konceptov in pri sinizaciji budisti¢ne filozofije. Drugi vidik se
osredoto¢a na sam koncept ¢ujecnosti, ki ga avtorica obravnava na osnovi analize razvoja
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izvornega etimoloskega pomena in kasnejsih semanti¢nih konotacij koncepta nian %,
ki je v vecini prevodne literature predstavljal sinonim termina sazi (pali) oziroma smrti
(sanskrt) in ki se v sodobne indoevropske jezike ve¢inoma prevaja s pojmom cujecnosti
(oziroma mindfulness v angles¢ini). Na osnovi rezultatov analize obeh zgoraj omenjenih
vidikov avtorica pokaze specifiko modifikacij pojma Cujecnosti v kitajskih meditacijskih
praksah, kakrine so se oblikovale v budizmu Sole Chan ##. Razlicna pojmovanja tega
koncepta prikaze preko kontrastivne analize interpretacij pojma nian % v osrednjih delih
Severne in Juzne $ole Chan budizma.

Kljucne besede: sinizacija budizma, Chan, kitajski koncept ¢uje¢nosti, nian, daoizem

Classic Daoist Meditation Techniques and the Theoretical Starting-
points of the Sinicization of Buddhism

'The term mindfulness was brought to China in the context of Buddhism (Ditrich
2016, 198). The sinicization of the Mahayana Buddhism, which dominates Chi-
nese culture, includes a number of elements taken from classical Chinese thought.
Apart from the strictly formal and logical starting points, which were developed
during the third century BCE by Gongsun Long, the most important representa-
tive of the School of Names and a classic theoretician of Chinese cognitive theory,
the contribution of Daoist philosophy and the corresponding meditation practic-
es also played an important role in the sinicization of the Buddhist thought—es-
pecially on its practical level and as regards its contents. Thus we could call the
sinicization of the original teachings the “Daoisation” of the Buddhist thought, for
we cannot imagine the process of spreading and accepting Buddhism in China
without the introduction of certain Daoist elements, which have—in a slight-
ly changed form and often merely indirectly—greatly contributed to the under-
standing of Buddhism in China.

Classical Daoist terminology played an important role in the sinicization of Bud-
dhism. At first Buddhist philosophy—which emerged in very different historical
and cultural conditions—represented “an alien” in traditional Chinese thought, as
the Chinese saw the original Indian concepts, which were a product of this “different
line of thought”, as foreign. The Daoist substantial (for instance the concept of void)
and methodological (for instance the concept of negation) notions formed a bridge,
which made it possible to bring certain Buddhist ideas which the Chinese found at
first alien and hard to understand, closer to Chinese culture and tradition. On the
other hand, this also influenced certain changes in the development of Buddhist
thought, which will be clearly shown in the example of the concept of mindfulness.
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Generally speaking, most credit for the formation of the aforementioned syn-
thesis of the original Indian and traditional Chinese thought should be given to
Huineng, the sixth Chan—Buddhism patriarch, who will be discussed in great-
er detail at a later stage, and who was undoubtedly the master who perfected
the teachings of the sinicized (or Daosised) Chan Buddhism into a new unified
thought system. If we look at the concrete historic continuity of this process, we
cannot ignore the fact that Huineng was not the only nor the first master of Chan
to include Daoist elements into his teachings. This process of synthesising both
thoughts started a lot sooner, with the first patriarch of Chinese Chan—Bud-
dhism, Bodidharmo (Damo) and his disciple Huike. They were followed by a line
of Chinese Buddhist masters, who have—each in their own way—contributed to
the sinicization or Daoization of Buddhism and the development of numerous
terms that this teaching included the pride: in this context, the notion of mind-
fulness (Pali: sazi, Sanskrit: smrt#i) is no exception.

Classic Daoism reveals numerous meditation techniques, which show the use of
methods that are similar to mindfulness or at least represent a basis for its use;
already the oldest Daoist classic, Laozi’s The classic of the virtuous way (Daode jing)!
reveals an explicitly introspective central cognitive method:

Without going out of the door, yet knowing all beneath Heaven;
Without looking through the window, yet catching sight of the Great
Natural Way of Tao.

'The farther one goes, the less one knows.

'Thus, sages know without travelling,

Seeing all clearly without viewing anything,

Thus, they accomplish all without taking any acquired action.?
(Laozi 2015, 47)%.

This insight into the ultimate nature of existence can be achieved by consciously
merging intuition and mind into a unified spirit. If we manage to focus on the
circulation of the vital potential ¢i* in our bodies, we will once again feel the in-
separable connection with everything that exists, similar to a baby who has not yet
lost this kind of consciousness, as it has not yet experienced separation (from its
mother and through this the universe):

Most researchers of classic Daoism believe that this work emerged in the sixth or fifth century BCE.

Hu Xuezhi’s translation.

2

3 AHPRERT: ARERRE. HHaE, L. RUEAATIM, ARmHE, A

4 Qiis anotion that belongs to the most complex and hardest to translate concepts of Chinese phi-
losophy. For a more detailed explanation see Rosker 2012.
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When the intelligent and animal souls are held together in one embrace,
they can be kept from separating. When one gives undivided attention

to the (vital) breath, and brings it to the utmost degree of pliancy, he can
become as a (tender) baby’. (ibid., 10)°

Laozi emphasised that there are masters who have perfected this technique, and
who can pass it onto others: “Therefore the sage holds in his embrace the one

thing (of humility), and manifests it to all the world” (ibid., 22).®

The advantage of preserving this focus and the wholesome unity of body and
mind, intellect and intuition, lies in the recognition of the mystical, transcendental
dimensions of living, in the access to a sphere that surpasses the dividing line of
the usual recognition limited to the phenomenal world: “When our consciousness
experiences this unit it gains access to the magical sphere of mind” (ibid., 39)°.

While Laozi’s relativism of opposite units' remained captured within the re-
straints of conceptual structures which lead to the affirmation of the absolute',
the work by Zhuangzi, the second Daoist classic, shows an undeniable urge to
surpass this rounded conceptual structure and search for transcendence in a radi-
cal annihilation of essence. Zhuangzi wrote:

Being capable of forgetting the difference between the real and unreal
is good for the spirit; being true to oneself and not blindly following
outer impulses is good for life in society; starting at the appropriate and
arriving where nothing remains inappropriate—means forgetting about

adjusting to the appropriate (Zhuangzi 2015, Wai pian, Da sheng, 213)*.

If we take a closer look at this series of oblivions, which according to Zhuangzi
lead to indifference, the floating free state of “wandering at ease” (xiaoyao you),
which can be compared to the existence in accordance to self, if we try to empa-
thise with such radical thought of oblivion

5  Legge’s translation.
6 EHUEWA -, REMGEET? BAECE, RERT?
7 Legge’s translation.
8  HAM—AHKT.
9 b

10 Amongst these belongs, for instance, the previously mentioned unit of intuition and reason.

11  Evenif this is of a totally different nature than for instance the Ancient Greek idea of the absolute.
12 FUSRIR, L2, AN, AIME, HE I, U TR E ANE R, S
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we will feel the annihilation of all attachments, including desires and
goals. All of this is reminiscent of the endless purity of Chan thoughts.
In this sense we can say that Zhuangzi has, in his disputes on oblivion,

come close to the limitations of the classic Daoist conceptual structures.
(Xu 1996, 220-1)*

Zhuangzi placed the idea of oblivion into the forefront, for it can be found eighty
seven times in his 7rue classic. In his text oblivion is related to the sense of the
phenomenal world, its forms, expressions, states and consequences. He considered
oblivion to be an exit from the frame of thought, a tool which can lead to the
straights of the infinitive, which is not limited by the weight and complex network
of thoughts, ideas, contexts or conceptuality: “Let’s forget time and various views,
let’s enter infinity and inhabit it!” (Zhuangzi 2015, Neipian, Qiwulun, 12)

Zhuangzi also presented the concept of “sitting in oblivion” (zuo wang), which is
reminiscent to meditation techniques performed while sitting down and which
lead to the absence of thoughts, conceptual differentiation and unification with
the unit of everything living. It is interesting that Zhuangzi presented this tech-
nique through a discussion between Confucius and his disciple Yan Hui. The dis-
ciple supposedly described “sitting in oblivion” as follows:

What I call sitting in oblivion makes my entire body disappear and my
senses become redundant. This is how I separate from my physical form
and my knowledge, and become one with the great flow. (ibid., Da zong

shi, 9)

If we are to believe Zhuangzi, Confucius and his pupil also discussed other med-
itation methods based on techniques similar to mindfulness. One of them is the
so-called fasting of the heart-mind" (xin zhai):

13 A BER R A AT, AR TG SR B, IR — AT AR R AR A A
FEWE FAGTIEN T2 IR .

14 BEEH, WAER, WEEE

15 FERE, EMEER, @R, FAKHE, MR

16  In Chinese language the term xin ‘>, which represents the word that denotes the mind, also de-
notes the heart as the central organ of the human body. In Chinese tradition the understanding of
the human mind was never limited to the perception and functions of categorisations, conceptu-
alisations and thought, but also included feelings and even emotions. At the same time the mind
always depended on the existence of the heart as a living organ. In ancient times the Chinese
believed that the heart had similar functions to what modern science ascertained are the functions
of the brain, which is why in modern sinology this expression in translated into English as the
heart-mind.
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Yan Hui asked: “May I ask about the fasting of the heart-mind?” Con-
fucius said: “Concentrate upon your intention! It is better to listen with
your heart-mind than to listen with your ears, but better still to listen
with your (¢i) than to listen with your heart-mind. Listening stops with
the ears and the heart-mind stops with matching things up, but (¢1) is
tenuous and waits upon things. Only the Way will gather in tenuousness.
Tenuousness is the fasting of the heart-mind.”” (ibid., Ren jian shi, 2).

Such fasting of the heart-mind can be seen as a form of mindfulness. The unit of
will (i.e. all intentions and desires) is the form of focusing on the here and now
and leads to the annihilation of thoughts and mind. Thus this method consequen-
tially leads to the annihilation of self and all its mental limitations; the aforemen-
tioned discussion continues as follows:

Yan Hui said: “Before I was able to put this into practice, I was full of
thoughts of myself. But now that I am capable of putting it into practice
(I realise) that my self has never existed. Can this be called tenuousness?”
'The Master answered: “You've got it.”* (ibid.)*.

'The Daoist contribution to the sinicization of the Buddhist thought lies pre-
dominantly in the fact that the Daoist classics brought a certain spirit of an eter-
nal transcendental process into the Chinese tradition, and with it they brought a
hunch of freedom that can be felt in this process. Celebrating the free naturalness,
which should follow the paths of one’s own spirit, its free “floating” (xiao yao you),
which should be adjusted merely to itself, represents a new, unspecified develop-
ment possibility, upon which the later theoreticians of sinicized Buddhism were
able to develop and fulfil their methodological concepts.

If we take a closer look at the formation process of this new system, we can no-
tice that the early Buddhist masters, who endeavoured for the sinicization of this
Indian teaching, almost never directly mentioned the traditional Chinese philo-
sophical classics. Regardless of this they constructed their thought systems with
the aid of certain ideas that cannot be found in Indian Buddhism, but which form
the central concepts in classic Daoism and Confucianism. These are not formal

17  Translation taken from Edward Slingerland (2003).

18 [lE: [ERFLEE. | fr)eE: [H—&, B DIHmHE PLty, oz PLOTmiEz B
o BEILAE, CIEARF. ABE, EMAES. MEEE. EE, LW, )

19  Translation taken from Edward Slingerland (2003).

20 BEAEIE: [EZRIGEME, FEPBE; [l RiGARE. WTEEF? | KRTH:
(&R0 .
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characteristics which would reveal these classics, for they are closer to elements
that form the essence of sinicized Buddhism teachings.

In the traditional Chinese understanding and interpretation concepts that in-
clude the notion of emptiness and the unmentionable “path” (Dao) can be close
to complex Buddhist ideas such as the idea of illusionary existence or the idea of
non-existence. Thus Dao, the materialisation and unity of which forms the orig-
inal beginning as well as the final level of any existing condition, represents the
central principle in the classic Daoist thought, to which it all strives and to which
it all returns. The wholesome and all encompassing affirmation of the existence
of this principle or goal includes the existence of the all-encompassing negation,
which limits the appearance of the pre-determined object or goal. The guideline
to which this negation leans is not oriented towards denying the essence of the
substance, but is, on the contrary, applied to rejecting the negative essence of Dao’s
materialisation. The original, i.e. real characteristics, which strive to return to the
concrete and materialised substance need to penetrate these elements of negation;
this is how negation is negated. This theoretical system has provided concrete
conditions and a method for fulfilling the regression from materialisation to the
true (actual) condition, i.e. merging cosmic and subjective factors, already within
the system of classical Daoism.

'The annihilation of all affirmation is of central importance for the development of
sinicized Buddhism, for regardless of the completeness of the individual concepts
this forms the methodological core of classic Daoist dialectics. Any affirmation
is understood as a closed definition, as a basis for closed thought (or language)
constructs. Buddhism and Daoism share the principle of radical openness, which
torms the basic precondition for breaking through consciousness. Methods used
in Buddhist logic and the complementary dialectics of Daoist classics attempt to
surpass these limitations.

The difference between the two systems becomes clearly visible in the qualitative
analysis: while the semantic structure of the Buddhist negations dictates the nega-
tion of both poles of the bipolar dialectics (x, as well as not-x), the classical Daoist
concepts of absence (wu) and forgetfulness (wang) of reality do not represent
the negation of everything in the absolute sense, but merely the negation of the
persistent attachment to objects of existing reality through forgetfulness of the
perception of appearance which also includes the wishes that are the result of this
attachment. This is a specific concept in classical Daoism, which still represents a
reflection of the proto-philosophical thought of traditional China. The method of
fasting the heart-mind allows one to achieve the state of absence and represents
an important bridge between the Chinese classics and Buddhist ideas. According
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to Chinese classics this method can be achieved through oblivion (wang), which
at first glance appears to be in opposition to the preservation of the given forms of
consciousness (i.e. with some sort of memory), but which comes to the forefront
with the term mindfulness. However, we need to be careful, for Daoist oblivion is
linked merely to the forgetfulness of thoughts, desires and the constantly changing
forms of appearance. The fasting of the heart-mind, which enables the oblivion of
forms (including the limitations of self and the manifestations of its conscious-
ness), is shown in the preservation of the emptiness, i.e. in the continuous focus
on the wholeness of the sprit, which is comparable to the idea of mindfulness as
an idea of preserving a pure, undividable and undivided here and now presence.

The Notion of Mindfulness in China

The idea of mindfulness, which has formed within the frame of Indian Buddhism,
is usually translated in Chinese Buddhist texts as nian (&%), which represents a
synonym for the Indian term (Pali sazi, Sanskrit smr#i) (Sharf 2014, 939), or the
term zhengnian (1E &), which corresponds to the Pali samma-sati or the Sanskrit
samyak-smrti. In pre-Qin texts, i.e. in original Chinese texts that were written pri-
or to the arrival of Buddhism, this term had an array of different meanings. We are
going to start with the analysis of these meanings and their connotations within
the frame of semantic research, which will originate from the original, i.e. etymo-
logical meaning of the term nian %%. In this step we will focus on the research
of its connotations as the word developed. The development of the word is truly
fascinating, for the etymological structure of the Chinese character that expresses
it is created from radicals that stand for the (a) present and (b) heart-mind. In this
sense the translation is close to the basic connotations of the terms sa#i or smrti,
for the etymology of this Chinese character is certainly linked to the preservation
of the current moment in the (heart) mind of an individual.

In ancient (pre-Qin?') sources this Chinese character was most commonly used
to denote the memory or remembering/preserving something (or someone)
in the thoughts, which is also one of the central meanings of both previously
mentioned Indian terms. However, it was often used to mean an idea and/or
thought already in the oldest original sources. It is this latter meaning that most
likely led for the term nian to be used in modern Chinese language predomi-
nantly in meanings that have no direct link with the idea of mindfulness—on

21 'This term is a translation of the Chinese expert term (xian Qin J:ZKRi{X), which denotes the
classical era of Chinese philosophy during the Eastern Zhou Dynasty (Dong Zhou % &, 770-256
BCE), i.e. original Chinese philosophy that was present prior to Buddhist influence.
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the contrary: in modern Chinese language this term mainly appears within
compounds®, such as for instance: gainian B (concept), yinian = (idea,
meaning), huainian 1% (lusting for someone, missing) etc.

Firstly we will take a closer look at how this character” was used by the main

classic writers in the pre-Qin era, at which we will focus on the most influential

philosophical schools or ideas and the most important philosophers within each

one of them?*:

1. Proto-philosophical classics: Book of Poetry (Shi jing), Book of Documents (Shu
Jing), Book of Changes (Yi jing).

2. Confucianism: The Analects of Confucius (Lunyu), Mencius /Master Mencius/
(Mengzi), Master Xun (Xunzi), and Book of Rites (Li ji).

3. Philosophical or classical Daoism: Laozi’s The Classic of the Way and Its Virtue
(Dao de jing), Zhuangzi’s The True Classic of Nan Hua (Nan hua zhen jing)®.

4. Legalism: Master Han Fei (Han Feizi), The Book of Lord Shang (Shang jun shu),
Shen Bubai

5. Moism: Master Mo (Mozi)

6. School of Names: Master Gongsun Long (Gongsun Longzi), Master Deng Xi
(Deng Xizi)

7. Medicine: The Emperors Inner Canon (Huang di nei jing)

Ad 1. The term nian %% appears 65 times in proto-philosophical clas-
sics, i.e. 28 times in the Book of Poetry and 37 times in the Book of Doc-
uments, while the Book of Changes does not register a single occurrence
of the term.

22 While classic Chinese language mainly used monosyllables, which means that each syllable, which
corresponds to one character in writing, represented one word with a specific meaning, the devel-
opment of Chinese language started showing tendencies that lead to compounds already during
the first centuries CE. In contemporary Chinese language monosyllables represent a mere 10%
of all words. The development of establishing word classes ran parallel to this development. In
classical Chinese the meaning was most commonly dependent on the context, and an individual
expression could usually appear in various word categories. This changed in contemporary Chinese
language, in which the meanings of the words are usually connected to a certain word category,
similar to Indo-European languages.

23 'This overview was created with the aid of the Chinese text project webpage and its software tools.

24 All of the classic texts mentioned below have been digitalised for the Chinese text project webpage,
thus they will not be additionally mentioned in the bibliography of this article, with the exception
of those from which we have used concrete quotes.

25  Syncretic works such as Liezi, Huai Nanzi and Wenzi will not be taken into account at this point,
even though they are often included amongst the classics of philosophical Daoism; however, new
research has shown that most of these works have emerged only after the pre-Qin period (mainly

during the Han dynasty) and already include a lot of Buddhist influences.
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Ad 2.'This term appears nine times in the Confucian classics, i.e. once in
The Analects of Confucius, twice in Xunzi, six times in the Book of Rifes and
not a single time in Mengzi.

Ad 3.The term appears a single time in the classics of philosophical Dao-
ism, for it appears once in Zhuangzi’s The Pure Classic of Nan Hua.

Ad 4.'The term nian was used a single time in the classics of the Legalist
School—it appears in the Master Han Fei.

Ad 5.This term was not used in Moism.
Ad 6.This term was also not used in the School of Names.

Ad 7.'The medical classic Tbe Emperors Inner Canon includes five men-
tions of the word nian.

'This clearly indicates that the word nian did not hold any philosophical connota-
tions in the pre-Qin period, i.e. before Buddhism arrived to China. It was used in
one of the following two meanings (in all checked sources):

Thinking of, having somebody or something in one’s thoughts;
Remember.

'The term nian was explained with these meanings also in the three main clas-
sic Chinese language dictionaries®: the early second century Shuowen Dictionary
(Shuowen jieci i A7), the early eleventh century encyclopaedia Broad rbymes

(Guang yun J#&#2)* and the early eighteenth century Kangxi Dictionary (Kangxi
zidian FEEL T )2,

26 These were also digitalised for the Chinese text project webpage and will thus not be mentioned
separately in the bibliography.

27 &AL ARG A (Wian: Have in mind, constantly think of someone or something. Compiled
from the heart-mind and the present).

28 . PR RSB . (Wian: Think of, think. Also the pronunciation of the surname
Xian)

29  Alongside the previously mentioned examples this dictionary also mentions £t as a semantic
connotation of the term nian 7. The character % is also pronounced 7ian,and means to “be glued”.
This state of being glued is further explained with the phrase FAHFE, O F AL (reciprocal
love, being glued and finding it impossible to forget). The most important fact for this discussion
is that this dictionary also mentions the meaning of the word nian, taken from the third century
hermeneutic encyclopaedia Xiao er ya /INBIHE, in which this term is explained with the following
phrase: #:2, 2. (To be without thoughts /memory, attachment / equals to thought, memory,
attachment). This might have been an early influence of Buddhism, for in numerous later as well as
contemporary Buddhist sources the expression nian is explained in a similar way (see e.g. [ #&

—UDEM O, ME-TIER, MERESRE, W R0, KIEED), RS, BEER
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Let’s take a look at a typical example of its use within Confucianism and Dao-
ism, i.e. to those Chinese philosophical thoughts that formed the meaningful and
methodological bridges for the sinicization of Buddhist teachings—in both dis-
courses the word nian was obviously understood (and used) in the sense “to have
(something or someone) in the thoughts” or “to remember”: “The master said: ‘Bo
Yi and Shu Qi never preserved grudges in their memories, thus people did not
complain about them very often’.” (Kongzi 2015, Gongye chang, 23)*. “Due to
their desire for fame they died recklessly, and none of them had nursing or caring
for their lives in mind.” (Zhuangzi 2015, Za pian, Dao Zhi, 1)*.

Mindfulness and Chinese Buddhism

In the sense of a meditation technique this term established itself only through
Buddhism, i.e. through religion and philosophy that do not belong to the “orig-
inal” Chinese thought systems, for they emerged in India. However, during the
two millennia of development since its arrival to China the Buddhist ideas and
practices changed and influenced Chinese culture, especially in areas in which
they were materially manifested, such as philosophy, literature, art and politics.

Most researches in Chinese Buddhism agree that Buddhism arrived to China by
land; amongst the first who brought Buddhist religious and philosophical ideas
to the Chinese soil were traders who travelled along the silk route during the first
centuries CE. However, due to the lack of written sources Buddhism failed to
spread amongst a wider circle of Chinese inhabitants at this point in time. This
situation did not improve even with the first translations of Buddhist works; on
one hand these translations were usually based on the Daoist terms and referen-
tial frames and were thus often misleading®, while on the other Buddhism was
an alien philosophy for the pragmatic Chinese with a positive outlook on life.
It was only in the third century that the elite circles of Chinese intelligentsia
started gradually taking Buddhist sources more seriously. The vast translations of
Indian Buddhist materials into Chinese had—together with the works that were

YESW. FHLL B SRESHE, WEME, FE/IES. | To be without thoughts (memo-
ry) means that the heart-mind is not located in a space, it does not appear in any sort of state, i.e. it
is without any redundant thoughts or desires, and is not stimulated by any phenomenon. This is the
lack of thought /memory. If we fulfil this lack of thought /memory as a thought/memory, we obtain
true, elevated thought /memory—and this is the true thought /right memory (true mindfulness).
(Liu 2015,1)

30 FH: A%, REATEE, B,

31 BEARE, ASAR S

32 'We will discuss this issue at a slightly later stage.
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created in China—long-lasting consequences on the spread of Buddhism across
the broader area covered by the Chinese cultural influence, including Korea, Japan
and Vietnam. Post fourth and fifth century China witnessed the establishment
of numerous Buddhist schools, amongst which the following where the most
important:

Ju she zong 1R %7 5% (Kosa Sarvastivadin);

Cheng shi zong [} # 5% (Sautrantikas);

Fa xiang zong ¥ 4H%5% (Madhyama-yana);

San lun zong —#f % (Aryadeva, the School of Master Nagarjune);
Hua yan zong # 5 5% (Avatamsaka);

Tian tai zong K5 5%;

Lii zong (Vinaya) f:55;

Jing tu zong 73 1:5% (The School of Buddha Amithabe);

Zhen yan zong K. 5 5% or Mi zong % 5% (The School of Mystery; Tantra—or
Mantra—School);

10. Chan zong f#%% (Dhyana)

0N OTLA W=

The latter is the most important for this discourse, for it emphasises the role of
meditations and does not depend on the studies of written sources, but is based on
the direct transfer of knowledge through consciousness®. Even though this school
originated in China the West most commonly knows it by its Japanese name
Zen.3* At the same time as this school, which was established in the sixth century
CE and that is often perceived as a synthesis of Buddhism with Confucian and
Daoist elements, started to flourish, the Tang Dynasty came to power (618-907).
Within the field of traditional culture and thought, this period represented one of
the liveliest and most open periods in Chinese history. The spiritual atmosphere,
which prevailed during this period, and which was to a certain degree conditioned
by the opening of the trade routes that connected the Central State with Central
and South East Asia, encouraged research and integration of new, foreign ideas
and systems into Chinese thought. During these three centuries Buddhism—and
especially the Buddhism of the Chan School—found its roots in China and expe-
rienced its greatest growth and development (Rosker 2005, 236).

Even though the name Chan originates from old Indian Buddhism, in which it
represents the translation of the term dhydna (the state of focused consciousness
and simultaneous lack of thoughts and emotions in meditation), the philosophical

33  The main principles of this school of thought include the negation of written documents (37
) and individual, personal transfer of insights from the master to the pupils through a direct
contact of their consciousness (BT A L»).

34 The Japanese pronunciation of the character #, which is in Chinese pronounced chan.
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system of Chan is in fact a sinicized branch of the Buddhist teaching, which
started developing in sixth century China almost entirely independently. As pre-
viously mentioned, most experts believe that Chan emerged as a specifically Chi-
nese synthesis of Buddhist, Daoist and Confucian elements.

One of the basic postulates of this philosophy lies in the incapability of the writ-
ten mediation of any relevant contents on the language, i.e. on the conceptu-
al level. Even though Chan rejects all written records and literature, including
learning and writing Buddhist sutras, this formed the system frame for the future
development of numerous classical Chinese, especially Daoist epistemological ap-
proaches. The method of mediation, as advocated by Chan philosophy, can take
place only on the individual level and remains a private matter between the teach-
er and pupil. However, most masters of Chan Buddhism (including the illiterate
Huineng) left the generations to come sutras that included their ideas. Apart from
this the Chan school of Buddhism is based on the theoretical starting points of
the Diamond sutra (Jin gan jing), in which the term nian appears relatively often.
However, in the Chinese translation of the ancient Indian text this word is most
commonly used to mean memory or thought. For a better understanding let’s take
a look at a few typical examples of its use found in this work, which represents the
oldest printed book in the world:

You said it right: Tatagata always has all bodhisattvas in his thoughts (nian);
he protects them and offers them good advice (Jingan jing 2015, 2)*.

What do you think, Subhuti? Can Sakridagami think (nian)* to himself:
will I receive the fruits of Srotapanne? (ibid., 9) ¥

Subhuti, I remember (nian) the endless past of Buddha Dipankare. (ibid., 16)*
Don’t think (nian) this! (ibid., 21, 27)%

'The use of the term nian differed slightly in a single case, in which it was indirectly
linked to the idea of religion, thus it would be more appropriate to translate it
with the word spirit: “Subhuti, at the very moment people will hear this teaching,
pure religion will be born in their spirit (nian)!” (ibid., 6)*

35  WNiLPTERL: WAREGEESEEDE, AR .

36 Literary: make this thought.

37 ZHERR! REDM? FRERELS: FGHRERA?
38  EHR! il kR GARE.

39 HfErd!

40 [IREA, JiE-SEFMEHE, SR
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However, in the sense of mindfulness as a meditation technique this term is found
as late as in the work entitled Ru Dao anxin yao fangbian famen*' (Basic and Effi-
cient Teachings for Calming Down the Heart-mind in the Joining with Dao), which
emerged from under the pen of Daoxin, the fourth patriarch of Chan Buddhism
(ct. Sharf 2014, 939). In the beginning of the book Daoxin (580-651) stated:
“Buddha preserves the heart-mind in mindfulness that is Buddha. Those whose
thoughts are confused remain normal.” (Daoxin 2015, 1)*.

A few sentences later he explained this in greater detail: “Preserving Buddhist
mindfulness (nian) is mindfulness (nian) that does not have an object (ibid.)*.

And what does mindfulness without an object mean?

There is no Buddha outside of the heart-mind. There is no heart-mind outside
of Buddha. Reflecting on Buddha is identical to reflecting on the heart-mind. To
seek the heart-mind is to seek Buddha. Why is this so? Consciousness is without
form. Buddha is also without form and without manifested attributes. To under-
stand this principle is to pacify the mind. (ibid., 1-2)*.

In the continuation Daoxin described the meditation technique based on such
mindfulness in great detail. In this part we can also find one of the mentions
(rare in Chan Buddhism) of the term zhengnian 1E2%, which stands for “right
mindfulness” and represents, as we have previously mentioned, the Chinese syno-
nym or translation of the Pal concept of samma-sati or the Sanskrit samyak-smrti.
“Heart-mind is continuous at every moment, mindfulness (nian) is not merely
temporary; the right mindfulness (zhengnian) does not stop and is manifested in

front of us®.”

With the fourth patriarch the mindfulness method established itself in China
as a meditation technique that leads to enlightenment, i.e. to the recognition of
one’s Buddhist nature, to Buddhism. Daoxin, who is known as a member of the
Chan tradition of the East Mountain (Dong shan ¥ 111, cf. Sharf 2015, 935), was
the master of Chan Buddhism who introduced the term 7nian as a synonym for
mindfulness in the sense of the Sanskrit term sm7#i. This meditation method re-
mained in the foreground of the Chen meditation for almost one hundred years
after his death, i.e. also in the period of his successor Hongren (601-674), the

4 T R

2 HAWHORS, BARAK.

43 EEH, RASH.

44 TELE . DALY TS, BORIER. BRERE L. SREESL. RO
BIRSR . FTLAE (T, . . BRIARSR. 2 B, HIR L ..

45 UM, MEEA, EARE, EAB.
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fifth patriarch of Chan Buddhism. The (assumed) break with this tradition oc-
curred only with the successor of the latter, i.e. with the sixth patriarch Huineng
(638-713). Let’s take a look how this occurred and why this break might not be
as radical as it is interpreted by most later sources.

Southern School of Chan Buddhism: Lack of Mindfulness or Lack
of Thoughts?

The beginnings of Chinese Chan Buddhism reach into the sixth century:

'This meditation school was established in 520 CE by the 28th Patri-
arch Bodhidharma who arrived to China. He did not want to even hear
about the studies of the holy sutras. He was only interested in getting to
know his own nature and mind. In this way he could obtain true knowl-
edge and become Buddha. For this purpose he had to perform certain
types of meditations, which lead to wisdom (praj74). The theory of med-
itations was passed to the pupils orally, however collections by various
known dhyina—teachers do exist. This theory was for the “higher” minds
what amitism was for the masses. Its meaning for Chinese and Japanese
thought and spirituality is invaluable. (Forke 1934, 194)

There is not a lot of historically verifiable data on Bodhidharma, who is considered
to be the first patriarch of Chan Buddhism, however with the development and
growing importance of the Chan tradition in the early eighth century (McRae
2003, 4) his hagiography became increasingly detailed. The official pedigree of
the traditional patriarchs of this school was composed in the late eighth century
under the influence of Shenhui, a pupil of the sixth patriarch (ibid., 3):

Bodhidharma (%) approx. 440—approx. 528
Daizu Huike (E7]) 487-593

Sengcan (f&15)?-606

Dayi Daoxin (1#15) 580-651

Daman Hongren (344) 601-674

Huineng (£f¢) 638-713

In the seventh century (during the Tang dynasty period (618-907)), the school
split into two under its last patriarch; Huineng’s rival Shenxiu, a representative of
the Northern School, defended the concept of persistent, continuous and practi-
cally oriented meditation, while Huineng, who became the last, i.e. sixth patriarch
of the Chan School, advocated the stream that he founded and which became

AN
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known as the Southern Chan School. The latter was not based merely on medita-
tion practices, but also on philosophical speculations (cf. Forke 11, 194); the school
advocated a new concept, which was introduced by Huineng; i.e. the concept of
momentary enlightenment. According to tradition the difference between the two
concepts can be clearly seen in the four-liners that were written by the two monks
once their master Hongren, the fifth patriarch of the Chan School, published that
his position will be inherited by the monk who will provide the best description
of the essence of Chan in a short poetry form. Shenxiu’s poem read as follows:

'The body is a Bodhi tree

'The mind a standing mirror bright.

At all times polish is diligently,

And let no dust alight.* (Huineng 2015, 2)

Huineng responded with his own verses:

Bodhi is originally without any tree.
'The bright mirror is also not a stand.
Originally there is not a single thing—

Where could any dust be attracted?.* (ibid.)

'The traditional interpretation, which emerged at the beginning of the ninth cen-
tury from under the pen of the Buddhist philosopher Zongmi, thus presumes
that Shenxiu’s poem expresses support to the gradualistic, while Huineng’s poem
expresses support to the subtistic method of achieving enlightenment. However,
numerous contemporary theoreticians (see for instance McRae 2003, 64) do not
agree with this idea. When interpreting this part of the story recorded in the Sutra
Platforms, which is believed to be the work of the sixth patriarch, one should take
into account the fact that his poem in itself does not have a specific meaning, but
only obtains a meaning in relation to Shenxiu’s poem, i.e. as a response or a reac-
tion to it. Together the two four line poems form an entity composed of two parts,
which can be understood as mutually opposing or complementary. Why does
Huineng’s response fail to address gradualism*, which can clearly be seen in the

46 B AR, OB SRR, IRpIRy BB, ) [ A R

47 HIRAA, WAEEINE B, A ), (] R A R

48 In his platform sutra Huineng rejected this categorisation when he said: “Dear friends! The right
teaching does not differentiate between gradual and momentary enlightenment. Humans have
different natures: some are brighter than others. Those who have strayed, continue gradually, while
those who already have insight, practice methods of momentary enlightenment. When you realise
what your heart-mind is, when you see your deepest nature, these differences will cease to exist. This
is why subitism and gradualism are merely provisory categories.” (Huineng 2015, IV=17). (3%

WOARHRIES, MAAEEE, AEAAMEE. KR, BAEE, ks, A RAE,
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“time and time again wiping of the mirror”, which represents the human spirit or
the human consciousness, but instead focuses on the dualism of body and spirit,
in which the endeavours for achieving enlightenment take place. In his four-liner
Huineng does not expose merely the illusory nature of the physical, i.e. material
body, but also the emptiness or the non-existence of the mind as such.

In this radicalised version of the Buddhist learning we can also notice the au-
tochthonous Chinese tradition of Daoist and Confucian classics. We should re-
member the previously mentioned description of the fasting of the heart-mind,
in which Zhuangzi placed the following words into the mouth of Confucius:
“Let your heart-mind remain merely a symbol” (Zhuangzi 2015, Renjian shi, 2)*,
which can be understood as the annihilation of the existence of actual conscious-
ness; one should also keep in mind that this method leads into the void, which can
also be found in the centre of Huineng’s four-liner. The illiterate Huineng never
got acquainted with all of the classical works of the Mahayana Buddhism, and yet
he managed to create a thought system which led this branch of Buddhism to a
new, deeper and at the same time coherent climax. The same holds true for the
autochthonous Chinese classics: Huineng never studied them explicitly. However,
as these classics represented one of the central cultural heritages of China in his
time, he had to learn the basic Daostic and Confucian concepts and their basic
spiritual orientation during his socialisation process (ibid., Xu Xiaoyue 1996,217).

Of course, this assumption is also closely linked to Huineng’s relation to mind-
tulness. Numerous researchers of Buddhist philosophy assumed that this differs
greatly not only from Shenxiu’s interpretation of this meditation technique, but
also from the similar positions of all previous Chan School patriarchs, at which
the positions of the fourth (Daoxin) and fifth (Hongren) patriarchs deserve a spe-
cial mention, for they established mindfulness as the central meditation technique

on the path to enlightenment (Sharf 2014, 938; McRae 1986, 262)

'The difference between the North and South School does thus not lay merely in
advocating the reciprocally opposing methods of gradualism and subitism, (which
was, as we have seen previously (see footnote 47), denied already by the found-
er of the South School), but also in their positions as regards meditation and
mindfulness:

The East Mountain and Northern Chan masters availed themselves of
the mirror analogy in their explications of practice. Rather than engaging
the transitory images that appear, one must, from moment to moment,

R4 2=, Bl LLSEHEM 2 R4 . )
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The texts of the South School of Chan Buddhism often negate the term nian
(which is most commonly equalled to the concept of mindfulness and is, for
example, always used in this sense in the previously mentioned Daoxin’s work).
It appears that in his Platform sutra Huineng did not equal the term nian with
mindfulness. It is much more likely that Huineng did not consider mindfulness
in this negation, but simply thought, the conceptual understanding of reality. Let’s

focus on the innate purity of mind—the seeming transparence of con-
scious awareness itself. Such practice is intended, among other things,
to undermine the givenness of the external domain, along the lines of
“representation-only” (vijaaptimatra) or mind-only (cittamatra) teach-
ings. The subitists reject this approach, since it simply substitutes one
givenness (that of the mind) for another (the world). In something akin
to the deconstruction of the metaphysics of presence, the subitists insist
that mind, too, cannot be attained (bu %e de AP 15), and thus even no-
tions such as “mindfulness” and “maintaining unity” must be abandoned

(ibid., 951).

take a look at a few paragraphs in which the term nian is explicitly negated:

50

Dear friends! In the past our teaching has indicated that it primarily em-
phasises the lack of thought (nian). Its essence can be found in the lack
of appearance and its base is represented by the lack of support or attach-
ment. The lack of appearance means to separate oneself from appearance
in the midst of appearances; the lack of thought (7ian) means to be with-
out thoughts (nian) in the midst of thoughts (nian); the lack of support
or attachment represents the deepest human nature, which means the fol-
lowing: even though we are—in a world that differentiates between good
and evil—exposed to injustices and slander, we can see that everything is

empty and thus not search revenge (Huineng 2015, 1V-17).°

Dear friends! When the heart-mind is not tarnished by any states, this
is called a lack of thoughts (nian). This means to rise above one’s own
thoughts (nian), and surpass all restrictions of the various states in our
heart-mind. If we do not think the hundred thoughts (nian), the thought
(nian) will wear out and all thoughts (nian) will disappear. Don't believe
you are going to die and be reborn as soon as the flow of your thoughts
(nian) is broken, for this is not true. Think about it, you who are learning
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the Path! If you fail to recognise your own mistakes while learning about
dharma, you will also inflict this upon others. Whoever fails to see this
puts the Buddhist classics into a bad light. Thus lack of thoughts (nian)
is placed first. (ibid.)*!

Dear friends! You wonder why I position such stress on the lack of
thoughts (nian). When we discuss our deepest nature merely on the basis
of our destiny, we can get lost in the multiple states of thought (nian).
This provides us with erroneous insights and many illusions are born,
and these re-establish the dust of reality and the torment connected to it.
Not a single method exists in our deepest nature that could save us. If we
think we have found it, this is merely an erroneous insight that originates
from reality and its hardships. This is why I have established a method,
which places the lack of thoughts (nian) first. (ibid., 18)%

In his writings on meditation Huineng also emphasised the lack of the term nian

(i.e. the lack of thoughts):

Dear friends! What does it mean to sit in meditation? According to this
method this is a state of total non-limitation, in which there are no bor-
ders, for it is a state beyond all good or evil. This state, in which not a sin-
gle thought (nian) is raised, is (such) sitting. The motionless, unchangea-
ble insight into one’s own nature is called meditation (ibid., V-18)%.

However, in his sutra Huineng used the term nian also in a positive, affirmative
sense. We encounter such affirmations almost exclusively in situations which deal
with two repeated terms nian 7%, i.e. in cases with the compound ‘&% In the
context of Huineng’s sutra this could be translated with the term mindfulness,
for those parts of the text in which Huineng uses this compound address a state
that can be compared to what is in Buddhism understood as the mindfulness
technique or method. If we take a look at a few examples of this use of the term
niannian %% we can notice that a large majority of them deal with affirmation:
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We persist in mindfulness (niannian) and do not think about the past
states. When we have in mind an endless flow of reciprocally following
(nian-nian) thoughts (nian), which are connected to the past, present
and the future, we get tied down. With an appropriate use of methods
we can persist in mindfulness (niannian) without attachment or support;

in this way we untie and free ourselves. This is the importance of non-at-
tachment as a basis (ibid., IV-17).5*

Dear friends! Mindfulness (#iannian) allows for the submersion into our
pure and deepest nature. If we know how to nurture and perform this, we

can find a part of Buddhism on our own. (ibid., V-19)*

Dear friends! You have gathered here today because of your nature! You
should preserve mindfulness (niannian) at all times and purify your
heart-mind; nurture it, perform it on your own and you will see your
dharmakaya®® and get to know the Buddhism of your heart-mind. (ibid.,
VI-19)*’

Conclusion

We have tried to show the connection between the classics of pre-Buddhist Chi-
nese philosophy and the development of sinicized Buddhism by looking at mind-
fulness meditation techniques. The referencing on pre-Buddhist (especially Dao-
ist and Confucian) philosophical classics is most visible in the ideas of Huineng,
the sixth patriarch of Chen Buddhism and the founder of the South School,
especially in his radicalisation of the (non)existence of consciousness as a pre-
condition of entering or experiencing the void. We have also critically looked at
the presumption, according to which the idea of mindfulness did not exist in au-
tochthonous Chinese literature and we have stated an array of arguments, which
speak in opposition to the traditional interpretations of the difterences between
the North and South Chan School of sinicized Buddhism. We have focused on
the mindfulness concept and exposed the fact that—contrary to prevailing inter-
pretations—Huineng, the founder and central representative of the South School

4
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56 Literary: “true body” or “real body”. In Mahayana Buddhism this represents one of the three bodies
of Buddha; this aspect of Buddhism is not manifested and cannot be imagined.
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of Chan, did not reject this concept. We have ascertained that he constantly re-
jected the term nian, with which the original Indian idea of mindfulness was
usually translated into Chinese in the sources until then, for he understood it in
its archaic meaning, as a thought, concept or idea. However, the analysis of his
Platform Sutra has shown that he by no means denied the mindfulness technique
as such, but he merely gave it a different name than his predecessors. Instead of
using the term 7ian he described mindfulness with the compound niannian. If we
look at classic Chinese language this compound could represent the connection
between the verb and the noun. In this case it would, if we understand the sylla-
ble nian in its archaic meaning of thought or concept, mean “think a thought” or
“conceptualise a concept”. On the other hand, classical Chinese compounds creat-
ed from two identical syllables or terms also express an uninterrupted flow of the
state or action that the term expresses. Thus the term niannian can be understood
as an uninterrupted flow of perception, composed of consecutive moments, which
connect the thinking consciousness into a single unit, in which no individual,
concrete thought can be found. Within this frame such renaming of the idea of
mindfulness is a logical and sensible step and by no means in opposition to the
original meaning of the Chinese character nian.

On the other hand, this aspect also speaks in favour of the re-interpretation of
the content differences between the North and South School of Chan Buddhism,
according to which the conflict as regards mindfulness and its absence (similar to
the assumed conflict as regards the gradual and momentary method of enlight-
enment) is in its essence merely of a terminological nature and not truly linked to
the contents or methods.
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Sitting with the Demons — Mindfulness,
Suffering, and Existential Transformation

Sebastian VOROS*

Abstract

In the article, I critically evaluate some common objections against contemporary ap-
proaches to mindfulness meditation, with a special focus on two aspects. First, I consid-
er the claim that de-contextualized contemporary approaches may have serious ethical
consequences (the so-called problem of “mindful sniper/zombie”); second, I investigate
the suggestion that it may be misleading to construe mindfulness meditation as (simply)
a relaxation and/or attention-enhancing technique, as it is sometimes accompanied by
unpleasant, even terrifying phenomena (the so-called “dark night of the soul”). In the last
two sections, I weave the two narratives together by putting forward the following claim:
traditionally-minded criticisms of contemporary approaches are u/timately correct, but for
the wrong reasons—the historical context is nzof important in ifself, but because of zhe role
it plays in confronting the practitioner with the fundamental existential questions. In this
sense, mindfulness meditation can be conceived as an important, but not the only element
of a broader process of overcoming existential angst, whose ultimate goal is not relaxation
or enhanced attention, but rather a radical existential transformation.

Keywords: Buddhism, mindfulness meditation, ethics, intercultural dialogue, suffering,

Kabat-Zinn

Izvlecek

Clanek kriti¢no pretrese nekaj pogostih ugovorov zoper sodobne pristope k cujecnostni
meditaciji s posebnim poudarkom na dveh vidikih: prvi¢, obravnava kritike, ki pravijo,
da bi dekontekstualizirani sodobni pristopi utegnili imeti resne eti¢ne posledice (t.i. pro-
blem »CujeCega ostrostrelca/zombija«); in drugié, raziskuje ugovore, da bi bilo ¢ujecno-
stno meditacijo problemati¢no pojmiti (zgolj) kot tehniko za spro$¢anje ali izboljsevanje
pozornosti, saj jo obasno spremljajo neprijetni, celo zastradujoci pojavi (t.i. »temna noc
duse«). V zadnjih dveh razdelkih se oba vidika zdruzita v trditvi: tradicionalni kritiki so-
dobnih pristopov imajo v zadnji instanci prav, a iz napacnih razlogov - zgodovinski konte-
kst 7i pomemben zaradi samega sebe, temve¢ zaradi vloge, ki jo igra, ko praktikanta sooca
s temeljnimi bivanjskimi vprasanji. V tem oziru bi lahko ¢ujenostno meditacijo ozna-
¢ili za pomembno, a nikakor ne edino prvino $irSega procesa preseganja eksistencialne
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tesnobe, katerega glavni cilj ni spro$¢anje ali povecana pozornost, temve¢ korenita bivanj-
ska preobrazba.

Kljuéne besede: budizem, ¢uje¢nostna meditacija, etika, medkulturni dialog, trpljenje,
Kabat-Zinn

Mindfulness in the West: in the Shadow of McMindfulness?!

In the past two decades, there has been an explosion of interest in mindfulness
and mindfulness-based meditative techniques. The number of studies on the na-
ture, dynamics, and effects of mindfulness meditation has thus been growing ex-
ponentially (from five in 1990, through 21 in 2000, up to 353 in 2010; Black
2014). For example, cognitive (neuro)science has been diligently mapping neurobio-
logical changes in response to mindfulness meditation (Chiesa and Serretti 2010;
Edwards et al. 2011; Tang et al. 2015), and has been toying with the possibility
of integrating Buddhist meditative techniques into consciousness studies (Kordes
and Marki¢ forthcoming; Thompson 2007; Voros 2016). In medicine and psycho-
therapy, mindfulness-based interventions (IMBIs) are used in the treatment of var-
ious psychophysical disorders (from chronic pain and hypertension to insomnia,
depression, and anxiety disorders) (Chiesa and Malinowski 2011; Grossman et al.
2004; Sedlmeier et al. 2012). Finally, attempts have been made to introduce mind-
fulness meditation not only into educational and corrective facilities, but also into
companies, government agencies, even military and police departments (Sauser and
Kohls 2010; Stanley and Jha 2009). A corollary of these developments has been
an increase of interest in certain other aspects of Buddhist philosophy (Garfield
2015; Siderits 2007): the idea of “non-self” (Pali anatta; Skt. andtman) has found
fertile terrain in the philosophy of mind, psychology, and cognitive science; the
“idea of dependent origination” (Skt. pratityasamutpada; Pali paticcasamuppada)
has garnered attention in metaphysics, ecology, ethics, and other fields.

More recently, however, this surge in popularity has become a topic of heated
debate in both the academic literature (see especially Contemporary Buddhism [12
(1), 2011] and Mindfuiness [6 (1), 2015]) and the scientific/therapeutic “blogo-
sphere” (e.g. Healey 2013; Purser and Loy 2013; Segall 2013). The main bone of
contention seems to revolve around the question of whether, and to what extent,
contemporary (mis)appropriations and (mis)applications of mindfulness medita-
tion could be said to distort the age-old Buddhist practice. In addition to media

1 'This paper partly draws and elaborates upon two of my previous papers on the topic (see Voros
2015 and Vorés forthcoming).
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hype and overblown claims that frequently accompany mindfulness studies (Kerr
2014; Purser 2015a, 33), critics have been especially vocal about the dangers of the
so-called “mystification of mindfulness” (Wilson 2014), a process in which mind-
fulness is extracted from its traditional religious and philosophical framework,
and transformed into something more compatible with the We/tanschauung of the
secular Western world. Throwing out such “traditional baggage” may have made
modern versions of mindfulness more enticing to the average Westerner, but it has
also given rise to a host of difficulties: In addition to conceptual ambiguities and
methodological challenges (Chiesa and Malinowski 2011; Dorjee 2010), it has
been suggested that contemporary appropriations substantially diverge from tra-
ditional definitions and practices (Gethin 2011; Olendzki 2011); that they make
uncritical use of, and frequently misinterpret, central Buddhist concepts (Wallace
2012); that they ignore or trivialize other (particularly ethical) aspects of Buddhist
practice (Hickey 2010; Purser 2015 a, b); and that they therefore run the risk of
not only incorrigibly distorting the original practice, but also of exposing its prac-
titioners to inadvertent harm (Dobkin et al. 2011). “McMindfulness” (Purser and
Loy 2013), as these contemporary trends are sometimes derogatorily called, is said
to have become a puppet in the hands of corporate capitalism: The revolutionary
impetus of Buddha’s teaching has been watered down and transformed into a yet
another self-help method promulgating uncritical, docile and subservient atti-
tudes among employees and upholders of the existing “law and order”.

'The present paper aims to critically evaluate these objections, with special focus
on two aspects. First, it takes a closer look at the claims that contemporary ap-
proaches, in trying to extricate mindfulness from its traditional framework, give
rise to serious ethical dilemmas (the so-called problem of “mindful sniper/zom-
bie”). Second, it investigates the warnings that promoting mindfulness meditation
as simply a relaxation and/or attention-inducing technique is misleading, as it
neglects the fact that it is sometimes accompanied by unpleasant, even terrifying
phenomena (the so-called “dark night of the soul”). Drawing on these two as-
pects, I then go on to argue that the most vocal critics are u/timately right, but for
the wrong reasons—the historical context from which personal mindfulness-based
practices have been extricated is not important iz itself, but because of zhe role
it plays in confronting the practitioner with fundamental existential questions.
In this sense, mindfulness meditation can be construed an important, but by no
means the only element of a broader process of overcoming existential angst,
whose goal is not (only) calmness or (let alone) optimization of productivity, but
rather a radical (and even tortuous) existential transformation.
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Modern Samurais and Ninja Warriors: on the Popularization of

Mindfulness

Let us begin with a brief exposition of a historical narrative against which con-
temporary criticism is usually set, namely that of “Buddhist Modernism”, some-
times also termed “Protestant Buddhism” (Lopez 2002; McMahan 2008; Sharf
1995, 2014a). The term designates new forms of Buddhism that are said to have
emerged approximately 150 years ago in South-East and East Asia out of an
engagement with Western modernity and a concomitant reaction against the “ob-
scurantism” of older (i.e., more traditional) Buddhist traditions. The intellectual
elites in the colonized or semi-colonized Asian countries, swayed by the popular
Western political, social and intellectual currents (from nationalism and (neo)ro-
manticism, through theosophy and modern forms of Christianity, to rationalism
and modern science), set out to recover their own cultural, religious and philo-
sophical heritage by purging it of all “inauthentic” (“superstitious”, “dogmatic”,
“irrational”, etc.) elements that might be distasteful to modern (“enlightened”,
“rational”, etc.) sensibilities.

'The reformatory zeal of Buddhist Modernism has found its expression in the work
of many different thinkers and movements, but for our present purposes the most
relevant among these is the so-called “Theravada Revival” of South-East Asia. In
their quest to recover national identity, many intellectuals from Sri Lanka, Laos,
Thailand, and particularly Burma (Myanmar) have taken recourse to Theravada
Buddhism, seeing it as the traditional wellspring of their cultural and spiritual
heritage. However, as is so common in history, the process of “recovery” of one’s
self-identity turned out to be equally, if not even more heavily, dependent on
“construction” than on “re-construction”, so the end result turned out to be quite
different from the Buddhism of their forefathers. Heavily influenced by the ideals
and values of Western modernity, these reformists are said to have refashioned
Theravada Buddhism in the image of Post-Enlightenment Christianity, with spe-
cial emphasis on individualism (the primacy of personal liberation), rationalism
(elimination of all “supernatural” and “magical” elements), universalism (liberation
available to all, rejection of the authority of the clergy), and zexzualism (systematic
study of scriptural legacy of Theravada Buddhism) (Sharf 1995, 251-2).

These aspects have, in turn, created fertile grounds for the development of the
“Vipassana” or “Insight Meditation Movement”, whose main goal was to (re)in-
troduce meditation into the heart of the Buddhist path. As pointed out by Sharf,
prior to the reformatory endeavours of meditation teachers such as Phra Acharn
Mun (1870-1949) in Thailand, Anagarika Dharmapala (1864-1933) in Sri Lan-
ka, Migun Sayadaw (U Narada; 1868-1955) and Ledi Sayadaw (1864-1923) in
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Burma, the mainstay of religious practice in Theravada tradition wasn’ meditation,
but various devotional practices (chants, recitations, etc.) whose aim was the accu-
mulation of merit and cultivation of wholesome attitudes (ibid., 242). The “Vipas-
sana Movement” sought to “revive” the old meditative tradition, and the method
which proved most successful in this respect, was the (in)famous “New Burmese
Method,” developed by Migun Sayadaw, and later popularized by his most influ-
ential student Mahasi Sayadaw (1904-1982) (Purser 2015a, 29-30; Sharf 2014a,
3—4). Mahasi is said to have simplified the traditional Theravada meditative prac-
tice—e.g., the meditator could immediately start cultivating “insight” (Pali vipas-
sand), without having to first develop advanced skill in “concentration” (Pali sama-
tha), etc.—and thus made it more accessible to laypersons. Even more importantly,

Mahasi placed emphasis on the notion of sazi, understood as the mo-
ment-to-moment, lucid, non-reactive, non-judgmental awareness of
whatever appears to consciousness. One of Mahisi’s most influential stu-
dents, the German born monk Nyanaponika Thera (Siegmund Feniger,
1901-1994), coined the term “bare attention” for this mental faculty, and
this rubric took hold through his popular 1954 book 7he Heart of Medi-
tation. (Sharf 2014a, 4).

Mabhast’s view of mindfulness meditation was later adopted by a group of Amer-
ican and European students, among them Jack Goldstein, Jack Kornfield, and
Sharon Salzberg, who in 1975 founded the Insight Meditation Society (IMS). IMS
has had tremendous impact on the reception and perception of Buddhism and
mindfulness in the West (MacKenzie 2001). One of the members of IMS was
Jon Kabat-Zinn, who in 1979 established the Stress Reduction Clinic, where he
developed Mindfulness-Based Stress Reduction (MSBR), the first and probably still
best-known MBI (Kabat-Zinn 2011, 286). The influence of the Mahasi-Nyan-
aponika tradition on MBSR can be seen in Kabat-Zinn’s classical definition of
mindfulness as “paying attention in a particular way; on purpose, in the present
moment, and non-judgmentally” (ibid. 2014, 4).

From here on, we are faced with a familiar story: mindfulness, construed as “a
kind of nonelaborative, non-judgmental, present-centered awareness in which
each thought, feeling or sensation that arises in the attentional field is acknowl-
edged and accepted as it is” (Bishop et al. 2004, 232), soon became an integral part
of several other MBIs? and has gradually started seeping into Western societies

2 Inaddition to MSBR, the three arguably most famous MBIs would be Mindfulness-Based Cog-
nitive Therapy (MBCT), Dialectical Behavior Therapy (DBT), and Acceptance and Commitment
Therapy (ACT) (see Chiesa and Malinowski 2011).
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at large. In addition to its original (i.e., therapeutic) setting, attempts have been
made to incorporate it into educational and corrective facilities, companies, and—
the point that critics find particularly worrisome—the army and police. For exam-
ple, drawing inspiration from Kabat-Zinn’s MSBR, Elisabeth Stanley developed
what is now called Mindfulness-Based Fitness Training (MMFT or M-Fit), an
eight-week meditation course that is taught to soldiers prior to their deployment
in order to equip them with “mental armour” against emotional and cognitive
breakdown (Purser 2014). Similarly, more and more traders, managers, and the
like now turn to mindfulness meditation in order to “fine-tune their brains” and
“up their game”, sometimes referring to themselves as the “new samurais” or “ninja
warriors” (Burton and Effinger in Purser 2015a, 41). As suggested in the previous
section, these recent developments triggered what Segall (2013) terms a “Thermi-
dorian reaction”, whose two aspects—the neglect of a broader (particularly ethi-
cal) framework and challenging psycho-physical phenomena—will be the topics
of the next two sections, respectively. Before proceeding to these matters, however,
two brief comments are in order.

First, Purser (2015a, 29-30), himself a fierce critic of contemporary approaches
to mindfulness, points out several historical inaccuracies in the classical account
of the genesis of Vipassana Movement. Not only have both Migun and Mahasi
Sayadaw incorporated rituals (chanting, invocations, etc.) into their meditation
courses, but it also erroneous to accuse them of having made up the “bare insight”
method, as the latter can already be found “in the Visuddhimagga and the Pali
commentaries” (ibid., 30). Moreover, Ledi and Mahasi, who were both well-versed
in classical Pali texts, insisted that meditative practice needs firm textual ground-
ing; thus, according to Mahasi, the bare awareness of the present constitutes only
the beginning of meditative practice, which later follows the classical stages of
insight as laid out in the Pali cannon. Secondly, and in opposition to the claims
put forward by some of his contemporary critics, Kabat-Zinn did 7zo# base his
interpretation of mindfulness exc/usively on the “New Burmese Method”, but was
also greatly influenced by Mahayana Buddhism, particularly Zen, as well as cer-
tain Yogic traditions and the teachings of J. Krishnamurti and Ramana Maharshi
(Kabat-Zinn 2011, 289). Claiming that he distorted and/or diluted the historical
Buddhist method is thus problematic, as it was clear that what he sought was 7oz
a faithful replica, but an effective amalgam (more on this in the last section). All
this goes to show that there are several lacunae in the “Buddhist Modernism” hy-
pothesis, which should therefore be taken cum grano salis.
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Of Mindful Snipers and Zombies: Mindfulness and Ethics

We can now move on to the discussion about the relationship between mind-
tulness and ethics, which I will present here in the form of a series of back-and-
forth exchanges, pro et contra.To begin with, it is claimed by the more traditional-
ly-minded critics that, in order to be able to attain the appropriate understanding
of mindfulness, one must take into account the droader context in which it had
emerged (Monteiro et al. 2015, 2-3). This context is said to be largely determined
by the Four Noble Truths (Pali cattari ariyasaccani): (1) human existence is charac-
terized by suffering or unpleasantness (Pali dukkha); (2) the origin of suffering is
craving or desire (Pali zanha); (3) the cessation of suffering is attainable through
the cessation of craving; (4) the way to cessation of suftering is the Noble Eight-
fold Path, consisting of wisdom (Pali panina) (right view, right intention), ethics
(Pali sila) (right speech, right action, right livelihood), and concentration (Pali
samadhi) (right effort, right concentration, right mindfulness). Two things are of
particular interest here. First, mindfulness (Pali sazi; Skt. smrti) is only one as-
pect of the Noble Eightfold Path. Second, just like the other seven aspects, it is
qualified by the adjective “samma”, which is normally translated as “right” (the
opposite of “wrong”), but actually carries a wide range of meanings: “attuned”,
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“balanced”, “complete”, “perfect”, “wholesome”, etc. (Amaro 2015, 64; Mikulas
2015, 15; Olendzki 2011, 64).

In addition to samma sati or right (attuned, etc.) mindfulness there can then also
be miccha sati or wrong (not attuned, etc.) mindfulness, i.e., mindfulness which
does not alleviate suffering, but actually exacerbates it (Stanley 2015, 103). But, as
pointed out by Sharf, there seems to be very little that is “bare” or “non-judgmen-
tal” in traditional accounts of samma sati (Sharf 2014a, 943). First off, the notion
of mindfulness in Theravida Buddhism preserves links to the original meaning
of the term sati, which is “memory” or “remembering” (but see Bodhi 2011 for a
more nuanced account). This is true in two senses: In the narrow sense, mindful-
ness is associated with working memory, and refers to the ability of the mind to
attend closely to a given object and prevent it from drifting away to some other
object (Dreyfus 2011, 51); in the broad sense, the ties with memory are even more
explicit, and the term refers to the capacity to “recollect one’s larger sense of pur-
pose, one’s spiritual goals, and especially, the ezhical framework within which prac-
tice occurs” (Harrington and Dunne forthcoming, 18). However, the story does
not end here. Sati in Theravada Buddhism is described not only as retentive and
recollective (and therefore different from present-centered awareness), but also as
explicitly evaluative (Dreyfus 2011, 51): it recognizes wholesome mental states as
wholesome and unwholesome mental states as unwholesome, embracing the former
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and shunning the latter (Gethin 1992, 39). There is, in other words, an ezhical
element inherent in the classical account of mindfulness; and this element, as we
have seen, is firmly embedded into the traditional framework of the Four Noble
Truths and the Noble Eightfold Path, which provide it with direction, meaning,

and purpose.

To this, the contemporary advocate may reply that, throughout history, Buddhist
doctrine and practice have undergone numerous transformations, continually
adapting themselves to specific social and cultural circumstances. Thus, to insist
that it is necessary to preserve the original framework smacks of doctrinal purism
that is blind to the ever-changing nature of things, and thus actually inimical to
the spirit of Buddhism. Further, it is emphasized that, all too often, “traditional-
ists” fail to distinguish between implicit and explicit ethics: although it might be
true that contemporary approaches pay significantly less attention to the exp/icit
ethical teachings, one might argue that there is greater appreciation of implicit
ethical values as embodied in the person of the meditation teacher. And since
ethics in Buddhism is not so much about the fulfilment of duties, as it is about
the full-blooded enactment of ethical virtues, contemporary approaches can actually
be said to be c/oser to authentic Buddhist practice. Moreover, “traditionalist” crit-
ics seem to overlook the fact that contemplative practices similar to mindfulness
meditation also appear in other religious traditions, so Buddhism cannot lay claim
to “exclusive ownership”. Moreover, since these other practices, albeit developed
in very different contexts, seem to have similar, if not identical psychophysical ef-
fects, it is simply wrong to maintain that the Buddhist context is indispensable for

them (McCown 2013; Monteiro et al. 2015, 6—7; Purser 2015a, 36-7).

However, the critic might retort that, if mindfulness is isolated from its over-
all, particularly ethical, context, as is the case with contemporary approaches, it
risks becoming seriously distorted. This holds especially true if it is transmitted
into contexts that seem to be nof only incongruent with, but actually antithetical
to, traditional Buddhist ethics, such as the corporate world, military, and police.
Here, the threat of misuse and misappropriation seems most acute, as is vividly
depicted by the metaphors of “mindful sniper” and “mindful zombie”. A mindful
sniper is someone who has acquired great proficiency in cultivating “bare atten-
tion”, but uses this capacity for purposes that are in blatant disagreement with
Buddhist ethical standards, i.e., to optimize their military skills (Ricard 2009). A
mindful zombie, on the other hand, is a “corporative complement” to the mindful
sniper, and stands for someone who, passively and non-judgmentally, accepts the
rapaciousness of the corporate world. In these contexts, mindfulness becomes an
efficient means for cultivating a set of skills (improved concentration, produc-
tivity, stress-resilience, etc.) deemed valuable by the predominant political and/
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or economic forces (Purser 2015a, 39—40). Wilson refers to this as “laissez-fare
mindfulness” (Wilson 2014, 194), which, under the banner of “ethical neutrality”,
uncritically embraces values promulgated by the free-market economy (individu-
ality, competitiveness, unbridled productivity, etc.).

In reply, the proponents of contemporary approaches can offer (at least) two coun-
terarguments. First, an individualized approach to spiritual practice is not a con-
temporary gimmick, but an integral part of the Buddhist tradition. For instance,
the Mahayiana notion of “skillful” or “expedient means” (Skt. upaya) emphasizes
the importance of adjusting spiritual practice to the individual practitioner. As
such, a given set of views and/or techniques may prove expedient for a given prac-
titioner, even if, from the perspective of a Buddha (i.e., someone who has become
awakened), it may not be u/timately true (Monteiro et al. 2015, 6-7). A skillful
teacher will always pay close attention to the circumstances in which the indi-
vidual practitioner finds herself and use them to her benefit. If, for instance, the
practitioner happens to be an entrepreneur, soldier or police officer, the teacher
will try to introduce her to mindfulness meditation wizhin the context of her spe-
cific profession. In fact, it would be contrary to the Buddhist values of generosity
and compassion to deny anyone (be it a police officer, soldier or entrepreneur)
the opportunity of getting acquainted with Buddhist teachings and practice (Van
Gordon et al. 2015, 53). Second, mindfulness meditation might make a sharp-
shooter more focused and less distracted, which, in turn, might result in fewer
civilian casualties. Moreover, it may make the sharpshooter more keenly aware of
the existential gravity of her actions, which might cause her to reduce the killings
to the bare minimum, or even to resign from the army (Mikulas 2015, 16). In the
last analysis, the main goal of contemporary approaches seems to be quite similar,
if not identical, to that of classical approaches, namely finding creative ways to
efficiently alleviate suffering. In this respect, the “rhetoric of authenticity” (Dreyfus
2011,42; Dunne 2015, 252) may actually prove disruptive for collaborative efforts,
and may turn out to be a hindrance in achieving this overarching, common goal

(Monteiro et al. 2015, 10-12; Davis 2015, 47-8).

However, if we now look at the last swing of this dialectic pendulum, critics are
likely to express doubt as to such “transhistorical levelings”, emphasizing that,
while the notion of “skillful means” can, indeed, be found in cerfain Buddhist
traditions, it is (even in Mahayana) limited to Buddhas and Bodhisattvas—and
it is far from certain whether someone who has received a certificate to teach
meditation after a six- or eight-week training course would fall into that category
(Purser 2015a, 37). Moreover, Theravada tradition finds the Mahayana concept of
upaya problematic for several reasons, not least because it can be readily misused
to provide doctrinal support for unbridled violence (ibid., 39). Victoria (2006)
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and Sharf (1993) have, for instance, shown how Mahayana teachings have been
(mis)appropriated in the past by the Japanese government to support its aggres-
sive nationalist politics. Second, while it may be true that both contemporary
and traditional approaches aim at “reducing suffering”, the traditional Buddhist
conception of “suffering” tends to be much broader than the one put forward by
most contemporary MBIs. For instance, Purser maintains that it is possible to
distinguish three “forms” or “levels” of suffering in traditional Buddhist accounts:
(a) the suffering of suffering (Pali dukkha-dukkha): a “gross level of suffering” per-
taining to the unpleasantness of birth, illness, old age, and dying, and to anxiety,
depression, and pain that usually accompany these ineliminable aspects of human
existence; (b) the suffering of change (Pali viparinama-dukkha): a “second-level” suf-
tering related to the realization of the transitory and impermanent nature of all
phenomena; and (c) the suffering of conditioned existence or all-pervasive suffering
(Pali sankbara-dukkha): a “third-level” of suffering, characterized by “deep exis-
tential suffering, or angst”, a “sense of lack” or a “primal fear that [one’s] self may
be groundless, empty, and devoid of permanent and separate identity” (Purser
2015b, 680-1). From the Theravada perspective, contemporary MBIs recognize
and address only the firsz form of suffering, whereas they are largely ignorant of
the remaining two forms. However, in order to prevent, and ultimately subdue, the
pangs of existential fire, it will not do to simply extinguish the flames (a); one also
needs to remove the embers (b) and the tinder (c). In other words, MBIs may pro-
vide for an epistemological shift, but not for an ontological one—they can engender
changes in behaviour based on a more appreciative and aesthetically open stance
towards one’s ordinary experience, but they do not lead to a radical transformation
in one’s mode of being, because there is “no radical questioning of the nature of
what we hold to be true” (ibid., 681). The practitioner thus remains the “prisoner
of her own self”, which can, in the long run, even exacerbate her suffering, as she
becomes confronted with the (subconscious, etc.) material that has previously re-
mained hidden, and has no means to successfully cope with it.

'The Dark Night of the Soul: Mindfulness and Suffering

Reflections on the forms or levels of suffering bring us to our next topic, the
question of whether mindfulness meditation can be “dangerous”. It has recently
been suggested (Dobkin et al. 2011; Rocha 2014) that the common conception
of mindfulness meditation as a harmless relaxation and/or attention-enhancing
technique might be problematic, as it can sometimes be accompanied by un-
pleasant psychophysical phenomena. What is striking in contemporary discus-
sions, however, is that this topic hardly ever gets mentioned—despite the fact that
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traditional meditation manuals and the spiritual biographies of meditation experts
often contain very elaborate accounts of such painful and frightening experiences.

In Theravada Buddhism, for instance, the meditator is said to go through seven
stages of purification (Pali satta-visuddhi), some of which are described in very un-
pleasant terms. During the sixth stage (“purification by knowledge and vision of
the way;” Pali patipada-rianadassana-visuddhi) the practitioner has to acquire nine
“knowledges.” Upon acquiring the #hird knowledge®*—“awareness of fearfulness”
(“knowledge of appearance of as terror”; Pali bhayatupatthana-riana)—the medita-
tor realizes that all phenomena are continually “breaking apart” (dissolving), and is
thus “gripped by fear and seems helpless” (Sayadaw 1995, 16). Upon acquiring the
fourth knowledge—“knowledge of misery” (“knowledge of danger”; Pali adinavan-
upassana-iana)—all phenomena seem “insipid, without a vitalizing factor, and un-
satisfying”; the meditator sees “only suffering, only unsatisfactoriness, only misery”
(ibid.). Upon acquiring the fif#h knowledge—"knowledge of disgust” (“knowledge
of dispassion”; Pali nibbidanupassana-fiana)—the meditator “finds no delight in
those miserable things but is entirely disgusted with them”; at times, his mind be-
comes “discontented and listless [...] [e]ven if he directs his thought to the happiest
sort of life and existence [...] his mind will not take delight in them” (ibid., 16). And
upon acquiring the sixzh knowledge—“knowledge of desire for deliverance” (Pali
muncitukamyata-fiana)—the meditator experiences “painful feelings” in the body,
coupled with “an unwillingness to remain long in one particular bodily posture”; his
only wish is to forsake all these dissolving formations and escape from them (ibid.).

Similarly, in his short practical manual on vipassand meditation, the already men-
tioned Mahiasi Sayadaw warns the reader that, during the training period, one
may experience “unwholesome or frightening visions” (Sayadaw 1971, 1). In the
initial stages, one may

experience sensations of intense pain: stifling and choking sensations,
such as pain from the slash of a knife, the thrust of a sharp-pointed in-
strument, unpleasant sensations of being pricked by sharp needles, or of
small insects crawling over the body [... but also] sensations of itching,

biting, intense cold (ibid., 7);

3 I intentionally start with the third knowledge and omit the mention of the first two (i.e., “knowl-
edge of contemplation of rise and fall” [Pali udayabbayanupassana-fiana] and “knowledge of con-
templation of dissolution” [Pali bhanganupassana-fianal), as they are irrelevant for our present pur-
poses.

4 Note that, for convenience’s sake, I'm using Mahast Sayadaw’s (1995) much more comprehensive
descriptions of individual stages, which, however, follow the general account in 7he Path of Purifi-

cation (see Buddhaghosa 2011, 673-9).
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in later stages, the meditator

sometimes sees images of all kinds as if seeing them with his own eyes;
for example, the Buddha comes into the scene in glorious radiance; a pro-
cession of monks in the sky; pagodas and images of the Buddha; meeting
with beloved ones; trees or woods, hills or mountains, gardens, buildings;
finding oneself face to face with bloated dead bodies or skeletons; swell-
ing of one’s body, covered with blood, falling into pieces and reduced to a
mere skeleton; seeing in one’s body the entrails and vital organs and even
germs; seeing the denizens of the hells and heavens. (ibid., 20)

Similar reports can be found in other Buddhist traditions. In Japanese Zen, for
instance, such unpleasant phenomena are called makys (literally, “devil’s cave”). A
telling example are Hakuin’s (1686-1768) well-known descriptions of “medita-
tion” or “Zen sickness”—“an incurable disorder of the heart”™—which plagued him
on several occasions during his spiritual journey:

Before the month was out, my heart fire began to rise upwards against the
natural course, parching my lungs of their essential fluids. My feet and
legs were always ice-cold: they felt as though they were immersed in tubs
of snow. There was a constant buzzing in my ears, as if I were walking
beside a raging mountain torrent. I became abnormally weak and timid,
shrinking and fearful in whatever I did. I felt totally drained, physically
and mentally exhausted. Strange visions appeared to me during waking
and sleeping hours alike. My armpits were always wet with perspiration.
My eyes watered constantly. I traveled far and wide, visiting wise Zen
teachers, seeking out noted physicians. But none of the remedies they
offered brought any relief. (Hakuin 2010, 76)

Even more interestingly, similar accounts can be found not only in Buddhism,
but also in other contemplative traditions, such as Christian mysticism. In fact,
the phrase “dark night of the soul” was originally coined by the Spanish Christian
mystic St. John of the Cross (1542-1591), who characterized it as the most “ob-
scure and dark and terrible purgation” (John of the Cross 1946, 75), identical to “a
living death of the Cross, both as to sense and as to spirit—that is, both inwardly
and outwardly” (ibid., 140). Similarly, to name one last example, in an anonymous
contemplative manual from the fourteenth century called 7he Cloud of Unknowing
we read that, during later stages of contemplative prayer, “[w]ondefully is a man’s
affection varied in ghostly feeling”:
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For at the first time that a soul looketh thereupon, it shall find all the
special deeds of sin that ever he did since he was born, bodily or ghostly
[...] Sometime in this travail him think that it is to look thereupon as on
hell; for him think that he despaireth to win to perfection of ghostly rest
out of that pain. Thus far inwards come many, but for greatness of pain
that they feel and for lacking of comfort, they go back in beholding of
bodily things [...]. (Zse Cloud 1922,112)

Despite these and countless other accounts in traditional contemplative manuals,
very few studies have been published on the unpleasant phenomena encountered
during or after meditative practice, and even these centre mostly on clinical cas-
es (Castillo 1990; Epstein and Lieff 1981; Kuijpers et al. 2007; Manocha 2000;
Shapiro 1992). To my knowledge, only two (meta)studies (Dobkin et al. 2011,
Lustyk et al. 2009) have been published so far that deal with the potential “side
effects” or “contraindications” of MBIs, but even here most of the data is derived
from the clinical studies mentioned above. In general, the following “complica-
tions” have been reported: anxiety and aftective disorders, confusion and diso-
rientation, depersonalization and derealization, depression, pain, insomnia and
appetite loss, even short-term psychotic episodes. Both Dobkin et al. (2011) and
Lustyk et al. (2009) point out that most reports contain little or no information on
the nature and intensity of the meditative technique used, context in which it was
performed, or the medical history of the practitioner. Further, the results of differ-
ent studies sometimes conflict with each other: for example, while some studies
imply that meditation can contribute to the onset of depersonalization (Castillo
1990; Shapiro 1992) and psychosis (Kuijpers et al. 2007; Manocha 2000), others
suggest that it might be helpful in alleviating both conditions (see Chadwick et
al. 2005 for psychosis, and Michal et al. 2007 for depersonalization). However,
researchers agree that such phenomena merit further study, preferably with the
aim of developing screening methods that would help to identify people who are
more susceptible to such complications, and effecting intervention strategies that
would enable more productive coping mechanisms.

The first steps in this direction were taken by Willoughby Britton, an assistant
professor of psychiatry and human behaviour at Brown University and founder of
the project called “Dark Night”, later renamed “The Varieties of Contemplative
Experience”, whose aim is to systematically collect, analyze, and publicize reports
on “challenging, difficult, or impairing” experiences (Cheetah House) that might
occur during or after meditation practice. Relatedly, Prof. Britton runs the so-
called “Cheetah House”, a kind of “safe house” for people who have had any type

of unpleasant experience with meditation. For example, David, “a polite, articulate
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27-year old” came to the Cheetah House in 2013, having experienced a (semi)
psychotic breakdown during a prolonged meditative retreat. Several days into the
retreat, he was flooded by “increasingly vivid pornographic fantasies and repressed
memories from childhood”: “I just started freaking out [...] and at some point,
I just surrendered to the onslaught of unwanted sexual thoughts.” He has devel-
oped frightful paranoid thoughts telling him to kill himself, coupled with visions
of “death with a scythe and a hood” (Rocha 2014). Unfortunately, except for a
handful of interviews and conference presentations, Britton has not yet published
her research in any peer-reviewed academic journal. From a methodological and
organizational perspective, the project seems very promising, since it includes not
only psychiatrists and neuroscientists, but also teachers of mindfulness meditation
from both traditional and contemporary perspectives (among them, one finds the
pioneers of the “mindfulness movement”, such as Kornfield and Goldstein). It
is important to note, however, that Britton does nof see her work as discrediting
mindfulness meditation and/or MBIs—after all, she has not only been a long-
term practitioner herself, but is also a licensed MBSR therapist. Instead, she sees
it as an opportunity to obtain a more accurate picture of the studied phenome-
na. She is particularly interested in getting a better understanding of whether it
is possible to distinguish between challenging experiences that are constitutive
of the contemplative path from those that could be labelled as anomalous (i.e.,
pathological).

Mindfulness Re- or De-contextualized?

In these last two sections, I will try to weave the two narratives together by putting
forward the following claim: that traditionally-minded critiques of contemporary
mindfulness approaches are w/timately correct, but for the wrong reasons. 1 will start
with the second (i.e., negative) part of the claim. To get a sense as to why critics
might be wrong when they dismiss contemporary approaches as ahistorical aber-
rations, it is important to remember that “the Buddhist tradition is not monolith-
ic” but “exhibits great diversity” (Dunne 2011, 71-72), and that there is therefore
“no single authoritative Buddhist account of mindfulness” (ibid. 2015, 252). In
other words, although it might be true that there are important differences be-
tween contemporary approaches to mindfulness and cerzain strands of Buddhism
(notably, those related to the Theravada Buddhism), this does nof mean that there
are no alternative conceptions of mindfulness wizhin Buddhism (notably, those
developed in Northern and East Asian Buddhism), which may align more closely
with contemporary approaches.
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Dunne exemplifies this point by arranging Buddhist traditions along what might
be called an innateist/constructivist spectrum (Dunne 2011, 75-79). The proposed
classificatory criterion concerns the following question: “[ W Jhat is the continuity
between an ordinary mind and the mind of a Buddha? [T]o what extent are the
qualities of buddhahood or awakening (bodhi) present in an ordinary person?”

(ibid., 75)

On the one end of the spectrum, we find constructivists who maintain that very
Jfew qualities of awakening are present, and that progress along the Buddhist path
entails “eliminating obstructions” and “carefully acquiring or constructing appro-
priate qualities that eventually result in buddhahood”. On the other end of the
spectrum, we find innateists who argue that most or even a// qualities of awakening
are present, and that progress along the path requires “eliminating the obscura-
tions that prevent our innate buddhahood from emerging” (ibid., 75-76; emphases
added). According to this classification, Theravada Buddhism, along with its clas-
sical conception of mindfulness, falls squarely in the constructivist camp; but there
are other approaches—found particularly, but not exclusively, in the Mahamudra
and Dzogchen traditions of Tibet, as well as in Chinese Chan, Japanese Zen and
Korean Seon (Dunne 2015, 259; Sharf 2014b, 944)—that diverge significantly

from the Theravada views.

Both innateist and constructivist approaches start oft from the general framework
of the Four Noble Truths, as described in the first section, but disagree on the
origin of “craving” or “desire” (Skt. #rsna), i.e., on the root cause of suffering (the
Second Noble Truth). For constructivists, craving ultimately stems from distorted
cognitions. The main goal of the Buddhist path (the Fourth Noble Truth) is thus
to eradicate distorted cognitions (e.g., our belief in the permanence of things or
the existence of the autonomous self) and replace them with wholesome qualities
and capacities (e.g., compassion, clear comprehension) (Dunne 2015, 255). For
innateists, on the other hand, the root of suffering lies deeper and has to do with
the fundamental distinction between subject and object, i.e., with the notion of “a dis-
tinct subjectivity standing over against distinct objects of experience” (ibid., 259).
It is this duality of knowing subject vs. known object (Skt. grahyagrahakadvaya)
that is said to be the ultimate source of distorted cognitions and consequently of
craving and suffering in general. Cessation of suftering cannot be attained by the
(progressive) eradication of unwholesome mental states and cultivation of whole-
some ones, but by the (sudden) realization of the state of non-dual wisdom (Skt.
advayajfiana) which is continually (if dimly) present in our everyday experience
in the form of reflexive awareness (Skt. svasamvitti) (Dunne 2011, 73; Dunne
2015, 261). Unlike the classical “constructivist” accounts, where a// conscious
states, including all liberative meditative states, necessarily have a subject-object
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structure, the “innateist” approaches tend to emphasize the importance of states
that precede, and thus transcend, the dual mode of experiencing.

It is for this reason that Maitripa (eleventh century), one of the most important
proponents of Mahamudra tradition in Indian Buddhism, argues that what needs
to be cultivated in meditation is not mindfulness (Skt. smr#i) and attention (Skt.
manasikdra), but rather non-mindfulness (Skt. asmrti) and non-attention (Skt. ama-
nasikara) (Dunne 2011, 77). As such, if according to the classical (“constructivist”)
'Theravada account, mindfulness comprises evaluative, judgmental and recollective
aspects, then according to the non-dualist (“innateist”) account, these aspects stay
rooted in the subject-object duality and are therefore constitutive of ignorance
(Skt. avidya) (ibid. 2015, 262-3). Put differently, according to Mahamudra, cul-
tivating mindfulness (in the classical sense of the term) szrengthens subject-object
structure and exacerbates suffering (ibid. 2011, 77). Consequently, the practical
instructions provided by the adept Karmapa Wanchig Dorjé (sixteenth century)
sound remarkably similar to those found in contemporary approaches: “Do not
pursue the past. Do not usher in the future. Rest evenly without present aware-
ness, clear and nonconceptual.” (ibid., 80) The meditator is asked to cultivate pres-
ent-centered awareness, not allowing herself to get caught up in thoughts about the
past or future, and to stop all conceptualizations, be it of the past, present or future,
and simply rest in the state of clear awareness (ibid., 81).

Similarly, the most radically innateist currents in the early Chan movement argued
that, instead of “maintaining mind”, “discerning mind” and “mindfulness”, as sug-
gested by the more “moderate” (i.e., “constructivist-friendly”) Chan advocates, one
should cultivate “no mind” (Chin. wuxin), “cutting off discernment” (Chin. jueguan),
and even, in a2 manner reminiscent of the Mahamudra tradition, “absence” (Chin.
wusuo) and “no mindfulness” (!) (Chin. wunian) (Sharf 2014b, 945, 951). In other
words, one should break completely with the constructivist tendencies of classical
approaches. For instance, in the Treatise on No Mind (Chin. Wuxin lun) we read:

There is no mind. [...] You must simply observe intently and carefully:
[...] Is this in fact the mind or not? Is it inside or outside, or somewhere
in between? As long as one looks for the mind in any of these three lo-
cations, one’s search will end in failure. Indeed, searching for it anywhere
will end in failure. That’s exactly what is known as “no mind”. (ibid., 946)

And in reply to a query as to how one should practice no-mind, we find the fol-
lowing admonition: “Simply be wakeful with respect to all phenomena. ‘No mind’
itself is practice. There is no practice. Thus know that no mind is everything, and
quiescent extinction is itself no mind.” (ibid., 947)
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So, where does this leave us? It would seem that, although diverging substantial-
ly from the (“constructivist”) Theravada account, contemporary approaches have
close affinities to non-dualist (“innateist”) views on mindfulness as propounded
in certain Northern and East-Asian traditions. And if we are willing to cede “au-
thenticity” to the latter, as we should, there is no reason to deny it to the former
(Dunne 2015, 253). The most radical accusations of the “traditionalist” camp thus
seem to rest on shaky grounds. But does this mean that their criticism is completely
oft the mark? Far from it. Note that, in addition to the nature and dynamics of the
Jformal meditation practice, we must also consider the nature and dynamics of the
informal or “in-between” practice, i.e., general guidelines on how to Zive (think, act,
etc.) in the period dezween two formal sessions, so as to establish an environment
conducive to the aims and objectives of contemplative practice (Dunne 2015;
Kirmayer 2015). And here we 4o find telling differences between contemporary
and traditional innateist approaches.

For example, a practitioner who wants to engage in formal Mahamudra practice
is first required to undergo intensive training in “preliminary practices”, which
are then also rehearsed at the beginning of every meditation session. The main
purpose of these practices is to instill “an intense concern for the suffering of
[oneself and] others and a strong motivation to become capable of relieving that
suffering” (Dunne 2015, 166). Also, as a part of the overall Mahamudra tradition,
the practitioner is required to adopt “a paradigm of the proper Buddhist life along
with its ethical norms” (ibid.). Although this paradigm, in contradistinction to the
Theravada tradition, is set aside during formal practice, this is only because it is be-
lieved that berween formal sessions the specific nature of meditative practice will
facilitate the fruition of goals and values that are central to a wholesome Buddhist
lifestyle. There thus exists a delicate balance between formal and informal aspects
of the practice: even the most “iconoclastic” among the traditional innateist ap-
proaches, i.e., approaches that eschew all conceptuality and normativity in formal
practice, are embedded in a specific framework that provides the whole endeavour, at
least initially, with purpose, orientation, and meaning. Put simply, even if we claim
that, in the end, language (conceptual structures, judgments, beliefs, etc.) has to be
discarded or transcended, we need to account for this fact in and through language.
In other words, even if the goal of our practice is radical de-construction, one needs
first to comstruct a meaningful narrative that will re-construct our previous beliefs
and opinions so that we may reorient ourselves and start working towards the
newly set goal.

What is thus often lacking in discussions about the (in)appropriateness of con-
temporary approaches to mindfulness is a more nuanced take on what is actual-
ly meant by “context”. On the one hand, “context” can refer to the recollective,



76 SEBASTJAN VOROS: S1TTING WITH THE DEMONS...

evaluative, and so on aspects that are said to (not) be integral to the formal prac-
tice (“narrow context”). On the other hand, it can denote a broader framework of
values, purposes, and meanings into which such formal meditation practices are
embedded (“broad context”). Take, for instance, Kabat-Zinn’s MBSR. In his wish
to produce a program that would “embody to whatever degree possible the dhar-
ma essence of the Buddha’s teachings put into action”, and make it accessible “to
mainstream Americans facing stress, pain, and illness”, without being peremptori-
ly dismissed “as Buddhist, ‘New Age’, ‘Eastern Mysticism’ or just plain ‘flakey’, he
probably did the right thing to opt for the more ‘innateist’ approach to Buddhist
meditation” (Kabat-Zinn 2011, 282). In the scientistic climate of the 1970’s and
19807, all attempts to incorporate Buddhist meditation, in its traditional form,
into the medical establishment were doomed to failure. In order to make it more
palatable to the mainstream scientific and therapeutic communities of the period,
it had to be presented in a form that could be integrated into the post-Enlight-
enment, secularized, multicultural and multiconfessional Western societies of the
late twentieth century: mindfulness meditation, construed in “minimalist” terms
as “bare attention”, seemed more than fit for the task in this context.

On the other hand, it could be argued that the mechanisms and implications
of such re-framing were inadequately reflected. For example, when Kabat-Zinn
states that the aim of his work was simply to “share the essence of meditation and
yoga practices”, and that the “American vocabulary” he used for this particular
purpose “spoke to the heart of the matter, and didn’t focus on the cultural aspects
of the traditions out of which the dharma emerged” (ibid., 287; emphases added),
he gives the impression that contemporary conceptions of mindfulness constitute
the neutral and universal essence of Buddhist meditation. Although it could be
argued that this is 7o what Kabat-Zinn had in mind (at least not in such a crude
and unqualified sense), as he explicitly points out that he never meant to

exploit, fragment, or decontextualize the dharma, but rather to recon-
textualize [!] it within the frameworks of science, medicine [...], and
healthcare so that it would be maximally useful to people who could not
hear it or enter it through the more traditional dharma gates (ibid., 288;
empbhasis in the original).

However, Kabat-Zinn’s vague (and often contradictory) statements undoubtedly
contributed to the rapid spread of such naive views.
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Sitting with the Demons: Mindfulness and Existential
Transformation

We have now come to the crux of the matter: what is problematic in contempo-
rary approaches is 7oz their “innateist” understanding and practice of mindfulness
meditation (narrow context), but rather their (implicit or explicit) belief that this
form of practice constitutes the transhistorical “essence” of Buddhism, and that
therefore other elements (4road context) can, and indeed should, be ignored. Since
absolute decontextualization is an illusion and often simply masks (implicit, ten-
tative) recontextualization, critics make a valid point when they accuse contempo-
rary “universalist” conceptions of uncritically adopting beliefs, norms, and values
predominant in Western culture: their unwillingness to constructively engage in a
debate on what would be the most appropriate framework for mindfulness leads
to an often wholesale (if tacit) acceptance of individualism, competitiveness, etc.
that are typical of contemporary /laissez—faire economies. The asymmetry between
the narrow (formal) and broad (informal) context is vividly expressed by the fol-
lowing analogy: contemporary meditators, who tend to practice meditation with
great devotion, but typically do not abide to ethical principles between meditation
retreats, are likened to a “thief who after he gets caught hires a clever lawyer to get
him out of trouble,” but as soon as he is free he starts stealing again (Ajahn Chah
in Amaro 2015, 17). The exclusive focus on formal meditation can make us blind
to large-scale (ethical, social, environmental, etc.) issues, and thereby perpetuate
injustices inherent in the system whose norms and values we tacitly adopt.

But what wou/d be a more appropriate framework for contemporary approaches?
Our previous reflections on the “dark night of the soul” may provide a valuable
key. Contemporary accounts that construe mindfulness meditation as a relaxa-
tion and/or attention-enhancing technique are bound to interpret the potentially
painful and frightening phenomena that may occur in strictly zegative terms—as
aberrations, side effects, pathological conditions, etc.—, even though classical man-
uals often depict them as constitutive of meditative practice. Traditional accounts,
on the other hand, provide elaborate descriptions and classifications of such phe-
nomena, but are so strongly embedded in their specific (religious, mythical, etc.)
discourse that they may seem far removed from concerns of the contemporary
reader. In other words, if contemporary approaches lack a comprehensive nar-
rative that would provide a meaningful link between mindfulness and “contem-
plative suffering”, traditional approaches often seem too exotic or far-fetched to
be readily integrated into contemporary (psychological, psychotherapeutic, phil-
osophical, etc.) discourse. In the long run, this might have a deleterious effect
on the overall attitude towards mindfulness meditation. For example, the rapid
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spread of meditative techniques (without proper guidance, know-how, etc.) and
consequent rise in “unwanted side effects” may instigate a shift from the myzhiza-
tion phase, in which mindfulness is presented as a panacea for all the ills and evils
of contemporary society, to the demonization phase, in which it will be stigmatized
as something too unpredictable and hazardous for clinical purposes. The rise and
fall of enthusiasm for the therapeutic use of hallucinogenic drugs in the 1960s and
1970s is a telling (if extreme) example of how easily the pendulum can swing the
other way.

It seems to me very unlikely that these potentially deleterious trends could be
checked by a wholesale adoption of the c/assica/ Buddhist framework, as suggested
by the more traditionally-minded critics. Instead, a two-step strategy might prove
more efficient. First, it is important to acknowledge and accept the indispensabil-
ity of broader contextual factors, i.e., the fact that there is 7o context-free ‘essence”
of mindfulness meditation, and that mindfulness constitutes but oze element in
the overall philosophical (spiritual, etc.) edifice. Secondly, greater care should be
taken in examining and choosing the appropriate frameworks (yes, plural—for
why should there be on/y one legitimate framework?) for contemporary recontextu-
alization of such practices. After all, and as pointed out by Davis, questions about
what constitutes “right” (wholesome, etc.) mindfulness should not revolve around
doctrinal orthodoxy, but rather around the question of what constitutes a good
(wholesome, meaningful) life (Davis 2015, 47). In this sense it may be wise, first
and foremost, to consider the possibility 7oz of doctrinal or ethical (at least not in
the sense of deontological ethics) (re)contextualization, but instead of existential
(re)contextualization: how to meaningfully incorporate mindfulness meditation
into the broader search for existential meaning at the beginning of the twenty-first
century. One of the central threads in this existential and more mindful (!) (re)
framing of mindfulness, a thread closely intertwined with our discussion of the
“dark night of the soul”, could be a gradual expansion of our current understanding
of suffering so as to include not only “standard” mental afflictions (anxiety, depres-
sion, etc.; i.e., Pali dukkha-dukkha), but also deeper existential concerns—concerns
pertaining to the changing, impermanent, and transitory nature of ourselves and
the world (i.e., Pali viparinama-dukkha and sankhara-dukkha), the alleviation of
which calls not only for minor epistemological shifts, but for radical ontologi-
cal transformation. In this respect, whether a certain affliction constitutes a “dark
night of the soul” or not would depend on whether it is ultimately constitutive for
instantiating this profound transformation of one’s manner of being or not.

It is perhaps somewhat unfortunate that mindfulness originally struck roots in
the milieu of behavioural and cognitive therapies. For while such therapies prove
to be efficient in (at least short-term) reduction of psychological distress, their
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individualistic and biomedical conceptions of human nature generally deprive
them of the resources needed to adequately thematize and address deeper exis-
tential issues. For this reason, it might be worthwhile to examine possibilities for
embedding mindfulness into contexts that show greater sensitivity to existential
dimensions, e.g. Frankl’s logotherapy, Fromm’s humanistic psychoanalysis, and Ya-
lom’s and May’s existential therapies. What all these approaches have in common
is not only a keener appreciation for fundamental existential concerns (dying, suf-
fering, angst, etc.), but also the conviction that these concerns can be appropriately
dealt with only by letting go of the atomized, individualistic conceptions of human
existence, and by focusing on establishing and maintaining authentic relations with
the world and others. This would provide mindfulness-based techniques with a
framework that is much closer to the original Buddhist framework of the Four
Noble Truths, and would therefore enable practitioners to construe and practice
meditation in terms not only of symptom-reduction, but also of profound (and
often quite painful) existential transformation on both individual and social levels.
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Mindfulness and Self-deliverance to Pure
Presence

Andrej ULE”

Abstract

In the contemporary (Western) literature on mindfulness many authors present it as only
a mental practice, which may bring one to a more successful and effective working of
the mind, as well as different kinds of mental concentration. However, at least in part of
Buddhist literature mindfulness is taken as an inseparable part of the Eightfold Way, and
not as a means to achieve a separate mental aim. Another important emphasis of Ma-
hayana Buddhism is that mindfulness does not aim at something new, but instead leads
our awareness towards a deeper origin, which has already been present with us. While the
initial form of mindfulness clings to various methods and achievements, the higher form
lies bare in the present moment, always ready to reveal itself. When we are ready to let go
of all that we achieve and do, we can surrender our being to the here and now.

Key words: mindfulness, Buddhism, method, eightfold path, emptiness, compassion

Izvlecek

V sodobni (zahodni) literaturi o ¢uje¢nosti mnogo avtorjev predstavlja ¢ujecnost le kot
mentalno prakso, ki naj privede do uspesnejsega in uc¢inkovitejsega delovanja uma, pa tudi
do razli¢nih oblik koncentracije duha. Vendar je vsaj v delu budisti¢ne literature ¢ujecnost
razumljena kot nelo¢ljiv del osmeroclene poti, in ne kot metoda oz. sredstvo za doseganje
nekega posebnega mentalnega cilja. Drugi pomemben poudarek predvsem v mahajan-
skem budizmu je v tem, da ¢uje¢nost ne meri na nekaj novega, temve¢ vodi do pozornosti
na nekaj izvornega, ker je Ze vseskozi prisotno. Podana je razlika med zacetno obliko
Cujecnosti, ki se drzi raznih metod in razlik, ter viSjo obliko, ki se dogaja v Zdajsnjost in
presega vse, kar se da dose¢i ali storiti in nam odpira to, kar lezi tik pred nami, ¢e smo
pripravljeni pozabiti na sami sebe in se prepustimo le biti tu in zdaj.
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Introduction

In its historical origin the methodical nurturing of mindfulness is quite far from
today’s Western world. It originates in Buddhism, and specifically in the medita-
tion of insight (vipassana) of early Buddhism. Still, there is now a growing interest
in mindfulness in the West, as people look for simple and efficient methods of
coping with their anxieties, stress, lack of concentration and other troubles, par-
ticularly among those who occupy positions with greater responsibility (Williams
and Kabat-Zinn 2013). The nurturing of mindfulness is also quite widespread in
various Western therapeutic and spiritual movements, both those that are part
of traditional religions and those that spring from new age spiritual movements.
Persistent training and methodical nurturing of mindfulness is believed to lead to
a “stress-less mind”, “higher awareness”, and higher levels of concentration. To be
sure, this is an explicitly instrumental view of mindfulness, that is, as a means to
achieve healthy mental states, better relationships, enlightenment and even vari-
ous “divine” states of consciousness.

This essay will not deal with the current “uses” and “practices” of mindfulness, but
rather it addresses the spiritual essence of the nurturing of mindfulness as seen
in early Buddhism, as well as some other spiritual practices. As such, a non-in-
strumental view of mindfulness will be outlined in this paper, with a focus on
Buddhism but also drawing in other aspects of its origins.

Buddhist Conceptualisation of Mindfulness

From the original Buddhist texts, and especially those speeches that are widely
attributed to Buddha himself, it follows that mindfulness (Pali sazi, Sans. smrti)
is a constituent part of the so called Eightfold Path that leads to Enlightenment
and nirvana (Pali nibbana)'. To some extent it is even possible to equate Buddhist
meditation with the nurturing of mindfulness.?

For Buddha, the Eightfold Path is the fourth of the noble truths that relate to
suffering (dukkha), the causes of suffering, the end of suffering, and the way that
leads to this end. The Eightfold Path consists of eight “rightness’s” (samma): the
right view, right intentions, right speech, right actions, right livelihood, right

1 Henceforth I will give Pali or Mandarin expressions in brackets, while adding, if necessary, the
simplified Sanskrit expressions that are often more familiar.

2 If we keep in mind that Buddhist meditation also includes various forms of concentration and
self-absorption that require specific mental orientations and procedures that, strictly speaking,
reach beyond the nurturing of mindfulness, while the latter is always included in them.
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effort, right mindfulness and right concentration. Although Buddha (as far as it
is known) did not define these “rights” in detail, they are parts of an indivisible
whole, where each depends on all the others.? This means that a Buddhist medi-
tator has to simultaneously and continuously develop and nurture all these parts,
or must at least strive towards this. However, these rights are by no means to be
mastered step by step, and in focusing on one so neglecting others on the way. In
his book Zhe Path of Mindfulness (Pot pozornosti), dedicated to the basics of Bud-
dhist meditation, Primoz Pecenko writes that the moment of right mindfulness
“encompasses all parts of the path, but the right mindfulness 7s the path, the goal
of which is the deepening of the experiential understanding of the ‘four truths’
and the end of all inconvenience” (Pec¢enko 1990, 71).

Buddha sometimes placed mindfulness as one of the top five abilities of the en-
lightened man, with the full list being trust, energy (effort), mindfulness, concen-
tration and wisdom. In this case these perfections form an indivisible whole, where
one aspect depends on all others. However, it is true that in Buddha’s view, at least
for a beginner, some parts are more important and thus should have more atten-
tion, as other parts of this “path”will sooner or later emerge in one’s consciousness.
He thus devoted a number of discourses to the right view (Pali sama ditthi) of
his doctrine (damma), the right actions (sama kammanta), the right mindfulness
(samma sati) and the right concentration (samma jhana or sama samadhi). One of
the longest and most celebrated of Buddha’s sutras—7he Greater Discourse on the
Foundations of Mindfulness (Mahasatipatthana sutta), as well as some other sutras,
are devoted to the nurturing of mindfulness.*

Perhaps this is why mindfulness or the nurturing of it, at least in regards to ear-
ly Buddhism, became the main spiritual practice of this new philosophy. Bud-
dha even states that nurturing of mindfulness is “the only way that cleanses the
beings, leads beyond sadness and tears..., brings to the path of recognition and
to the experience of nirvana” (ibid., 194). However, in these texts Buddha also
continuously linked (the right) mindfulness with other constituent elements of
Buddhist practice, and especially with the right view, right mindfulness and right
concentration.

In the sutra mentioned above Buddha views the conscious nurturing of mindful-
ness as the only path to the purification of the mind, and thus to nirvana. This

3 It is in The Greater Discourse on the Foundations of Mindfulness that Buddha very briefly defines
each of these rights. Among these, he states that the most important are: the right effort, the right
mindfulness and the right concentration.

4 Tuse the translation by Maurice Walsh (1995) given in his translation of Digha Nikaya (The Collec-
tion of Long Discourses).
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path consists of the mindful and correct contemplation of the body as a body, feel-
ings as feelings, mind as mind, and in general all mind-objects as mind-objects.

What does the phrase “contemplation of the body as body, ... mind-objects as
mind-objects” mean? In short, it means the mindful and passionless contempla-
tion of these constituent parts of the sensory-phenomenological world, that is,
seeing them only as phenomena of a certain kind, not linked to judgements, re-
sistance or attraction. Buddha advises beginning with the contemplation of the
simplest phenomenon of life and that which is closest to us, our own breathing.
We then move on to contemplating our own body and its parts, its changing, ag-
ing and disintegrating. After this we move on to contemplating our feelings and
the mind, their arising and passing away. Finally we engage in the contemplation
of all phenomena in general, linked in their transience and co-dependence.

In parallel with the extension and deepening of mindfulness, here the Buddhist
meditator should also develop the right insight (samprajna) of all the listed phe-
nomena. We assume that this means the kind of comprehension that is in accord-
ance with the fundamental rights of Buddhism, and is in itself a constituent part
of the Eightfold Path. In the continuation of his discourse Buddha specifically
points out that the disciple is able to contemplate diverse phenomena by contem-
plating the Four Noble Truths (Walsh 1995, 306-7). What is of key importance
here is the ever deeper recognition of the internal intertwinement of all phenom-
ena, their “selflessness” (annata), which means particularly the recognition of the
disciple’s “own” selflessness that is spontaneously generated from the practice of
mindfulness. With this the disciple spontaneously develops non-attachment in-
stead of attachment to their ego.

Therefore, the nurturing of mindfulness should lead to awareness of these phe-
nomena without any expressed mental, emotional and verbal framing, or identifi-
cation of these phenomena as one’s own mind-objects. In another sutra, Buddha
expresses this as the contemplation of the body, feelings, thoughts, as they get
in touch with us, so that “in the seen there will be merely the seen; in the heard
there will be merely the heard; in what is thought of there will be merely what
is thought of; in the cognized there will be merely the cognized (vinnata)” (from

Salayatana Sutte in Tse-fu 2008, 20).

This especially applies to the potential awareness of oneself as a pure subject, the
Divine Self (as postulated, for example, by the Brahman Upanishads). The highly
mindful Buddhist meditators are indeed deeply aware of themselves but they nat-
urally and spontaneously do not agree to any conceptualisation or “idea” of the self
that would go beyond the immediacy of self-awareness, be it even about placing
this self in the most “eternal”, divine or demonic worlds. Here the emphasis is on
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the natural, non-artificial mental attitude that grows from the entire life practice
of the Buddhist meditator, and not from some theological or anti-theological
speculations.

Another important emphasis with regard to mindfulness, particularly in Mahaya-
na Buddhist literature, is that it does not aspire to anything new, but only brings
us to something original that has been present all the time, we were simply not
aware of it (i.e., Buddha-nature, primary consciousness, Dao, Emptiness and sim-
ilar). This is why the disciple is regularly instructed to silently observe what is go-
ing on both externally and internally, without making judgements and valuations,
until the mind/consciousness calms down in itself and it is possible to see this
primal, original thing.

About the Conceptualisation of Mindfulness, Mental
Concentration (jhana) and Self-absorption (samadhi)

It is clear from these introductory presentations of Buddhist nurturing of mind-
fulness that the practice involves several related mental-spiritual orientations,
and in particular various forms of mindfulness that are posited under one collec-
tive notion of “mindfulness”, rather than a single generalised concept. This does
not mean, however, that in the continued, conscious nurturing of these forms
of mindfulness that the various kinds do not come close to each other. In fact,
they do more than this, as they connect into an indivisible whole that Buddha
most often calls concentration (jhana) or also self-absorption (samadhi). But this
kind of concentration is not a goal that people aiming to nurture their individual
mindfulness should aspire to, but is rather more of an actualisation of a capability
that has always been present within them, and which is usually underdeveloped
or ignored. This capability realises itself spontaneously, when in all areas of their
psychophysical and external life the meditator reaches levels of mindfulness that
are high enough. This is why Buddha speaks about the “fruits” rather than “goals”
of right mindfulness.

While the nurturing of mindfulness is the foundation of all Buddhist medita-
tion, the practice is especially intense and methodical in the so-called deep in-
sight meditation (vipassana), which, among other things, is also important for
the development of chan (zen) in Chinese and Japanese mahayana Buddhism,
and mahamudra and dzogchen in Tibetan Buddhism. In vipassana the meditator
keeps recognising all things ever deeper, all their feelings, emotions, wishes, and
thoughts as inconstant, unsatisfactory and selfless (empty). Of course, it is the
very understanding that is in accordance with the Four Noble Truths of Buddha.
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However, the nurturing of mindfulness is also present in another main “wing” of
the original Buddhist meditation, namely, the so-called meditation of spiritual
peace (samatha) that is centred around various forms of concentration (jhana) and
self-absorption (samadhi), since real concentration and self-absorption can only
be achieved with the right extent of clear and non-judgemental mindfulness with
regard to oneself. In particular, the mahayana chan/zen and high tantric meditative
practices (mahamudra, dzogchen) go beyond the differences between vipassana and
samatha meditation and favour a meditative culture which combines both.

In this context it should be noted that even the Buddha’s original “method” was
something that comprised both wvipassana and samatha. More precisely, the dif-
terentiation between these two approaches was more a matter in Buddhism’s lat-
er development rather than part of the original “teachings”. Instead, at different
times Buddha puts the emphasis on different aspects of meditation, depending on
the spiritual level and the readiness of his listeners to accept his words without
resistance. In the “combined” meditation, the mindfulness of one’s own breathing
plays a key role, and this is the beginning and end of the practice, as the meditator
has to return over and over again to the seemingly simple awareness of their in-
halation and exhalation in pure Now-ness. Even the temporary impression of the
cessation of breathing that occurs in deep meditation has to be accompanied by a
non-conceptual mindfulness that is still subtly breathing.

At first sight the nurturing of meditative mindfulness seems rather simple, and
requires only persistence, exercise, and ethical and mental discipline. This, howev-
et, is not so. The problem here is how can the practice of silent and passive obser-
vation of internal and external phenomena be balanced with the active attention,
alertness required by the mindfulness? Mindfulness consists of differentiation
between wakefulness, alertness and non-wakefulness, between self and non-self,
between stable concentration on the object of one’s mindfulness, and the decen-
tration of consciousness. However, we should distinguish between the initial form
of mindfulness, which still clings to various methods and differentiations, and a
higher form that occurs in Now-ness beyond everything that we achieve or do,
and that offers us what is revealed in itself, if we are ready to forget about ourselves
and enter a mindful existence in the here and now.

Mindfulness as Self-deliverance to Pure Presence

At the end of The Greater Discourse on the Foundations of Mindfulness (Mahasattti-
patthana sutra), Buddha says that the disciple who achieves the right mindfulness
(concentration) observes all phenomena in the light of the Four Noble Truths,
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understands their coming into being and disappearing, and that there is noth-
ing behind them. As such he lives independently and attached to nothing in the
world (Pe¢enko 1990, 210).

'This is not only a special state of mental clarity and concentration, but also the
state of spontaneous compassion and well-being that goes beyond all wishes,
attachments or desires. Mindfulness is thus increasingly less an achievement or
effort of the individual, and ever more a state of being that coincides with the in-
dividual’s everyday wakefulness. The condition for this, however, is the individual’s
readiness to completely transcend the attachment to their ego. When this occurs,
it possible for them to see the emergence of inner states that cannot be achieved by
an individual’s personal endeavours alone, because the efforts of the individual to
maintain mindfulness are joined by impulses that stem from their total devotion
to the selfless interdependence of all phenomena (Pali paticcasamuppada, Sansk.
pratityasamutpada). The individual then develops a very subtle orientation to the
world and themself, which I call the spontaneous self-deliverance to pure presence. No
special mental effort is needed to maintain mindfulness here, because mindfulness
becomes an inseparable aspect of the very being of the individual. At this level
of awakening even the desire to attain nirvana is absent, because nirvana is seen
here and now in the world as it is. This is a form of mindfulness that supersedes
the initial form which still clings to various methods and differentiations. It takes
place in Now-ness beyond anything that one achieves and does, and gives us what
is lying bare in front of us if only one is ready to forget oneself and surrender to
pure presence, i.e., to being in the here and now.

In later Buddhism this understanding of mindfulness goes so far as to reach be-
yond the practice of explicitly nurturing it or even engaging in meditation. Both
the Chinese chan as well as in the Tibetan schools of mahamudra and dzogchen
speak about “non-mindfulness” or “non-meditation”. Rather than implying the
negation of mindfulness or meditation, such a complete fusion of spiritual en-
deavours with everyday life makes them seem “nothing special”, a perfectly natural
part of everything that an individual does and experiences in their life. At this
point, the clarity of an individual’s consciousness (mind) merges into one with
their insight into an emptiness that escapes all categories and notions we could
use to express this. The basic characteristics of this state of awareness are clarity,
emptiness and non-objectivity, original and permanent mindfulness unrelated to
place or time, and yet being in the here and now with each and every one of us

(Ule 2001, 74).

Similar to chan (zen), in Tibetan Buddhism this state of consciousness is often
also called “natural” or “a knowing state of mind/consciousness” (Sansk. vidya,
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Tib. rigpa, Man. pen xin) or also “everyday mind”. This is done to indicate both the
spontaneity and non-artificiality of this state, as well as to highlight the fact that
our non-enlightened everyday mind is, in its core, equal to the enlightened mind,
although in their ignorance and limited understanding of such things most peo-
ple do not allow this awareness or reality to come to life within them. Therefore,
from the very beginning the serious practice of mindfulness is a (self-)expression
of one’s natural spirit, rather than a way to achieve the natural state of mind. This
is why we need to remain faithful to this practice until it becomes something that
is entirely natural.

This is the essence of the practice of meditative mindfulness as summarised by
Tilopa, one of the Indian Buddhist sages from the tenth to the eleventh centuries,
who were extremely important for the later development of Tibetan Buddhism,
particularly Mahamudra: “Don’t recall. Don't imagine. Don't think. Don’t exam-
ine. Don’t control. Rest (in the natural state)” (from Takuin 2007, 171).

Similarly, Dilgo Khyentse Rinpoche, an important Tibetan teacher from the
twentieth century, who was also a Mahamudra and Dzogchen master, expressed
the essence of the mature practice of mindfulness, which he understood as the
“the everyday practice”, as follows:

The everyday practice is simply to develop a complete acceptance and
openness to all situations and emotions, and to all people, experiencing
everything totally without mental reservations and blockages, so that one
never withdraws or centralizes into oneself. ... One should realize that
one does not meditate to go deeply within oneself and withdraw into the
world. In Buddhist yoga, even when meditating on chakras there is no
introspection concentration: complete openness of mind is the essential
point. ... When performing meditation practice one should think of it as
just a natural function of everyday living, like eating or breathing, not as a
special, formal event to be undertaken with great seriousness and solem-
nity. One must realize that to meditate is to pass beyond effort, beyond
practice, beyond aims and goals, and beyond the dualism of bondage and

liberation. (Khyentse Rinpoche 2000)

'These words might seem subversive to those with good knowledge of Buddhism,
or at least they may find them in discordance with Buddha’s words on mind-
tulness and meditation, since at least samatha meditation is about self-absorp-
tion, about the ever more intense internalisation of experiencing, thinking and
trans-thinking, until we reach different kinds of total self-absorption (samadhis).
We may also take a look at a typical image of Buddha, seated in meditation,
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showing him as totally self-absorbed. However, we claim that this impression is
wrong, as meditative concentration always involves both the internalisation of
experiencing and an ever fresh view of what is going on around and within us.
'This is also where the Buddha’s enigmatic smile comes from, as seen in various
sculptures which also portray him seated and in meditation. He is thus shown
as somebody who is capable of simultaneously maintaining a fresh view of the
world around him along with the deepest internalisation, which together pro-
duce such a smile.

Conclusion

Higher forms of mindfulness transcend all instrumental concepts of mindful-
ness, i.e., concepts that view mindfulness as a means for achieving “healthier”
or “higher” forms of mind; they even transcend the elaborate practice of mind-
tulness as such, but do allow for the notion of mindfulness as an essential qual-
ity of non-conceptual awareness involved in a spontaneous disentangling of all
conceptual, emotional or affective knots and hindrances, and, most importantly,
of the personal I as the basic knot of all wishes, fears, hopes, and suffering. The
spontaneous self-deliverance to pure presence which characterizes higher forms
of mindfulness is a moment of trans-personal being in the here and now of the
meditating individual. It “appears” after the individual has managed to transcend
all their worldly or spiritual aims and needs, and has learned to simply “be aware”.
This “end result” of complete mindfulness seems to oppose our Western ideas of a
healthy and mature person, conceived of as a subject constantly preoccupied with
the world and oneself, and successfully managing all one’s troubles. In order to
comprehend the deeper dimensions of mindfulness the Western world still needs
to move further to understand and accept the Buddhist wisdom of trans-personal
self-deliverance to pure presence. If not, I fear that the current enthusiasm for
mindfulness training in the West will lead its practitioners astray, getting them
entangled into various methods of illusory and transitory quieting of the (still
possessive) self, chronically preoccupied with the world and itself.
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Introduction

Someone who is fixed exclusively within the frame of the occidental philosophy
tends to build up a dogma, which is that in the history of East Asian cultures there
was less rationality, logic and philosophy before the modernization process that
started in the nineteenth century'. In fact, while there are different characteristics
between the philosophy of the Occidental World and that of East Asia, it is not
valid to state that there was no philosophy in the latter before its modernization
and contact with the West. A more correct statement would be as follows: Before
the modernization of the nineteenth century there was no Western-style logic in
East Asia. It is thus evident that there are two categories in philosophy: #hat of the
West and that of East Asia. There is a lacks any formal analysis in saying that there
was “less logic before modernization in East Asia”. In comparative thinking we
set a certain category, for example, “philosophy”. If it is true that the “philosophy”
of the West cannot be closely identified with the “philosophy” (tetsugaku %)
of East Asia, we have to compare their specific differences to grasp the respective
characteristics of “Occidental philosophy” on the one hand, and East Asian phi-
losophy on the other. Then, by identification, we have a pair of principal concepts
which are certainly in a complementary relation: the Philosophy in a Global World
and the different aspects of the West and of East Asia.?

1 'Thisis a key issue in this context, and one of the most serious approaches to it is in Hegel's Vor/esun-

gen diber die Philosophie der Geschichte, in the chapters on India and China. In another work of Hegel,
Vorlesungen viber die Geschichte der Philosophie, there are also chapters on Asia which present similar
ideas. It was a common practice for European intellectuals at that time of the nineteenth century to
try and establish their own encyclopedias of world cultures. While this can be seen as progressive,
a pre-“interculturality” before the process of globalization that took place in the twentieth century,
there remain a number of problems. The most important is that such writers (Hegel and others)
only saw the surface of Asian cultures, with Europe and European ideas remaining central. There
are thus many problems with Hegel's chapters dealing with Asian religions and philosophy, such as
the confused interpretation of Brahamanism (Hinduism and Buddhism). (Hegel 1986)
The fundamental reflections on the question of whether there was “philosophy” in East Asian
before the process of modernization were presented by scholars during the period of the Meiji
Restauration in Japan. The translation of a number of works and writings of Western philosophy
meant that Japanese scholars had to find suitable words or make new terms using the existing
Chinese characters. For more detailed information on this, see the article of Fujita 2009.

2 For the method of comparative philosophy see the article of Hashi 2014b.
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From the Origin of East Asian Philosophy

Western philosophy began in ancient Greece with a tendency to seek scientific,
verifiable knowledge. Their method of progress was to use dialogos and dialektike,
in which a certain theme must be analyzed by reflective and critical argument
again and again, until an undividable truth can be found. Aristotle (2000) used this
method from the beginning of his philosophia prima, in which he established his
essential concept of ousia through sharp criticism of his teacher, and thus by attack-
ing the concept of an “idea” from Plato. To state and verify is an undividable truth
which can be stated as a general category viewed from an observer’s position which
is not mixed up with the represent of the thesis as an empirical person. (The person
who can be injured by sharp criticism is out of the theme in those discourses.)

Criticizing and arguing against one who is an opposite the philosophical logics
has its own mighty in view of a debate. Without any dependence on a personality
one can execute one’s own opinion in a generalized position: the category as a firm
statement for a generalized truth in dialogos, in which a principal truth must be
shown as an undividable, irrefutable truth. The theoretical competence is highly
developed; the abstraction of one’s own conception in a general category is always
executed. But the other focus, which is less regarded, shows the following aspect:
Categories are positioned by ones own personality, and the states are also repre-
sented by one’s own personality. The represented positions must confirm that the
stated truth is actualized by one’ whole body and mind, in which a correspondence
must be found between one’s theoretical statement and one’s own practice in daily life.
For an examination, if and how far the stated theory is corresponded with one’s
own life practice, there is less method in Occidental philosophy which can be seen
as fully valid in this regard. Aristotle is one of the philosophers who took full
responsibility for the correspondence of his theory and his actual empirical life.
However, in his way of sharp critique against his teacher, Plato according to Pla-
to’s “idea”, Aristotle executed his argument rigorously and without any hesitation
or modesty. One’s own teacher is for a disciple quasi sacro sanctus—although this
position was less valued by several representative thinkers in ancient Greece. Their
philosophein has the noble purpose of grasping and unifying an irrefutable truth as
a generated category, by which particular persons and personalities in one’s daily
life are secondary problematics.

If we consider Aristotle’s criticism against Plato, most intellectuals from East
Asian cultures will feel a kind of culture shock in a negative way, as the behav-
ior of Aristotle is the opposite of the principal concept of L. (¥ /), one of the
well-known articles of the five principal categories of Confucian philosophy
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(Confucius 1978)°. With regard to these different ways of thinking we can say:
“Philosophy”in a global world is a unity, but it implies the uncertain “One’.

Within this “One” we acknowledge various different characteristics and orien-
tations: The Uncertain Two between the European and East Asian Philosophy.
Let us say—with regard to the original idea of Confucius’ Lunyu: the ways and
systems of philosophical thinking in East Asia have beenstriving for another ap-
proach with regard to European and Occidental Philosophy: i.e., Philosophy (in-
cluding religions) in East Asian cultures aim to establish an ethical life for an eth-
ical society in the real world. This does not have the keenly critical Zialogos which
was used by Aristotle in argumentations in the above mentioned style. For this
method of dialogue and dialectic in Occidental Philosophy, Aristotle’s critique is
correct, as he was stimulated by the older knowledge of Plato and therefore devel-
oped several ideas as the direct successorof his teacher. A lot of queries about Pla-
to’s thoughts could be answered by Aristotle, so a critical dialectic continuum was
created for the progress and a development of philosophy. The continuous process
of renewal through argumentation about old and classical ideas accompanies the
development of philosophy in the West.

However, with regard to this “constant renewal” there is a philosophical question
that arises, and this is whether this unity, namely the category of a “renewal by
overcoming an old idea” is always for the best: Is the renewal of old ideas always
valid on/y as a way of raising quality? Is an old idea only there to put us out of
the “mainstream” which is dominant for a while only in a surface of a society?
Evidently, the answer is No. Every intellectual in East Asia remembers the well-
known saying of Confucius: Jim # k138, which can be interpreted as follows: “In
evaluation and acknowledgement of the classics, humans are able to achieve new

3 Some examples are found in vol. I. 2 (Z4BUR), paragraph 7: AU LA, Confucius said in Lunyu
(F7h): “Things of that differ human and animals are respect and dignity inthinking and han-
dling,”: /i #8 (%L). The concept of /i is bound to the modesty that the knowledge of human is only a
part of the world and universe. Another part of Lunyu in the same volume 1.2. paragraph 5 shows
the special concept of /i # in accord of the relationship of children to parents xiao Z: ZE 2 DA
1. IEZ LIE. 422 LI, Confucius told: “Thinking and Practicing in things of life, thinking
and practicing of things by death and in funeral, thinking and handling in celebration of life—all
those should be manifested through the concept of /i #&.” Even if this part is focused especially to
the respecting love of children to parents, the principle of the / can be interpreted generally that it
is a concrete manifestation of respect with modesty in a true love to humans, beings in a world and
universe. The handling of /i as practice is accompanied by grasping of /i as a theory. And vice versa:
Theoretical understanding of / and its realization in handling are in a continual unity. A separation
of theory and practice or a dualism of pure categories and a human as a user of the categories does
hardly succeed in this philosophy, since philosophy (z4e xue #1%%) is oriented to grasp and realize
the good and truth for human life for individual, public and society.
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knowledge.” (Confucius 1978, 80)* In other words, something new can emerge
at the intersections of classic and modern thinking. Let us focus on the logical
function of classical thinking and its essential mind on a philosophical level in a

globalized world.

'The Logical Functions of the Term “soku”

When focusing on this issue, let us remember that in East Asian cultures there
are a number of other approaches to philosophy, logic and science that have a long
history, which can contribute and enrich our contemporary philosophy in a global
world. One of the most important things in this case is the principle of logic. The
meaning and function of soku Rl (Jap. soku, Chin. ji) is well known to research-
ers of Buddology, but its philosophical significance and possible contribution to
philosophy in a global world has not been clarified. For this reason comparative
thinking in comparative philosophy is needed.

The term El (Jap. soku) primary has the function of connecting one thing with
another. This is often clear in the philosophy of Huayan® and Zen Buddhism®,in
which the terminological significance of this word has been shown.

But let us examine the function of logic more clearly. Here we are, as a mediator
facing the cross-cultural dimension of European formal logic and the Huayan-
and Zen logic of East Asia. As a preposition we have to notice that the term soku
has its value, if different things, [A and B], in other words, [A and non-A] are in
connection or bound together. If we find the same word twice, [A soku A] or [B
soku B], it has less meaning, as it only shows a tautology in except of confirming
the principle of the definition of identity. Sueki Takehiro (1921-2007), one of the
most outstanding logicians in Japan (University of Tokyo), presented a unique
thesis that the logics of sokx in Huayan Buddhism has a special position—espe-
cially in view of the comparison between formal logic and analytical philosophy
in the West:

1) soku includes the definition of identity—as [A is A], and [B is B].

2) It shows at the same time the definition of difference.

3) It shows the significance of “Transmission between A and B”, in other words,

[A and non-Al.

4 Invol. L2 (#EUR), paragraph 11, & #U KB A LAZSHTI 2.

5  In the original Huayan Buddhist texts this term is mostly shown in Takakusu and Watanabe 1990,
684-92; Sueki 1980, 218-9.

6 See the original &MIXA74%, Vajrachedika prajiia paramita sutra in Nakamura and Kino 1990.
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It is remarkable that 1) and 2), the definitions of two opposite categories, i.e.
identity and difference, are shown at the same time in the same term.

Excursus:

Just this point is difficult to grasp for many Western philosophers and lo-
gicians, who keep their frame of thinking on/ly in a pure analytical philoso-
phy or formal logic (and thus in Western style). By their query or argument
I would confirm that this is the most important characteristic of language
and culture. It is characteristic that a Chinese script per se is built up on
the basis that both opposite categories are integrated: Generally, many
fundamental Chinese script shows a picture like an icon in the empirical
world (like H as “sun” or H as “eye”). On the other hand, many other
scripts present deep dimensional conceptions and meanings like the =2
(think, conceive). A lot of Chinese scripts show the integrative character
in combining an empirical picture and a conceptual truth like the &
as the integration of the both parts, /> (spirit or mind) and & (I, self).
A clear cut dimension of meta-language and empirical language of objects
can be hardly created by Chinese language per se, because the culture of
Chinese scripts is bound to an “integrative relationship” of the totally dif-
ferent categories of “empirical truth” and “transcendental truth”. Maybe,
this is not enough to persuade someone who thinks oz/y in the frame
of formal logics or analytical philosophy in Western style. But, this is a
fundamental example to show that the fundamental character to define
and integrate the both different things and categories is set as a principle
in the Chinese language and culture.

Anyway, A soku R} 4, twice the same, then nothing happens; it is a pure tautology.
Only if there is a difference appearing, 4 and non-A, does there occur a kind of
relationship. Identity and difference, both belong to “a pair of opposites”, but in
well-organized harmony. The real core of the term “soku” is in reference to 3), the
mutual transmission between different positions.

'The foundation of logic is in general—in Chinese philosophy and Buddhist phi-
losophy in East Asia—is dealing with the world of the environment, the world of
experience in a tangible life (Akizuki 1978; Hashi 2014a). Let us look at a phe-
nomenon arising out of this circumstance. In the world of nature there is nothing
which is in every detail “only the same and identical’ with another. Every plant
has its own appearance and its identity, even if they belong to the same species.
Here, we have to notice that this logic of Buddhist philosophy actually orientates
to the “theory of relations’. The theory of substance (or substratum) is 7o in the
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foreground in this part of Buddhism,” because Buddhist philosophy focuses on
the phenomena in the real world, the problems of real life, the causality of human
suffering and that of other beings, and the ways of overcoming this. Things in
the world always belong to the “running time” with a dynamic change of space.
Every moment is emerging, staying shortly and vanishing forever. Nothing remains
for eternity. Nothing remains substantial. What does remain is only the principle
of “anitya” (& Jap. mujo), the running and vanishing of every being in time-
space. On the other hand there is something more remaining, i.e. the “re/ation”
of things and beings through their causal, logical connection.® Let us review this
core, the theory of relation: A plant a finds itself in the same time-space with
another plant f. They both present themselves with their own identities, but they
do not struggle in brutality. They exist despite their own unities and identities in
harmony. A co-existence of [A and non-A] in a complementary relationship is the
core of this logic.

What Does It Contribute to the Philosophy in a Globalized World?

Let us have a look at the construction of logic. [A soku B] means 4 and non-A in
a co-existential relation in a full complementarity. [ A soku B] never causes a negative
relationship with regard to an isolation, for example hating or struggling violently.
[A and B] are noz substratums that exists forever, but they are beings in a co-relation
of emerging, developing and vanishing. Because they are not eternal stable sub-
stratums, they both are striving for peace in co-existential relation. [A and B] are
so-soku FHR[, i.e. they are in a mutual transmission and intra-relation in their mu-
tual encountering. [A] accepts [B], [A] accepts [ non-A], and vice versa. [A and
B] are in the intra-relation so-nyi #\: [A] puts itself into the dimension of [B],
and [B] also puts itself into the dimension of [A].” Through this active exchanging
of one’s own position, the transmission of energies from different characteristics

7 Nagarjuna: Mila madhyamaka karika in Weber-Brosamer and Back 2005; Nakamura and Kino
1990; Nakamura 2005; Hashi 2014a.

8 Since Buddhism was a complex mix of religion and philosophical thought from the very beginning
on, it problematizes the issues of real life phenomena, human suffering and the goal of overcoming
this. A phenomenon of life is grasped in the middle of an empirical life. Because such life phenom-
ena are always changing dynamically, which is transmitted by different relations, a substantializing
of particular things which is stable from any influence and disturbance from the empirical world is
difficult to find and thus to confirm what actually is the essential being of a “substance” is. Instead
of a theory of substance, theories to explain the “relations” of various changing phenomena have
been proposed since Early Buddhism: see for example the term of pratitya samutpada K& in
Takasaki and Hayashima 1993.

9 See in Takakusu and Watanabe 1990, 503, 505, 691-2; Sueki 1980, 203-6.
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arises dynamically. Sueki Takehiro (1980, 218-9) called this way of Huayan logic
the “Processual Dialectic of Harmony”.

'The Contribution of the soku (E[)) - Logic for Interdisciplinary Studies

Principally we can say that in this sokuz-logic of the Huayan philosophy the things
and beings [A and B] ([A and non-A]) are not “monades” in the originaland
rigorous sense of Leibniz: Primarily then each of them is not shown as a closed
organism. Particular things in Buddhism are no# bound to a “substantiality”; in the
Madhyamika School since Nagarjuna, everything is an “emptiness” i.e. free of sub-
stantiality. Each thing is nof focused as a static one, but instead everything is chang-
ing “free of fix substance’ dynamically in a real time-space relation. Their potenti-
ality for accepting and learning from others is enormous. 4and B have in their
physical existence a “Field of Between” in which the different two (A and non-A)
are encountering, communicating, crossing and emerging for each other. I call
these particular kinds of things, which are “free of substance” in bounding to the
environment, corpus, A, B, C(...) and so on. Each of them has a [ Field of Between)
in encountering with another one, in which the one (for example A) has its own
characteristic, bodily existence and contents of self-consciousness. The latter is an
open court for crossing, encountering, competing and completing. Every personal
self has one’s own system of life, which I call “intra-system unity”. The others are
extra-system-unities, and each one is not isolated from another. They are corpo-
ra (corpus in the singular) in an open court with their different disciplines and
thinking systems. “Zhe Field of Between” is a potentiality for inter-action, mutual
transmission and infra-relation, and its possibility of emergence. With regard to
our focal point there is just one important issue to note: It is not the field of aran-
dom mixing to a unity of any kind. To integrate different factors, [A and non-A],
both must be compared cautiously from both positions of [A and non-A]. Every
step of scientific and ethical thinking is bound to a comparative reflection.

The “Corpus” in the “Field of Between” — How Does it Work?

I will use one term of Varela, “enactivism”,'° which positions an intra-system into
an environment which is able to recognize a tangent between itself and other selves.

10 For a comparative philosophical reflection to Varela’s enactivism and theories of Buddhist Psychol-
ogy (vijnapti matravada) see Shiba 2015. The corpus of one’s self, as a physical body and the ability
to grasp, to memory and to keep an essential knowledge and cognition builds up this dimensional

core of physical reality and cognitive unit. (Hashi 2014a; Hashi 2014b; Hashi 2015a)
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The latter are the extra-systems. The corpus as an intra-system puts itself within the
experience of inter-action, construes a dialectical field of tension, taking a query
and question between one’s own intra-system and other’s extra-system-unities. It
enters into the extra-system unity. It presents one’s intra-system with regard to
a dialogue to come to the essential core of the problem, getting an answer in a
higher level of “integration” of intra-system and extra-system unities (Hashi 2014a),
by which the mutual transmission between infra- and extra-system is executed. A
dynamic self-transformation based on comparative thinking is the key point to
fulfil this process step by step. By grasping this pair of terms, [Intrasystem] and
[Extrasystem], it would be irrational to assume that one is fixed executively to the
position of an old style of analytical philosophy, taking that a “system” should be
defined exceptionally as an objectivized unity by which a thinking person as an
observer and operator is definitively separated from the objectivized thing. With
regard to the above mentioned pair of concepts, the Insrasystem means [one’s own
thinking unity] based on one’s bodily life and existence. The Exzrasystem is some-
thing that is not similar or that cannot be integrated into one’s own thinking
system. The theory of comparative thinking includes both units, the [Inzrasystem
and Extrasystem], whereas the thinking and acting one as an executor of its own
bodily life finds itself confronted with both pair categories—in other words, the
Identification and Difference.

Co-existential Mind of Huayan Buddhism as an Optimistic Utopia?

—The Significance of the Logic of Intellectual Negation in Zen
Buddhism

An empirical phenomenon of life is that we have to struggle to achieve the va-
lidity of our rights, opinions and existence in a society. A correct opinion alone
does not help and support the ability to execute one’s own rights. The Huayan
Buddhist philosophy orientates towards a beautiful world like the Network of In-
drah, which implies that every particular being has its own essential unity within
its entelechy.!! If the core of the entelechy of [Alpha] arises, its essential being is
reflected by another being [Beta] within its own essential nature. Reflecting from
one jeweler to another, the world is fulfilled by respectable entelechies. Does this
sound too optimistic when faced with a hard life? In the difficult world of human
beings, we can complete the Huayan logic for dynamic harmony sokz with the

sharp and severe “logic of negation” of Zen Buddhist philosophy: B} soku-5i,

11  The Net of Indrah: Nakamura 2004; Tsujimura 1985.
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the [negation of soku]" a dialectic logic of the negation to [4 and non-A] at the
same time: The original expression was given in the Diamond Sutra (vajracchedika
prajid paramita sutra) in its classic Chinese translation. “4 is 4. At the same time
A is non-A: (Through these negations we can achieve a true knowledge, #hat) This
is called A.” One criticism of Zen Buddhism is that it is oriented primarily to ex-
amine one’s own position, opinion and mind in critical and self-critical focus, and
thus we must consider how far it is mixed up with a false position, with one’s own
subjectivism or egoism of any kind. The sharp negation of “4 is non-A” goes on to
clarify the following point: The first 4 in a tautology must be examined dialecti-
cally from various viewpoints in problematizing the issues of “Why can we name
it 4?7, “What is 4 and what is non-A?" and also, “What is my self who decides this
category A and another?” The self-critical questioning accompanies one’s own life
and enriches the field of experiences. Moreover, in the middle of an inter-action
with another, the sharp logical examination of RHE soku-5i / non-soku works as a
sharp negation to the soku-optimism, and accompanies the whole development of
one’s own experience, thinking and communicating. It stimulates with a warning
against optimism, syncretism and the lack of critical views. The core of the Huay-
an logic of “A soku non-A” and the cautiously critical and self-critical negation
of the Zen Buddhist “soku-hi", [A is A] and [A4 is non-A|, [ B is non-B, non-C ...]
etc.”™ insists on the relationship of complementarity. Both logics are located in
an open mind, in an open court for rea/ and intellectual inter-action. Its principal
orientation is the mind of transmission from one to another, a dynamic interac-
tion and the mutual transmission of the self and that of other selves in the Field
of Between. In this mind the thinking and acting system is highly useful for the
contemporary world, in which everything runs only at the level of brief informa-
tion with the only aim of getting more and more material profit for one’s own ego,
which is isolated from others.

What Results from the Combination of the Logic of soku and
Non-soku?

The logic of soku B} and soku-hi RIHE (non-soku), as a pair of logical principles,
can open up a new area when applied to our thinking system in the contemporary
world, for the following reasons.

12 HYHEDFwm: Akizuki 1986, 22-25; Suzuki 1968, 380-3.

13 The dialectic construction of logic to grasp the problem of what is the [A] per se is similar to Hegel’s
Wissenschaft der Logik, Die Lehre vom Wesen, the article of “Widerspruch” (Contradictory of A
and non-A). See Hashi 2004 and Hashi 2002.
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It construes a cooperative logic for an interdisciplinary community.

2. It has an ability to distinguish what can be a similarity and what should be
more and more questioned and should be discussed in an inter-activity.

3. It has an ability to achieve integration to an advanced level. The latter is able
without mixing with an easy average, without simple and false harmonizing,
without a one-sided dogma, without an ignorance of other’s entity.

4. It has the potential to achieve a one-minded group work for a community, and
the Huayan logic of soku is the most eftective approach to this issue.

5. Itisable to reflect one’s own thinking and acting in human relations, especially
in the logic of Huayan.

6. 'The logic of soku-hi/non-soku in Zen has a direct contribution to getting and
constructing a critical and self-critical mind.

7. It shows the relevance of complementary of [A and non-A]: The logic of [soku]

and [soku-hi /non-soku] of Huayan and Zen Buddhist philosophy should be

perceived as being in a complementary relationship.

Conclusion

In regard on the contemporary society in our globalized world, things and be-
ings are often presented as collections of information that are constantly being
added to. Self-identification and self-reference are always possible via the use of
information technology, the media and social networks. Things are thus easy to
“copy-paste-deliver” immediately, and thus send one’s data to many others. On
the surface everything is related in digital networks. In a cautious view of re-
flections—reality is running in the opposite direction. A lot of human beings as
different selves are isolated from the environment, and often have relations that
depend on their portable devices, such as smartphones. As human society is char-
acterized by isolation and solitude, communication is lacking in many ways. The
mind of a particular self falls into dependency on technology. The morality of a
community cannot be construed in the ordinary way because every individual is
mostly isolated from their own circumstance and environment. The most impor-
tant lack is that of personal interaction, a “transmission” from one to another, and
thus the mutual transmissions from one to another and infra-relation in meaning-
ful communications are ignored.

Within this kind of destruction of humanity, one principle of Huayan Buddhist
philosophy, namely soku, enables us to remember the significance of mutual trans-
mission by members of human society, the relevance of a co-existential mindful-
ness. In the seven significant points outlined above it is evident that each has a
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relation with another point, so that the logic of soku is able to construct a peaceful
world and human community based on the principle of co-existence.

The Zen Buddhist logic of soku-hi RIF|E (non-soku) accompanies our reflection with
its sharp criticism to avoid easy optimism. We should thus combine the Huay-
an Buddhist way of “soku” with the Zen Buddhist way of sharp criticism, soku-hi
(non-soku), keeping both positions in mind, the affirmation of the Huayan utopic
ideal and its antithesis from Zen in the realist position. With regard to this dialectic
harmony, Zen Buddhist philosophy tries to discover contradictions of every kind,
to examine a discrepancy between the ideal and reality. Through this kind of sharp
observation and dialectic thinking people can reconstruct their lives and world day
by day. The execution of this ideal has a tight relation with reality, in which a think-
ing and acting human is present to manifest his own ethical ideals through his
bodily existence and interactions with other people and beings in the environment.

In both principles of “soku” and soku-hi (non-soku) it is fundamental that each
person is skilled in viewing the world and environment primarily not from an
ego-centralized position, as the opposite approach is promoted in the Buddhist
logic: this can be grasped as the “logic for co-existence”, and is like the “Logic of
the Field” by Nishida Kitar6', the founder of the so-called Kyoto School. (Nishi-
da 1965, 1966, 289) Humans, things and other beings in the environment should
be focused on and grasped only from the wide enveloping view of the “Field of
Co-Existence of the Whole World”. The background of this logic is the “logic
of the essential mind” («C> D W shin no ronri). It envelops things and problems
not only from a dualist position of criticism, but also from a place of “compassion”
(Sans. karuna) to share the problem of suffering with another, and thus suffering
people could overcome their problems by using co-existential logic.

The principles of soku and soku-hi (non-soku), are both useful in our time of global
networks and communications, because the coupling of both dialectic positions
stimulates us with reasonable questions as to how we can achieve meaningful
communication in our daily lives.
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Mindfulness' as a Path of Women’s Empowerment

Nadja FURLAN STANTE*

Abstract

'The paper brings together social mindfulness as a path of empowerment for women with-
in its concept of the interrelatedness of all beings in the web of life. The paradigm of social
mindfulness is thus established as the foundation of feminist spirituality. The focus of this
work is on the possibility of applying the ethics of mindfulness as a paradigm to inter-
personal interrelatedness. The relations among humans, nature, reason and emotion in
self-development are confronted with the paradigm of mindfulness. This paper carries out
a theoretical analysis of the possibility of integrating the paradigm of mindfulness with
the paradigm of feminist spirituality. In this view, the paradigm shift toward integrating
spiritual and social justice and ecological balance is examined. It also examines possibility
of transformation of negative gender stereotypes with the help of mindfulness, loving
kindness, compassion and ethics. From this point of view, the application of mindfulness
in education (especially childhood, primary and secondary schools) is considered.

Keywords: mindfulness, women, empowerment, social justice, interconnectedness.

Izvlecek

Pricujoci ¢lanek poskusa zdruZiti pot pozornosti, uje¢nosti in pot opolnomocenja zensk
v okviru paradigme druzbene Cujecnosti, ki je predlagana kot temeljni kamen eko-femi-
nisti¢ne duhovnosti. Skupna nit obeh je v etiki pozornosti kot paradigmi medsebojne po-
vezanosti, katere cilj je preseganje okov, ki posameznika in posameznico zapirajo v mrezo
iluzije in (negativnih vrednostnih) sodb, in ki gradi na zavesti neskodovanja ter razvijanju
ljubece dobrote in socutja do vseh bitij (¢loveskih in necloveskih ter tudi do narave).
Glavni fokus prispevka je teoreti¢na analiza mozZnosti povezovanja paradigme ¢uje¢nosti
s paradigmo eko-feministi¢ne duhovnosti. Prav tako je preuc¢ena moznost preoblikovanja
negativnih spolnih stereotipov s pomodjo kultiviranja meditativne prakse cujecnosti.

Kljuéne besede: cujecnost, Zenska, opolnomocenje, druzbena pravi¢nost, medsebojna
soodvisnost.

1 The path of mindfulness or attentiveness, according to Primoz Pecenko is a method of mindfulness,
therefore, a form of meditation, a spiritual path that follows the old Buddhist traditions and is a
therapeutic tool, one that is successfully introduced and integrated into new social environment
(Pecenko 2014, 7).
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To be attached to one view
and to look down upon other views as inferior,
this the wise man calls a fetter. (Sutta nipata)

(Patridge 2009, 195)

Introduction

This paper attempts to combine the path of mindfulness and that of women’s
empowerment in the context of the social mindfulness paradigm, which will be
proposed as a cornerstone of eco-feminist spirituality. The common denominator
of the two will be merged into the ethics of attentiveness as a paradigm of inter-
connectedness, with the aim of overcoming the fetters that chain an individual to
a set of illusions and (negative value) judgments, and which stems from the aware-
ness of harmlessness, developing loving kindness and compassion for all beings
(human and non-human, as well as human and nature as a whole). The main focus
of this paper is a theoretical analysis of all the possibilities that show how the par-
adigms of mindfulness and eco-feminist spirituality can be connected. The article
will also examine the possibility of transforming negative gender stereotypes by
means of cultivating the practice of mindfulness meditation.

Before further confronting the paradigm of mindfulness with that of eco-feminist
spirituality, the term empowerment needs to be discussed. Empowerment is a term
that denotes different forms of liberation. This is not only external liberation of the
oppressed from the yoke of the oppressor, but also a liberation of complete human
development. The word empowerment, therefore, describes an integrated life-long
process of individual development, so that a person can transform all external condi-
tions and express his / her own “detached essence”in all its potentials. It is a process
in which an individual self-realizes him- or herself, and thus fulfills his or her role
within the community and society as a whole, as well as empowering others.

The path of mindfulness and attentiveness will in this context be understood and
presented as a universal trans-confessional or inter-(sur-)religious paradigm and
a platform of eco-feminist spirituality—as a path of empowering an individual
woman or man.

Ecological Egalitarianism and Religious Eco-feminism

In the last decade of the twentieth century, all major world religions start-
ed to contend with the possible damage that their traditions had caused to the
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understanding of the environment, of nature and nonhuman beings, and be-
gan searching in their customs for positive elements to achieve an ecologically
validating spirituality and everyday practice. In their third development phase,
feminist critics thus expanded their discussions of determinate theologies in
relation to their attitudes towards nature and nonhuman beings. Thus the var-
ious ecofeminisms or ecofeminist theologies critically question the correlation
between gender hierarchies in an individual religion and culture, and the hierar-
chical establishment of the value of man above that of nature. All types of theo-
logical ecofeminism thus strive for a deconstruction of the patriarchal paradigm,
its hierarchical structure, methodology and thought. They try to deconstruct the
entire paradigm of men’s supremacy over women, of mind over body, Heaven
over Earth, of the transcendent over the immanent, and of the male God, al-
ienated and ruling over all Creation, and replace all this with new alternatives.
All major world religions are in this sense challenged to self-questioning and
self-criticism in their judgement of the possible negative patterns that contribute
to the destruction of the environment, and to restoring environmentally-friendly
traditions. From an ecofeminist and environmentally fair perspective, it is essen-
tial that religions do away with the negative, stereotypes and prejudices which
strengthen both domination over nature and various forms of social domination
(Radford Ruether 2005, XI). The Christian tradition, for instance, has (from an
ecofeminist point of view) contributed several problematic images and symbols
that have consolidated and survived in form of negative gender stereotypes and

prejudices, and ta}ken root in the legacy of the Western philosophical-religious
thought (Furlan Stante 2012, 108).

Ecological feminism or ecofeminism is a feminist perspective based on the prem-
ise that the oppression of women and the exploitation of nature are two inter-
connected phenomena, and two categories that are subjugated and discriminated
against by the patriarchal system. Essentially, ecofeminism is based on the premise
that what leads to the oppression of women and to the exploitation of nature is
one and the same thing: the patriarchal system, dualistic thinking, the system of
dominance, and global capitalism. The common denominator of all forms of vio-
lence is the patriarchal system, understood as a source of violence. Ecofeminism
thus experiences the patriarchal system as a conflictual one building on an exploit-
ative hierarchical relationship, unaware of the equality, unity and connectedness of
all living beings in the space of life. This is the reason why the patriarchal system
is ruining the harmonic connections between men and women, as well as man and
nature, having destructive effects on all of these.

For ecofeminists, the awareness of the interdependence and interconnectedness of
all human and nonhuman beings, nature, environment, and so on. sets ecocentric
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egalitarianism as the fundamental starting point of the ethics of interpersonal
relationships. Within the context of theological ecofeminism, the individual’s
identity is faced with a model of the fundamental interconnection of all beings
in the web of life. The awareness of this, of the consequent interdependence and
joint responsibility in the ethical-moral sense, thus represents the next step in the
evolution of interpersonal relationships and all relations within the web of life.
'The conceptualization of women’s identity and the identity of an individual in
postmodernity, through the perspective of theological ecofeminism, sets, above
all, an ethical imperative of responsibility that the awareness of this fundamental
interconnection presupposes.

Here the attempt at separating the human from the cosmic entirety does not en-
tail autonomy and individuality, but illusion. The individuality of a human being is
understood from the perspective of the connectedness of individuals into a whole.
A single person as an individual is immersed in this entirety, is part of it and at
the same time autonomous. His or her autonomy should be reflected in reciprocal
responsibility and respect for the integrity of an individual, of the other, of the
different. Critically, the ethical goal of theological ecofeminism is therefore to
improve the quality of relationships.

Changing the patriarchal paradigm to an ecofeminist one starts with epistemolo-
gy, with transforming the way one thinks. Patriarchal epistemology bases itself on
eternal unchangeable “truths” that are the presuppositions for knowing what truly
“is”. In the Platonic-Aristotelian epistemology that shaped Catholic Christian-
ity, this epistemology takes the form of eternal ideas that exist a priori, of which
physical things are pale and partial expressions. Catholicism added to this the
hierarchy of revelation over reason; revealed ideas come directly from God, and

thus are unchangeable and unquestionable in comparison to ideas derived from
reason (Gebara 1999, 29).

In this context, dualism represents the attitude of separation and domination,
which is written and naturalized in a culture and characterized with a radical
exclusion, distance and opposition between areas that have been systematical-
ly established as lower and higher, inferior and superior, the ruled and the rul-
ing. This binarism is also the nature of Cartesian dualism. The spirit which has
a dominant position is always elevated above the body, it is superior and ruling,
whereas the body is not only an inferior machine, but is also dominated by the
spirit. Descartes’ dualism represents such a “natural” hierarchical structure that is
tound in the binary oppositions of nature and culture. In this context, the dualism
of body and mind is a strong mental paradigm, which in turn determines and
shapes all aspects of everyday reality in Western culture. It is the naturalization
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of this hierarchy which has shaped the mental paradigm of hierarchical duality in
Western society since the Enlightenment onwards, and is an excellent breeding
ground for the toxic relationships that are being set up along the hierarchy of
views regarding gender, race, nationality, ethnicity, culture, class, religion, economy
and social afhliation.

Modern society is experiencing a crisis regarding the traditional dualism, but
in certain crucial elements this dualism is still maintained, as it is reproduced
through science, popular culture, and religion.

Acceptance of linear time and one-way evolution in culture are a good basis for
the reproduction and conservation of the Enlightenment paradigm of hierarchical
dualism and hierarchical relationships. Therefore, all Western culture is caught up
in the illusion of different hierarchical dualisms that separate and legitimize the
domination of one thing over another.

The Cartesian dualistic paradigm has also reproduced and created a number of
traditional hierarchies, legalised them and rooted them in Western culture under
the disguise of universal natural traditionalism. Hand in hand with the hierarchi-
cal structure of the Roman Catholic Church, the Carthusian dualistic paradigm
has promoted the stigma and prejudices associated with the supposed inferiority
of both women and nature.

Under the influence of this Cartesian dualistic paradigm, people’s imperialist at-
titudes towards animals, plants, the environment and nature has strengthened the
hierarchical perspective which sees the supremacy of the substantial (human: lord)
over the so-called non-substantial (nature, animals, plants: objectified and with-
out intrinsic value). Similarly, the paradigm of the individual’s separation from
entirety is reflected in the separation of humans from nature. A model of a human,
in the role of a superior master who has completely objectified nature, and serves
as the “crown of creation”, possesses nature, ruthlessly exploiting natural resources,
ravaging and abusing them, has become an exemplary model of the relationship
between humanity and nature. By dispossessing nature of its intrinsic value, the
human-nature relationship is mechanistically and objectifiedly lost.

This has led to the dominance of reason over emotions, body over spirit, man
over nature, men over women, and masculinity over femininity. The hierarchy and
struggle between these dualisms occurs both in every individual and at the level
of male-female relationships, as well as on a broader social and religious level.
Prejudices and stereotypes that often distort the image of the human personality
are contrary to the logic of compassion and love that accepts a man as he is and,
in particular, allows him to achieve empowerment. Numerous negative gender
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stereotypes and prejudices are a product of the socio-religious influences and re-
lationship games of (pre)dominance between the genders. They are thus a sup-
plement of social gender, the Cartesian mechanistic image of nature which fades
away in the light of love and compassion. Distorted pictures and labels are created,
characterizing the other and returning it to us in a mirror image, thus marking
and defining ourselves. The hierarchical supremacy in this is thus perceived as a
cause of violence between the genders, man and nature, different cultures, reli-
gions, and so on, which needs to be replaced with the logic of love.

In its essence, eco-feminist theology brings in the ethics of ecological egalitarianism
which is based on the theology of peace and non-violence. Instead of patriarchal
androcentrism and matriarchal utopianism, it focuses on cosmic, ecological organic
egalitarianism (i.e., cosmic ecological egalitarity) (Furlan Stante 2014, 24-28).

The Path of Mindfulness as a Way of Empowering an Individual

The process of ethical empowerment of an individual is an internal one that might
be called an “inner ecology”. In the process of surpassing intolerance and trans-
forming negative (gender) stereotypes, it is essential to eradicate the hidden logic
of domination and oppression. It is therefore necessary to change the paradigm of
thought, and, consequently, to raise awareness.

From this perspective, it is especially important to introduce the meditative prac-
tice of mindfulness into education systems (especially in childhood, in primary
and secondary schools). The use and deployment of mindfulness practice in teach-
ing and pedagogical practice certainly contributes to the transformation of the
hidden logic of domination and oppression.

In his criticism of the “hidden curriculum”in traditional education, Peter McLar-
en notes that this “represents much more than just a study program, a text that
is read in class or a curriculum?”, as it is also “an introduction to a particular form
of life to prepare the students for either dominant or inferior positions deter-
mined in the existing society” (IMcLaren 1989, 183). In order to realise such social
positioning, certain forms of knowledge are preferred over others; “the hidden
curriculum” thus confirms the dreams, hopes and values of selected groups of stu-
dents that are favoured and superior over others, and introduces a discriminatory
practice based on race, class and gender. Such reproduction of the hidden “logic of
domination” is a conceptual diagram of the opposing and exclusive binarisms or
dualisms, supported by the assumption of relative values and qualifications which
serve to establish and legalise social patterns of domination and oppression.
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“The hidden curriculum”both reproduces and maintains the logic of the dualistic
view of the world, which is the ideological basis for the institutionalized construc-
tion of sexism, racism, homophobia and other forms of discrimination.

Teaching practice, which is trapped within the restraints of the logic of dualisms
and emphasizes the supremacy of reason over emotion, body over spirit, cannot
be successful in creating the conditions necessary for internal transformation of
students or pupils. It is the latter that, according to Peter McLaren, presents a key
objective of critical pedagogy, as it marks the body, the emotions, the mind and the
conceptualization of an individual’s identity and that of another.

Deborah Orr understands the learning process in a holistic context, namely, that
learning takes place not only in mind, but at all levels of one’s own being. It is
therefore proposed that the practice of teaching mindfulness or the path of atten-
tiveness, developed by the Buddhist tradition to overcome the dualistic concept of
the world, is included in critical pedagogy. The skill of mindfulness is extremely
effective in the process of transforming discriminatory ideologies and the prac-
tices of students and pupils, as this promotes changes not only on the intellectual
level of the students’learning, but also at the level of the body, emotions and mind,
namely, where the most covert and persistent forms of oppression and discrimina-
tion are formed and maintained (Orr 2002, 328).

In the light of the attitude of marginalization and subordination of women and
nature by the patriarchal system, ecofeminism is critical of the hierarchical evalua-
tion and the formation of certain dualisms: culture / nature; male / female; myself
/ others; intelligence / emotion; man / animal. As stated in ecofeminist theory,
nature is dominated by culture; women by men; emotion by intellect; animals by
humans. This hierarchical structure of relationships is further commanded and
constructed by the patriarchal system. Surpassing and transforming the dichot-
omy of the intellect and body is essential in the creation of non-discriminatory
discourse and pedagogy.

'The path of mindfulness as a form of Buddhist meditation has evolved, developed
and been refined through the millennia in order to help practitioners cope with their
mistakes, illusions and delusions which were a result of misuse or misunderstanding
of language and artificially created dichotomies, or the above described dualisms.
The teachers of non-discriminatory practices find a particular importance in the
insight that people uncritically absorb binarily constructed concepts of self, gender,
race and so on, both identifying with these and identifying others with them.

As shown by the various traditions of meditation, cultivation of the related skills
can eliminate attachments to certain ideas that structure and poison human life.
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Through meditation we directly and intentionally confront all manifestations of
reality on all levels of experience. This confrontation is carried out through the med-
itation technique of practicing attentiveness (saz7), where, in particular, it is impor-
tant to be attentive here and now, “a particular way of observation, to be attentive ...
which consequently leads to experiencing attention at this moment and the state of
consciousness that does not judge and does not condemn”. (Kabat-Zinn 2000, 230)

This state of consciousness, once achieved, empowers one to decide not only to
refuse oppressive and discriminatory views, but also to begin practicing these de-
cisions in all areas of one’s life.

By using the technique of cultivating attention, a male student can get “infected”
with the ideology of male superiority, and gradually, he can achieve an insight
and identify even the subtlest manifestations of sexism and ultra masculinity in
his living environment, and thus gradually transforms or changes them. Similarly,
feministic-oriented scientists believe that the meditation technique of attentive-
ness helps women to become empowered and accept themselves as they are, thus
resisting all violent forms of patriarchal oppression and the artificially established

norms of the beauty industry (Kaplan 1997, 240).

With regard to the path of attentiveness, mindfulness, and sati, Vipassana medita-
tion is one of the many forms which can be found both in traditional and modern
Buddhist practices. It can be seen as an indispensable foundation for ethical and
spiritual development, which gives us a deeper insight into the structure of human
consciousness and its potential. It comprises the fundamental dimensions and
depths of questions related to ethics, spiritual growth, the development of kind-
ness, love and compassion, and all the other objectives of the Buddhist traditions,
which the modern world should re-examine and develop. Moreover, its nature is
universal and trans-religious, and although it derives from a Buddhist context it is
not an ideology or a doctrine. (Orr 2002, 362)

'The meditation (of loving kindness) called sazi is therefore a path that can serve
as a bridge over the socially constructed gaps between mind and body, emotions
and spirit, ideas and life, and beyond the illusions of the self, self-image and the
images of others. It thus takes us beyond what the classical educational curricu-
lum and teaching practice are able to achieve. The path of attentiveness or sa#i is
a meditation technique which aims to cultivate mindfulness, and so attentiveness
to the present moment, in order to raise awareness and empower an individual.
It includes the ability of individuals to detect and observe their own thoughts.
Mindful individuals therefore maintain an impartial distance from their thoughts
(Kabat-Zinn 1990, 77). This form of meditation is thus an indispensable founda-

tion for the ethical and spiritual development of an individual.
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Nicole E. Ruedy and Maurice E. Schweitzer note that there are two ways in which
loving kindness meditation cultivates more ethical decisions. Firstly, loving kind-
ness is closely linked to the cultivation of greater sensitivity and awareness of one’s
own environment. Such attentive awareness is without judgement, it is non-reac-
tive and allows for the observation and recognition of our harmful thoughts with
a distance of non-violence and non-reactivity (2010, 76). It has also been proven
that this practice increases emotional acceptance (Segal et al. 2002) and increases
one’s readiness to tolerate unpleasant emotions and feelings (Eifert and Heffner
2003; Levit et al. 2004). In principle, those who practice loving kindness medita-
tion are typically are less ignorant, more compassionate and non-violent. This is
also where their ethical stance and moral conscience emerge from.

Secondly, loving kindness stimulates self-awareness, and greater self-awareness
reduces unethical behaviour. Empirical research suggests that people who are
more confident are also more honest (Ruedy and Schweitzer 2010, 76).

'The ground-breaking study conducted by Sarah Lazar, which analyzed the ef-
tects of regular loving kindness meditation in men and women, who on average
practiced 40 minutes of Vipassana meditation per day, shows that this is linked
to structural changes in the areas of the brain that are important for sensory,
cognitive and emotional processes (Lazar 2005, 1896). Daniel Siegel claims that
loving kindness meditation is a form of internal consistency, and this is necessary
for achieving internal harmony and harmony with the others. Loving kindness
and empathy meet, both being oriented to each other, as each stimulates and
strengthens the other. In this light, loving kindness meditation can be understood
as a skill, path and method of cultivating compassion and empathy, including
compassion and empathy for oneself (Siegel 2007, 164).

It should be noted that in Buddhist philosophy “a skill” needs to be understood
differently than in the Western understanding of the word, which refers to “how
to do something”. In the practice of loving kindness, the ability of cultivating all
that leads to love and a greater awareness of our fundamental interconnectedness
is understood as a skill. In this context, we are therefore unskilled when we are
ignorant or when we fall into a state of mind and behaviour which reinforces the
wrong sense of separateness, which in turn leads to suffering. (Kornfield 1993, 13)

In Buddhism, whoever studies the meditative practice of loving kindness or
mindfulness cultivates love and awareness with the help of one of the four Brah-
ma Vibaras, which include loving kindness (Me#ta in Paili), compassion (Karu-
na), empathic joy (Mudita) and indifference (Uppekha) (ibid., 40). Metta prac-
tice (loving kindness) is a way of cultivating empathy and responding wisely to
situations. Sharon Salzberg explains that the Pali word Mezza has its roots in
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two meanings, delicate and friend, and thus expresses sincere benevolence in the
present moment. Therefore, through Mezta practice we develop the capabilities
of our hearts to be present here and now, without emotional and mental judg-
ments. However, we must consider at this point that Buddhist tradition does not
distinguish between thoughts and emotions, or between heart and mind, but
refers to both as chizta, which is both heart / mind (Salzberg 2002, 33). This is also
the way or path of cultivating relationships with one another—with the help of
awakening empathy.

P.R. Fulton also arrives at a similar conclusion, stating that compassion for oth-
ers emerges from the recognition that we are all interconnected and faced with
suffering, in the Buddhist context this is a true understanding of the world, and
everyone wants to liberate themselves from this. Mindfulness, or the path of at-
tentiveness, can thus take us beyond being trapped in the artificial constructs that
otherwise define our separation, to reach an experience of inner connection with
all beings in the network of life. Compassion and empathy toward others conse-
quently become natural expressions of the awareness of our fundamental mutual
interaction or integration. (Fulton 2005, 54)

Conscious embodiment, therefore, means the integrity of the heart / mind, body
and performance accompanied by awareness of the nature of such connections in
the broader social context. As such, conscious embodiment or mindful operation
is a mere awareness of how traditional social networking practices (co-)create an
individual, and how they consequently affect our reflections and understanding of
the distribution of power and our activities.

From a Buddhist perspective, the contemporary fascination with the idea of differ-
ence reflects an intellectual history that did not know or recognize the idea of the
fundamental interconnectedness of people, events or phenomena (Klein 1995,124).

What is important for the Buddhist understanding of subjectivity is the mental
condition known as mindfulness—the ability to maintain clear and stable focus
on the selected object. Mindfulness in this context corresponds to both essential-
ist and constructivist feminist views, as well as the postmodern sensibility toward
others, which, as such, recognizes the paths of creating awareness of oneself and
others. The more an individual cultivates mindfulness, the more focused he / she
is on current experience, and the clearer his / her ideas are about the fragility and
questionable nature of the constructed human self.

In this context, mindfulness offers an ethical theory which is not focused on the
binary negation of another, although it develops on top of the awareness of the
fundamental connection and interdependence of all beings. This represents a code
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of ethics and the moral commitment of an observant, mindful individual, and, as
such, goes beyond the boundaries of religions.

Conclusion

Being aware of the basic connection, and therefore interdependence and co-re-
sponsibility of all beings in an ethical and moral sense, is the next step in the
evolution of interpersonal and all other relations in the web of life. Mindfulness
or the path of attentiveness can in this context be understood as the possibility of
creating a new trans-religious paradigm of peace as a transformation of internal
and external conflict into a more sustainable mode of non-violence. Namely, each
moment of attentive awareness excludes violence and strengthens the awareness
of the fundamental connections with and resulting acknowledgement of others.

We can thus say that mindfulness is all about a change in or raising awareness.
Even in the light of eco-feminist spirituality, mezanoia or the change of awareness
in consciousness is an urgent “action” which begins with an individual, and it is
here that mindfulness meditation can play a key role in improving things.
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Applications of Mindfulness in Psychotherapy —

Contemporary Dilemmas
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Abstract

Mindfulness has without doubt been the fastest spreading and most popular concept in
psychotherapy in the last two decades. Its influence exceeds that of any other individual
concept or approach in modern psychotherapy. However, there are many dilemmas, open
questions and controversies related to this rapid, almost fanatic spread, which obviously
compensates for a certain lack in modern Euro- and Americo-centric societies. Similarly,
we are witnessing in the West a lack of reflection, a process of limitless idealization, and
the search for a panacea. This all flows with a tint of colonialism, presumptuously taking
over ideas, concepts and techniques without a proper study of the primary sources, and
with all the accompanying negative side-effects: profiteering, self-promotion, unethical
conduct, empty promises of instant rewards, and so on. In the present paper, the devel-
opment of interest in mindfulness in psychotherapy, as well as the research findings and
dilemmas, and concepts and mechanisms of applying mindfulness in psychotherapy, will
be reviewed. The main purpose of the paper is to contribute to the critical reflection in
studying and applying mindfulness in psychotherapy.

Keywords: mindfulness, meditation, psychotherapy, psychotherapy research

Izvlecek

Cujecnost je v zadnjih dveh desetletjih zagotovo koncept, ki se najhitreje §iri in je najbolj
odmeven v psihoterapiji. Je vplivnejsi od kateregakoli drugega posameznega koncepta ali
pristopa v sodobni psihoterapiji. Vendar so ob tem hitrem, skoraj fanati¢nem $irjenju, ki
o¢itno nadomes¢a dolocena pomanjkanja v sodobnih evropskih ali ameriskih druzbah,
prisotne Stevilne dileme, odprta vprasanja in razhajanja. Prav tako smo na Zahodu prica
pomanjkanju refleksije, procesu brezmejne idealizacije in iskanju panaceje. Vse to poteka
z doloceno stopnjo kolonialisti¢ne naravnanosti, ki samozaverovano jemlje ideje, koncepte
in tehnike, brez poglobljenega studija primarnih virov in z vsemi negativnimi stranskimi
ucinki, kot so dobickarstvo, samo-promocija, neeti¢no ravnanje, prazne obljube o takoj-
$njem uspehu ipd. V pricujocem besedilu so predstavljeni razvoj zanimanja za ¢uje¢nost
v psihoterapiji, izsledki raziskav in dileme v raziskovanju ter koncepti in mehanizmi
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pri aplikaciji ¢ujecnosti v psihoterapiji. Njegov glavni namen je prispevati h kriticnemu
premisleku o proucevanju in aplikaciji ¢uje¢nosti v psihoterapiji.

Kljuéne besede: ¢uje¢nost, meditacija, psihoterapija, raziskovanje v psihoterapiji

Introduction

Mindfulness has in the last two decades become the most popular concept in
psychotherapy. It has thus overshadowed any other singular psychotherapeutic
format or approach, and has also spread widely outside the traditional psycho-
therapeutic domains, into areas such as relationships, pregnancy and childbirth,
parenting, education, business and management, even politics, the military and
prisons, some areas with high ethical awareness, and some completely without it.

There are many dilemmas, open questions and controversies in relation to this fast,
almost fanatic spread, which obviously compensates for a certain deficit in modern
Euro- and Americo-centric societies. The need for stronger contact with one’s body
and bodily feelings, greater transparency in relation to emotions, as well as a search
for peace, relaxation and other salves against the increasing pressure and expectations
of modern life-styles, seem to be just a few of the manifestations of such a deficit.

Indirect expressions of a certain latent need in society are also an indication of a
lack of reflection, a process of limitless idealization and the search for a panacea.
Mindfulness has thus been applied, as noted above, in a very wide and growing
range of domains.

However, all of the above-mentioned manifestations of mindfulness in the West
have a tint of colonialism, presumptuously taking over ideas, concepts and tech-
niques without a proper study of the primary sources. With this process of sec-
ularization, change in contexts and more or less intentional forgetting of cer-
tain, predominantly ethical aspects, the original Buddhist sources no longer seem
worth studying (Ditrich 2016). The related teachers and knowledge-holders have
become mindfulness-oriented psychotherapists, as reflected in the courses they
teach and the textbooks they have written.

These processes of decontextualization and secularization have given rise to a
number of negative side-effects, such as profiteering, self-promotion, unethical
conduct, empty promises of instant rewards, and so on.

The present article aims at first exploring the development of interest in mind-
tulness within the context of psychotherapy, then reviewing some of the research
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findings and dilemmas, and finally outlining and discussing concepts and mecha-
nisms in applying mindfulness in psychotherapy. All of this is undertaken with a
single purpose in mind, to contribute to greater critical reflection in this area, which
is currently much needed in studying and applying mindfulness in psychotherapy.

Development of Interest in Mindfulness within the Context of
Psychotherapy

Interest in meditation and mindfulness within the field of psychotherapy has not
been a recent development. Instead, it is a tradition that dates back to some of
the founding fathers of modern psychology and psychotherapy, such as William
James, Carl Gustav Jung or Erich Fromm (Lenoir 1999) in an international con-
text, and Lev Mil¢inski (1990) in the Slovenian one. The important intermediate
place between the pioneers and contemporary mindfulness-oriented psychother-
apists is occupied by serious scholars of Buddhist psychology, like Jack Kornfield,
Joseph Goldstein, Jack Engler, Mark Epstein, Sharon Salzberg and others in an
American context, and PrimoZ Pecenko (1990) and Tamara Ditrich (2013) in
Australia and Slovenia. These scholars all have studied through their own inten-
sive practice in various meditation centers in Asia under the guidance of renowned
meditation masters.

The starting point for the rapid spread of the use of mindfulness in the medical
context was the formation of the Mindfulness-Based Stress Reduction (MBSR)
program by Jon Kabat-Zinn, in 1979 at the University of Massachusetts Medical
Center. Kabat-Zinn has studied with Zen masters, like Thich Nhat Hanh and
Seungsahn, as well as with some of the aforementioned meditation teachers, like
Kornfield, Goldstein and Salzberg, at the Insight Meditation Society in Barre,
Massachusetts. MBSR was designed and first applied at the Stress Reduction
Clinic of the University of Massachusetts Medical Center in order to help pa-
tients with chronic pain, who had unsuccessfully tried other forms of treatment

(Kabat-Zinn 2013).

Interest in meditation and mindfulness in psychotherapy can be broadly divided
into three strands: 1) Interest in (phenomenological) descriptions of diverse med-
itative and altered states of consciousness, and the different psychological systems
comprising them. Among the first researchers that focused on exploring these
topics are influential scholars such as Thomas William Rhys Davids and Wil-
liam James, as well as contemporary representatives of this lineage, like Chog-
yam Trungpa Rinpoche, the Dalai Lama, Francisco Varela, Arthur Zajonc, Daniel
Goleman, Richard Davidson, Alan B. Wallace and other researchers, related to
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the Mind and Life Institute, which was established to study these phenomena.
2) Narrower interest in a dialogue and the transmission of knowledge and insights
from meditative and mindfulness practices into psychotherapy. This dialogue has
been established, and is mostly maintained, by psychoanalytically and existentially
oriented psychotherapists, who studied with traditional teachers of mindfulness
in Asian countries, most of them already mentioned above, such as Jung, Fromm,
Kornfield, Epstein, Engler, and Safran (2003). 3) Direct applications of mind-
tulness strategies and techniques into psychotherapy, be it in the form of custom
programs or pre-designed packages of mindfulness-informed psychotherapeutic
approaches (which will be described in more detail below). The psychotherapists
working in this area for the most part had no clear previous psychotherapeutic
identities, like Jon Kabat Zinn, or they were cognitive-behavior therapists, like
Mark Williams, Zindel Segal and John Teasdale (working together to promote
the concept of Mindfulness-Based Cognitive Therapy). Many of these have not
studied from primary sources or teachers within Asian Buddhist traditions, and
promote the idea of a theoretically neutral, scientifically based, secularized form
of mindfulness practices.

From the therapist’s perspective, we can discern three formats of mindfulness-ori-
ented psychotherapists (Germer et al. 2013): a) practicing therapists, who practice
mindfulness, but do not implement it in their psychotherapeutic work; b) mind-
tulness-informed psychotherapists, who implement some insights and comple-
ment their psychotherapeutic approach with them, and c¢) mindfulness-based psy-
chotherapists, who directly implement mindfulness techniques into their work.
It is important to note at this point that there is a wide spectrum of variety and
intensity present when looking at the differences in the theoretical understanding
and practical knowledge acquired by individual psychotherapists. Some have a
long-standing interest, with thousands of hours of practice and a serious study
of mindfulness behind them, while some have just embarked the journey, attend-
ed a seminar or two and are already teaching others and treating patients with
mindfulness techniques. It thus goes without saying that these are incomparable
strands with regard to the psychotherapeutic application of mindfulness, and re-
search that does not clearly consider such differences has no real value.

Where in the landscape of psychotherapy would be an appropriate place for mind-
fulness? Is cognitive-behavior therapy (CBT) really the most suitable area within
which to locate a mindfulness-oriented approach? Another question would be
whether we need to attach mindfulness to an existing psychotherapy tradition
at all, or can it stand alone as an independent approach? In order to attempt to
answer these questions, the relation between mindfulness and individual psycho-
therapeutic traditions will first be explored.
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What do CBT and mindfulness have in common, and how do they differ? The
CBT paradigm, whose pioneer is Aaron Beck (or more precisely the pioneer of its
second wave, which is considered the main and most clearly defined CBT theory),
focuses on cognitive distortions and behavioral reactions to them as the source of
psychological symptoms, and which are thus to be corrected through cognitive,
behavioral and relaxation strategies (Beck 2011). Common grounds with mind-
fulness, which is part of the third wave of CBT (see Hayes 2004), are: working
on automatic, habituated psychic patterns; on over-identification with thoughts
and cognitive biases or distortions (with significant difference at the cut-off point
of what is normal or rational and what is not). They both work primarily on ex-
periences of the present moment, and aim at dehabituation of learned patterns
through certain practices (Fennell and Segal 2011). But there are also important
differences between the two. The central mechanism of change in mindfulness
is the so-called “metacognitive awareness” (Teasdale et al. 2002), described as a
change of attitude to one’s cognitive patterns, while the primary focus of classical
CBT is a change in the cognitive patterns themselves. Furthermore, there are also
other important differences, such as the goal of CBT is the correction of cognitive
mistakes, while mindfulness seeks the peaceful observation of cognitive processes.
'The focus of CBT is on an individual’s symptoms and abnormal behaviors, while
that of mindfulness is on the mental processes underlying all human experienc-
es. The method of CBT is an active struggle with the cognitions in focus, while
mindfulness involves an acceptance and withdrawal from all cognitive “actions”.
'The division between the right and correct or normal and the wrong or patholog-
ical is also different: for CBT it is in hands of a pre-fixed and therapist-owned ra-
tionality, while for mindfulness it is an ultimate goal, equally unreachable by both
the patient and therapist. So in many ways mindfulness is not cognitive, but rather
anti-cognitive, if we have in mind the classical, i.e. second wave, CBT. Additional
and further research thus needs to be conducted in the areas of how, when and on
what level can one potentially integrate mindfulness into CBT programs.

What is the relation between mindfulness and psychoanalysis? Psychoanalysis,
being a theoretically elaborated approach with several strands, has a long-standing
interest in other psychological systems, such as Buddhist psychology. One could
think of comparing different psychoanalytic models with mindfulness. For the
sake of simplicity and relevance, interpersonal-relational psychoanalysis, which
is one of the prevalent theoretical orientations within contemporary psychoanal-
ysis (Fonagy and Target 2003), will be considered here. In contrast to the classi-
cal Freudian, drive/structure model, interpersonal-relational psychoanalysis does
not understand sexual and aggressive drives as being independent and endoge-
nously emerging. It considers them as responses to the conditions of the outer
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environment, in relation to important others and generated by one’s self, which is
in tune with the Buddhist distinction between desire as contextually conditioned,
and craving as self-generated, repetitive and anxiety-driven behavior. It does not
consider the therapist to be an isolated bearer of truth, but a participant observer
and co-constructor of the patient’s journey out of anxiety and suffering, with this
also lying at the heart of mindfulness practice and mindfulness-based psychother-
apy. However, there are also important issues and potential disagreements, which
should be carefully addressed, and the problem of self is the most prominent of
these. Is not the main aim of psychoanalytic psychotherapy strengthening the
sense of self, providing firmer borders of the self, with greater self-cohesiveness
and sense of identity through good enough relations with others? And is not the
aim of mindfulness practice rather the opposite, i.e. to gain the proper insight into
the insubstantiality of the self and thus the futility of self-confirmation? Although
a detailed exploration of these rich and thought-provoking issues is beyond the
scope of this paper, one way of dealing with them could be through adopting the
proposition, put forward by Jack Engler among others, that “you have to be some-
body before you can be nobody.”

Mindfulness has even more affinity and natural synergy with humanistic and ex-
istential paradigms. This is the case even if self-actualization, if one takes first the
humanistic paradigm into account, meaning the development of human potential,
self-transcendence and self-congruence, seems to be rather at odds with the self-
less orientation of mindfulness (Beitel et al. 2014), as the humanistic approach
does share several common points with the latter. These are acceptance without
paralyzing reflection, and autonomy and selflessness in relations to others. Even
more in a harmony with mindfulness is the existential paradigm, postulating that
the ultimate existential concerns, such as death, (un)freedom, love, meaning(less-
ness), suffering and isolation are the key sources of human distress, anxiety and
all other forms of psychopathology (Yalom 1980). The main axioms of Buddhist
psychology are very close and in line with these concerns: suffering and dissatis-
faction, and the transience and selflessness of all life’s processes. Perhaps mindful-
ness could thus be seen as the most appropriate method of existential psychother-
apy. In other words, one cannot think of many more suitable adjectives to add to
mindfulness than existential, and it is certainly more appropriate than cognitive,
analytic or systemic.

There is at least one another suitable adjective, though, i.e. phenomenological.
The method of mindfulness and the phenomenological method are both good
examples of “first-person methodologies”, according to Varela and Shear (1999).
They both examine descriptions of mental states from first-person perspectives
in search of the essential and constitutive elements (Gallagher and Zahavi 2008),
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although they do not share the same goals. The goal of phenomenology is un-
folding the maps of human experience, while the goal of mindfulness meditation
is liberation from the repetitive patterns of desire (/obha)!, aversion (dosa) and
ignorance (moha).

We can conclude this reflection on the placement of mindfulness within the psy-
chotherapeutic world with the intuition that it belongs to all paradigms, perhaps
most naturally to the existential one, but also to none at the same time. Mindful-
ness has been, and still is, on its own and outside the range of current psychother-
apeutic practices, and thus has a vital role in maintaining a continuous dialogue
with them.

Research Findings and Research Dilemmas

The number of scientific papers on mindfulness has risen from zero or one per
year in the early 1980s to almost 500 in 2012, with a steady trend seen in this
rapid increase. Among these there are many papers focusing on the use of mind-
tulness to treat diverse medical conditions, both somatic as well as psychic.

Examining all the domains in which mindfulness has been applied is beyond the
scope of this article. Nevertheless, a brief overview of some of the most important
applications to address disordered and dysfunctional mental states needs to be
made, since this is relevant to the further discussion, and so these are outlined as
follows. (1) Chronic pain and stress. Mindfulness has been successfully applied
to improve the self-regulation of chronic pain (Kabat-Zinn et al. 1985) and thus
enhance quality of life, especially in relation to fibromyalgia (Grossman et al.,
2007; Schmidt et al., 2011), in women with endometriosis (Kold et al. 2012), and
in treating somatization and functional somatic disorders (Fjorback et al. 2012).
Such efforts have also been positively evaluated in a meta-analysis (Grossman
et al. 2004). (2) Existential pain and anxiety. Mindfulness strategies have been
applied to patients with cancer in order to help them find and develop tran-
quility and a purpose in life, as well as promote personal growth (Labelle et al.
2015), to decrease stress and depression in out-patients with cancer (Speca et al.
2000), and to improve quality of life in women with breast cancer (Hoffman et
al. 2012). Lower levels of stress, depression and anxiety have been achieved with
the use of mindfulness techniques among patients with cardio-vascular disorders

(Abbott et al. 2014). (3) Anxiety disorders are one of the most frequently studied

1 The technical Buddhist terms in the text are followed in parentheses by Roman transliterations of
the Pali terms. All Pali terms presented in the text are transliterated according to the standards and
rules of Roman transliteration.
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applications of mindfulness, and this approach has been widely proven to be effec-
tive in treating such disorders in general in several meta-analyses (Hofmann et al.,
2010; Chen et al. 2012; Vellestad et al. 2012), as well as in helping with a number
of individual anxiety disorders, such as general anxiety disorder (Roemer et al.,
2008) or social phobia (Piet et al. 2010). (4) Depressive disorders are another key
domain for applications of mindfulness, where the major effect consists of relapse
prevention, and on which basis an important approach to mindfulness, called
Mindfulness-Based Cognitive Therapy (MBCT) has been established (Segal,
Williams and Teasdale 2002). Moreover, mindfulness has consistently been found
to underlie the success of this intervention for relapse prevention in depression,
as it is the key element of the related treatment program (Teasdale et al., 2000;
Ma and Teasdale 2004), as also seen in meta-analyses of this issue (Hofmann et
al. 2010; Fjorback et al. 2012). (5) Addictions have been also studied in relation
to mindfulness (Chiesa and Serretti, 2014), especially alcohol addiction (Marlatt
and Chawla 2007), craving reduction (Witkiewitz and Bowen 2010) and relapse
prevention (Bowen et al. 2014). (6) Mindfulness has been examined in relation
to eating disorders (Mateos Rodriguez et al. 2014), for compulsive over-eat-
ing (Kristeller and Wolever 2011; Telch et al. 2001), bulimia nervosa (Tapper
et al. 2009) and to a lesser extent for anorexia nervosa (Heftner et al. 2002). (7)
Psychotic disorders have also been treated with mindfulness techniques, even if
some clinicians have expressed reservations about using such methods with this
group of patients (Shonin et al. 2014). The results of these studies, however, are
encouraging (Khoury et al. 2013), especially in group settings (Chadwick et al.
2005; Gumley et al., 2010; Braehler et al. 2012, Langer et al. 2012). (8) Finally,
an increasingly important field of research is sexual disorders and their treatment
through mindfulness (Brotto et al. 2008; Silverstein et al. 2011).

Interesting research on mindfulness also comes from neuroscience laboratories,
where diverse functional and structural changes in the brain after practicing
mindfulness are being studied (Holzel et al. 2011; Ives-Deliperi et al. 2011).

However, there are many problems in mindfulness research, some of them char-
acteristic of any research into complex mental phenomena and some specific to
research into the use of mindfulness in psychotherapy. The most important issue
is how to bridge the divide between the first-person perspective of the experience
of mindfulness and the third-person perspective that is needed for the operation-
alization, measurement and evaluation of it. Self-report questionnaires are useful
and simple, but what do they actually measure? Prepared and closed questions can
assess only a small part of the rich experience of mindfulness. And who has the
authority to construct interview instruments or questionnaires, and to evaluate
the results? How much practice is necessary before engaging in this? Cognitive
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tests, which measure factors such as focused attention or working memory, can
give us information on these processes, but not on mindfulness, which is a qualita-
tively different experience (Jha et al. 2010). Another big dilemma is the influence
of practice: if we “measure” mindfulness in novice and more experienced prac-
titioners, do we measure the same thing? If it is “measured” by a newly certified
mindfulness-based psychotherapist after a course or two, or by an experienced
meditation master who has devoted his or her whole life to this practice, do the
two assess the same thing? People practicing mindfulness, as would be the case
in any other practice, have a natural tendency and wish to be more mindful. This
is reflected in self-reports and eventually in study results. It is also not easy to
decipher the correlations that may exist between the practice of mindfulness and
any changes that occur as part of psychotherapy (Baer 2011). There are no easy
answers to these issues, but one needs to have them in mind when working to
achieve higher quality psychotherapy based on mindfulness, as well as the related
research.

Concepts and Mechanisms in Applying Mindfulness in
Psychotherapy

We can now turn to the last part of the present paper, i.e. the concepts em-
ployed and mechanisms conceptualized to be at play in applying mindfulness in
psychotherapy.

Mindfulness in this context was defined by the pioneers in the field as follows. Ka-
bat-Zinn (2005) talks about “open hearted, moment-to-moment, non-judgmen-
tal awareness”, and Teasdale (2002) about “meta-cognitive awareness” as the key
element of mindfulness. In 2004 a group of researchers tried to reach a consensus
and a testable operational definition of mindfulness. They proposed a two-compo-
nent model of mindfulness: (a) self-regulation of attention on immediate experi-
ence for increased recognition of mental events in the present moment, and (b) a
particular orientation toward one’s experiences in the present moment, character-
ized by curiosity, openness, and acceptance (Bishop et al. 2004).

We can extract three groups of processes from this, which can be considered as
the three key mechanisms of change in mindfulness-based psychotherapy. These
are: (1) focused attention or concentration, accompanied by tranquility, relaxa-
tion, a decrease in anxiety and worries, greater (emotional) stability and joy; (2)
open-monitoring (mindfulness per se) with increased (interoceptive) awareness of
the body, the emotions and their differentiation (Hill and Updegraff 2012), belief

formation, appraisals and other cognitive practices, with concomitant increases in
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the adjustability and flexibility of mental processes (Shapiro et al. 2006); (3) lov-
ing kindness and compassion, i.e. a transition from worrisome to loving/accepting
attention, providing conditions for positive emotions and stability for psycho-
therapeutic working-through, and a more compassionate attitude toward life and

other beings (Salzberg 2011; Neft et al. 2007).

It is important to have in mind and to differentiate mindfulness from other men-
tal processes. Mindfulness should not be mistaken for: (a) a relaxation technique
(many times it is not relaxing); (b) training in concentration only (it is rather train-
ing of attention to the flow of consciousness); (c) avoiding problems, difficulties or
responsibilities in life (the results should in fact be the opposite, i.e. a confronta-
tion with these); (d) convulsive and controlling (hyper)reflectivity (as opposed to
a non-elaborative, and non-reactive awareness); () covering or neglecting certain
personality traits and/or disorders (mindfulness is instead an endeavor to raise
these to a higher level of awareness and thus gain insight into them); and finally,
mindfulness should not be mistaken for (f) a search for elevated states of mind,
trance, ecstasy or other peak experiences (which can occur as side-effects, but are
never a primary goal or focus of mindfulness).

Applications of mindfulness in psychotherapy are often formulated in pre-fixed
treatment packages with manuals, recorded materials, and organized courses with
certificates, enabling participants to readily apply these in their clinical practice.
'The most popular and well-known packages of mindfulness-based psychotherapy
are Mindfulness-Based Stress Reduction (MBSR) put forward by Kabat-Zinn,
and Mindfulness-Based Cognitive Therapy (MBCT) by Segal, Williams and
Teasdale (2002). Mindfulness strategies are integral parts of some other important
treatment approaches, e.g. Acceptance and Commitment Therapy (ACT), Dia-
lectical Behavioral Therapy (DBT), and Compassion-Focused Therapy (CFT).
They have also been integrated into treatment programs for individual mental dis-
orders, e.g. Mindfulness Based Eating Awareness Training (MB-EAT) for binge
eating, and Mindfulness Based Relapse Prevention (MBRP) for relapse preven-
tion among addicts. It is important to stress that the formation of such packaged
programs is very ambiguous, giving rise to many issues. While it is in some ways
a futile endeavor to delve into the details of these programs, suffice to say that the
materials they use (e.g. manuals, recordings and so on) should never become a pri-
mary resource for learning and practicing mindfulness The multi-faceted history
and experiential breadth of mindfulness is too rich to be reduced to such packages.
They can be interesting and useful only in offering beginners a structured entry
into the field for further exploration using more varied and authentic sources.

Itis also important to mention in this context the various problems and side-eftects
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arising from the rapid spread, promotion and marketing of certain mindfulness
products, such as those offering instant solutions to a range of issues, along with
supposedly user-friendly manuals and additional materials in form of recordings
and so on. The intentions and interests of the producers and users of these packag-
es might be profiteering or self-promotion, along with the related issues of power,
dominance, exploitation and other forms of unethical conduct. We know from the
history of religious, spiritual and psychotherapeutic movements that they are far
from immune to such corruptions and misuse.

Conclusion

'The discussion presented above has given a brief introduction to the use of mind-
fulness in psychotherapy, seeing it as a long-lasting, diverse and fecund field. The
extremely rapid spread of interest in applications of mindfulness in psychother-
apy thus signals a strong need and certain lack in existing psychotherapeutic ap-
proaches, which is being addressed with the use of mindfulness. This area there-
fore provides fertile soil for the transtheoretical search for the key constituents
underlying change in psychotherapy. However, as noted in this paper, there are
many issues that are now being discussed amongst scientists and scholars from
various fields of research related to mindfulness, although some other issues have
still not been clearly raised, addressed and explored. The theoretical dialogue be-
tween mindfulness in its primary home of Buddhist psychology and the tradition-
al psychotherapeutic paradigms is weak, under-researched and often misleading.
Without theoretical reflection, one is like a traveler exploring a vast land without
a map. While it is true that maps are not the territory, without them one is less
able to explore the land systematically.

In addition to the limited theoretical reflections on the dialogue between mind-
tulness approaches and existing forms of psychotherapy, there are also many other
dilemmas. Applications of mindfulness in clinical settings and in research need
their own regional analyses and reflections. Global enthusiasm and the ever grow-
ing use of mindfulness in psychotherapy are occurring along with a lack of the
seriousness and rigor which are vital for the advancement of the field. This also
opens the doors more widely to charlatans and people in search of other goals, like
money, power, fame and so on, rather than insight and selfless and compassionate
service to other sentient beings.
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Abstract

The article presents Buddhist mindfulness as a method for conflict transformation. On
the basis of the concept of paticca-samuppada (dependent origination) and anatta (non-
self) the article (de)constructs the phases of identity formation. In Buddhist understand-
ing, conflict is the result of defensiveness and misconceptions, and thus it is central to
understand the mechanism by which the idea of “I” or “self” is established. The purpose
of mindfulness is (among other things) to achieve a radical change in perception, which
leads to “de-automatization” of mental mechanisms and suspends the identification with
sensory and mental experiences that an individual calls a separate “I”.

Since the Buddhist approach to conflict is based on a theory of cognition, this article
emphasizes the individual effort needed for conflict transformation. Only later could or
should this knowledge be applicable to a wider social environment, taking into account
the diversity of socio-cultural conditions.
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Budisti¢ni pristop k razumevanju konfikta temelji na teoriji kognicije, zato ¢lanek pou-
darja individualno prizadevanje za preoblikovanje konfliktov. Sele na podlagi individual-
nega razumevanja je mogoce to vedenje uporabiti v povezavi s §ir§im druzbenim okoljem,
pri Cemer je treba upostevati raznovrstnost druzbeno-kulturnih pogojev.

Kljuéne besede: cujecnost, teravada budizem, nasilje, transformacija konflikta, soodvisni
obstoj (paticca-samuppada)

Introduction

One of the greatest challenges in human history is understanding the causes and
consequences of violence, and the continued presence of violence in the world
raises the additional question of whether the only successful resolution to a con-
flict can be through violent acts. If a new paradigm should have a meaningful
message for this violent world, then it must do more than simply condemn vio-
lence. It must be able to interpret its nature, its roots, and the possibilities for its
transformation. In this context, what alternatives to violence can be oftered by

Buddhism?

Centuries of efforts to overcome violence can be traced throughout the entire
Buddhist canon. The old Theravadic understanding of the causes of violence are
complemented by modern approaches of socially engaged Buddhism, which use
mindfulness as a method for both the individual as well as social transforma-
tion of conflicts. A number of socially engaged Buddhists (A.T. Ariyaratne in Sri
Lanka, Tich Nhat Hanh from Vietnam, Sulak Sivaraksa in Tailand, and Western
Buddhists, such as Robert Aitken, Ken Jones and Joanna Macy) support the view
that social and spiritual transformations are not separate. To resolve social crises
requires going to the roots of violence, and although Buddhist traditions have de-
veloped a number of social teachings, it is clear that the major emphasis of these
is on individual spiritual transformation.! One of the most important concepts of
socially engaged Buddhism is the idea of inter-connectedness. Tich Nhat Hanh
uses the term “Interbeing” (Nhat Hanh 2010) for this, which derives from the
Buddhist idea of paticca-samuppada (dependent origination), and this idea will be
discussed in the following chapters.

In the current text, the concepts of conflict and violence (not only physical, but
also structural and cultural) are used synonymously. According to most conflict
theorists from the field of Sociology, conflict is an inevitable feature of society,

1 See Bond (2004); as well as: Queen and King (1996), Zalta (2013, 185-9).
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and social changes are caused by tensions between competing interests. However,
it is essential to recognize the diversity of interpretations, different contextual
meanings and ontological implications of conflict. The purpose of this paper is
primarily to show the antagonistic dynamics of self-formation (identity process
and its (de) construction) as a common trait, or so-called “turning point” in Bud-
dhist interpretations of violence and conflict.

The research theses this work is based on are as follows:

*  Since according to Buddhism conflict is the result of an identity-related an-
tagonism, it is necessary to understand both the process of identity formation
and its deconstruction.

*  Because triggers for violence are present in one’s mind, it is necessary to in-
troduce a method which brakes with one’s usual ways of thinking about and
reacting to the object(s) of consciousness.

'The main purpose of the article is to think about the options offered by the Bud-
dhist canon and its interpretations with regard to the issues outlines above. How-
ever, it is necessary to warn about the very broad nature of this topic, and thus
to note that this article is just a preliminary work opening new horizons which
require more extensive research and application.

Buddha’s “Middle Path” and the Characteristics of Existence

In Buddha’s time there was a debate on the question of the relationship between
the individual and the social aspect of human existence. Various ascetic schools
presented their opinions, which were not based on academic theories and specu-
lations, but on the experience of yogis and meditators. We can roughly divide the
resulting views into two groups, recognised as “Materialists” and “Substancialists”
(Edelglass and Garfield 2009, 13—-61). Materialists reject the idea of a metaphysi-
cal soul, and believe that our true essence can be detected only on the basis of em-
pirical observation of the physical body, which is destroyed at death. In contrast,
Substancialists argue that one’s individual nature can be explained by assuming
the soul as a separate entity, different from the body. The permanent metaphysical
“I”, which stays in the body, takes another body after death. is view is also called
“eternalism”, believing that the soul is eternal.

Buddha adopted a middle path by which he defined not only the nature of
the individual, but also his/her social integration. He presented three charac-
teristics of existence: Dukkha—the unsatisfactoriness of life (translated also as
discomfort, suffering) is defined by anicca—impermanence, which is the central
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idea of Buddhism, and represents a rebuke to the materialist position, since all
things are constantly changing, including our physical bodies. Finally, anatta—
non-self, the “I” or an “individual” does not consist of a static soul, but of the
changing states of consciousness. It is essential to understand human existence
not as a static entity, but as a process, and this understanding should help us
strengthen our ties with the wider society. The idea of the interconnectedness/
dependent origination (paticca-samuppida) is especially important here, since all
objects and subjects are dependent on each other and appear in a wider network
of co-existence.

The concept of dependent origination will be analysed later in this article, but
let us first explore the Theravadic understanding of violence and the genesis of a
conflict.

Theravada Buddhism and Violence

By examining three key texts that numerous authors, especially Harris (1994)
have noted deal with the question of violence, i.e. the Dhammapada, the Sak-
kapanha Sutta, and the Cakkavattisihananda Sutta, it is possible to demonstrate
that Theravada Buddhism has a strong basis in denouncing any kind of violence.
In short, violence in word, thought and action is to be eschewed, as while it obvi-
ously hurts the victim, it also does not bring any happiness to the person who is
violent. As wisely stated in the Dhammapada:

Victory breeds hatred, The defeated live in pain.
Happily the peaceful live,

Giving up victory and defeat.

(Dhp.v.201)

The motivation to avoid violence and protect the lives of others comes from re-
flection on the fact that everyone has a similar position toward their own life.
The idea of paticca samuppida (inter-connectedness) and the understanding of
co-responsibility arise from this insight: there is nothing in this world that is
independent of everything else. Moreover, because of this interdependent nature
we cannot overlook the various forms of violence that are subject to other factors.
When Buddha spoke about the causes and solutions to violence, his approach
depended on the prevailing conditions in a specific situation.?

2 For example, in Cakkavatti Sihaninda sutra he talks to rulers about social issues, and highlights
social and economic causes rather than psychological factors.
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In general, Theravada Buddhism holds the opinion that extreme violence, such
as war and conflict, arises due to sensual desires. Ignorance, craving (zanha) and
greed (lobha) are thus seen as the common roots of violence. On analysis, two
broad and mutually interdependent conclusions emerge from this point of view:
(1) violence arises from an individual’s unwholesome state of mind, and (2) vio-
lence arises from unsatisfactory social and environmental conditions, caused by
the unwholesome state(s) of mind(s) of other(s).

The Genesis of the Conflict and Its Link to Mental Factors

Buddhist textual sources contends that behaviours and structures of conflict orig-
inate from the human mind; that the deeper causes of conflict lie in mental pro-
cesses within each being. We learn from certain Buddhist texts that suffering in
the world can be addressed through transformations of mental processes, and that
mental states can be worked with, even in the most difficult circumstances. There
is a specific analysis of conflict found explicitly in the Theravada literature, how-
ever, for a wider perspective we need to review the more foundational teaching of
dependent origination.

Gnanarama (1998) presents teachings from the Pali Sakkapanha Sutta, recorded
as a dialogue between the Buddha and the deity Sakka, who asks the Buddha:

What is the reason that prompts the gods, men, asuras, gandhabbas and
other classes of beings to be hateful, harmful, and envious of one another,
causing them to continue to live in conflict despite the fact that they wish
to live all time without those evil thoughts?

The Buddha’s reply is an explanation of the causal genesis of conflicts for a psy-
chological point of view:

Envy (issa) and avarice (macchariya) are conditions for » conflicts.

Things dear (piya) and not dear (appiya) are conditions for > envy and
avarice.

Desire (chanda) is condition for > things dear and not dear

Thought conception (vitakka) is condition for » desire

Concepts tinged with the mind’s tendency (papancasanna samkha) to
prolifetation condition > thought conception (Gnanarama 1998, 204).

Therefore, concepts with the mind’s tendency to “proliferation” are the conditions
for > thought conception, this is then a condition for » desire, which is a condition
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for regarding > things dear and not dear, which conditions » envy and avarice,
which conditions » conflict.

The Buddha’s analysis has conflict arising dependent on mental processes rooted
in a person’s wrong attitudes towards “perception”. Conflict in Buddhist under-
standing is the result of defensiveness and misconceptions, and thus it is central
to understanding the mechanism by which the idea of “I” or “selt” is established.
According to Buddhism, this idea can lead to obsession, enslaving the individual
and causing the destruction of society.

In Buddhism, what we regard conventionally as a “person”is analysed into five as-
pects or “groups of grasping” (upadiana-khandha’): ripa, “material shape” or “form”;
vedand or “feeling”; sani7id, “cognition”, which processes sensory and mental ob-
jects, so as to classify and label them (that is the recognition and interpretation
of sense inputs); sankhara’s or “constructing activities”, a number of states which
initiate action or direct, mould and give shape to character (the most characteristic
“constructing activity” is cezana, “will” or volition which is identified with %arma);
and wvirisiana, (basic and sensory) consciousness. Yet all of these phenomena are
transitory, since the “three marks” of all conditioned phenomena are that they
are impermanent (anicca), unsatisfactory (dukkhba), and non-self (anatta). “Because
they are impermanent and unsatisfactory, they are to be seen as non-self: not a
permanent, self-secure, happy, independent self or I. They are empty (suriria) of
such a self, or anything pertaining to such a self” (Harvey 1990, 53).

This defines the origin or cause of suffering (dukkha), which must include con-
flict. A sense of “self” springs from delusion based on the failure to perceive the
world as it actually is. This “I” notion is @ priori central to the analysis of conflict
in thoughts and actions. It springs from a desire to identify and claim some part
or parts of the universe as one’s own, thinking “this is mine, I am this, and this is
my self ”, as opposed to anyone else’s. The desire to construct a “self” or personal
identity leads to selfish concerns.

Caroline Brazier stated:

When I feel that what I regard as my self, that what I regard as by rights
mine is in danger of being taken from me, I become angry, frustrated, and
fearful; I may even be driven to violence and kill. And yet disease, old age
and death for sure will take from me all that I have regarded as mine—
body feelings, ideas, volitions, and mind. (Brazier 2003, 147)

Conflict(s) then stem from the felt need to defend what is seen to be one’s own or
to achieve personal gain; a person can thus become the victim of obsessive actions,
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thoughts and inclinations, with war and struggle arising from the conflict of views
(ideologies and related concepts).

Regardless of the cultural context, the dynamics of a conflict stays the same: a
strong antagonism between “us/me” and the “other/not me/not mine” appears.
It could be an external other defined by religion, ethnicity, gender, skin colour of
shape of the nose (as in the case of the 1993 Rwanda genocide). It can also be
an “internal other”, a part/characteristic of “me” that I dislike, that I perceive as a
burden in a process of self-actualization.

To overcome the delusion of the “otherness” as something totally different, we
need concepts to challenge the established mind-sets. More generally as a founda-
tional analysis Buddhism offers the concepts of inter-connectedness, dependent
origination, non-self, unsatisfactoriness, and impermanence, any one of these can
serve as a starting-point for the application of new paradigms. Before embarking
on a journey of conceptual clarification and identity deconstruction, it is impor-
tant to make more precise the Buddhist position regarding the understanding of
a conflict.

The Concept of Dependent Origination (paticca-samuppida) and the
Problem of “Non-self” (anatta)

According to Izutsu, Western thought derives mainly from the Platonic-Aristote-
lian system, which is based on the category of substantia, in contrast to Buddhist
philosophy, which is “ontologically a system based upon the category of relatio”;
for Aristotel, knowing an object demands knowledge of its “essence”, its fixed and
determined inner substance. Yet according to the Buddhist worldview, knowledge
cannot be attained as long as an object’s fixed inner substance is sought. (Izutsu

1977, 23)

As Kuttner presents in addition to Izutsu’s analysis, according to the principle of
dependent origination,

any given situation is a set of connections and relations in which separate
entities arise, entities that through a process of abstraction we grasp as
having the characteristics of continuous separate substances. Seeing enti-
ties as continuous, separate substances is an abstraction that results from
observing a situation from an external perspective, and from ignoring the
process of dependent origination as it occurs in the moment. (Kuttner

2002, 62)
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In doing so, we create notions of entities that we perceive to be existing separately
from their arising, having a substantial and permanent inner nature with which,
as Kuttner said, “they” enter a process of interaction with “another”—a similar
substantial and permanent entity (Kuttner 2012, 63). This illusion, according to
the Buddhist worldview, relates not only to the perception of human beings as
having a substantial and independent “self ”, but to the perception that any en-
tity—whether object, idea, or feeling—is a separate, self-substantive entity. To
understand the problem of identity and self-formation, it is thus necessary to
study closely the Buddhist understanding of the “dependent origination” (patic-
ca-samuppada).

Maba-nidana Sutta and the Analysis of Dependent Originations

'The basic reading for the following chapter is the one of the most profound dis-
courses in the Pali canon, Maha-nidana Sutta: The Great Causes Discourse (Bodhi
1984). This sutta presents a teaching of dependent origination, paticca-samuppa-
da, also called “dependent co-arising”, “conditioned co-production”, “casual con-
ditioning”, and “casual genesis”. Paticca-samuppdada is a basic teaching of Bud-
dhism, and while Buddha himself did not set forth the related doctrine, Piyadassi
claimed that

one who understands the philosophical and doctrinal significance of de-
pendent origination certainly understands that the twelvefold dependent
origination, both in its order of arising and ceasing is included in the

Fourth Noble Truth (Piyadassi 2008, 5).

The first part of the sutta addresses the factors of dependent origination, tracing
them down to mutual dependency. The second part of the discourse deals with
the teaching of non-self (anatta), and shows how this dependent origination gives
focus to this teaching in practice. The first chapter of the second part of the sutta
is dedicated to the delineations of a self, followed by the non-delineations of a
self, assumptions of a self, the seven stations of consciousness, and eight emanci-
pations. As Maha-nidana Sutta states in the section on the non-delineations of a
self, it is possible for the mind to function without reading a “self” into experience.

Since Buddhist psychology teaches us that our mentality is conditioned, it is first
necessary to explore how this occurs.

'The formula of Dependent Origination in the Maha-nidana Sutta (DN. 11. 55—
71) (in modified version) runs as follows:
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ignorance — (2) volitional formations (constructing activities) — (3) (discrimi-
native) consciousness — (4) mentality-materiality — (5) the six- fold bases — (6)
contact (sensory stimulation) — (7) feeling — (8) craving — (9) clinging (attach-

ment) — (10) becoming — (11) birth — (12) death ...*
Let us look more closely to these conditions:

(1) Ignorance or delusion (of anicca, anatta, dukkha, among other things) is one
of the root causes of all unwholesome actions, which give rise to (2) volitional
formations. The term sankhari applies to all conditioned things, all things that
come into being as the effect of causes and conditions, and which themselves act
as causes and conditions in turn to give rise to other effects (all actions, physical,
verbal and mental, which brings about good or evil reactions (kusala-akusala kam-

ma). (Gorkom 2010, 73)

“Samskaras (sankhara) are the constructions that people build in their minds as
they try to make their experience yield evidence to support their self-construct.
Because they hold on to the deliberately limited view, they build samskaras.” (Bra-
zier 2003, 184) On this depends (3) consciousness (viziriana), which is sometimes
translated as “distinctive knowing” or “discriminative consciousness” (McConnell
1995). Consciousness is the ordinary mind that separates the world into “me” and
“everything else”. This is where the division into what is “mine” and what is “not
mine” occurs. At this stage “the other”is formed in the consciousness. Conscious-
ness gives rise to (4) mentality-materiality, ndma-ripa. The term ndma here stands
for the mental states (cezasikas). The so called “being” or “person” discussed above
is a mama-ripa (composed of five aggregates or groups, namely, physical body,
teeling, perception, volitional formation, and consciousness (ripa, vedana, safina,
sankhara and visiriana). At this stage “me” grants name and form to both oneself
and the discriminated “other”in order to organize it/them in a manner that would
fit the self-picture already created. In dependence on this arrangement, (5) the
six-fold base then arises: the five physical sense organs—eye, ear, nose, tongue,
and body—and the mind base (mandyatana) (five kinds of sense consciousness
and many kinds of mind-consciousness). As analysed by Brazier, each sense tends
to be attracted to things to which it has been attracted in the past and repulsed by
things it has previously avoided, thus creating an illusion of continuity (Brazier

2003).

Dependent on this six-fold base there is then (6) contact, “invested contact” or
“self-interested contact”. This is the actual contact of the all-ready “me” or “I”

3 It is important that this linear succession should not be taken literally, since it is not a theory of
cause and effect in a narrow sense of “A causes B”. More correctly, A makes it possible for B to
happen, but sometimes C could make B possible, too.
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with what is perceived as the “Other”, which does not match the idea of “me”.
External to one’s material body, there are the corresponding five sense objects—
form, sound, smell, taste and tactile objects—and beyond this the mental objects.
Dependent on contact arises (7) feeling, which is six-fold: feeling born of visual
contact; feeling born of sound contact; feeling born of smell contact; feeling born
of taste contact; feeling born of body contact, and feeling born of mental contact.

Dependent on feeling arises (8) craving (zanha). All forms of appetite are included
in tanha, such as greed, thirst, desire, lust, burning, yearning and longing.

Dependent on craving arises (9) clinging or attachment, upidina. Piyadassi list-
ed attachment to sensuous pleasures or desires (kama-upidina); attachment to
wrong and evil views (ditthi-upidina); attachment to mere external observances,
rites and rituals (silabbata-upidina); and attachment to self or a lasting soul-enti-
ty (attavida-upadana) (Piyadassi 2008, 6).We can cling or be attached to certain
objects, as well as identities, thoughts, and perceptions.

Dependent on clinging arises (10) becoming (bhava). After a certain pattern is
created, and as a result of the wish to preserve it as a characteristic that describes

5 . . . « »
one’s behaviour, certain mental structures are formed. The idea of who “I am”as an
independent “self” comes to mind.

Dependent on becoming arises (11) birth (ja#i), which refers to the psychological
birth of the substantive self as an independent, separate entity. Dependent on
birth arises (12) aging and death (jarimarana), and with them come sorrow, pain,
grief, and despair. However firm it may seem, all that is born will also decay and
die. According McConnell’s psychological interpretation,

we constantly create mental pictures, crave to preserve them, and then
are compelled to see them decay and die. It is the decay of our concocted
self-picture, a picture in which much has been invested in creating, and
therefore its decay brings frustration, suffering, and disease. (McConnell

1995, 74)

Contribution of Mindfulness to the Transformation of Conflicts

If we go back to the formation of a “self” in Buddhist terms, we have seen that
the first skandha is materiality (ripa). How can we understand it in the reference
to self-formation? We commonly impose distortion on an object, since we see
in the object signs that lead us to construe a self, an “I”. The object thus become
an indicator of the self and is called nama-ripa, “named object”. It becomes a
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conditioned phenomenon, something that one sees in a distorted and ultimately
self-interested way. In this case a person does not simply see the object as it is, but
only as a signpost for an aspect of one’s self, as a “brickstone” for self-identifica-
tion. At this point craving has been aroused, since one tends to seek out things
that reinforce this sense of identity.

Having just said that, the above mentioned process is combined with the second
skandha, vedand, “feeling(s)” or “reaction(s)”, which has three possible forms: at-
traction, aversion and neutrality as an instant response, aroused from sensory con-
tact an immediate reaction. With the third element in the skandha process, sasina,
“cognition”, associations come up. Assisted with samskaras, “mental formations” as
mental structures result from the traces we have laid in the past. This is where an
“individual”becomes hooked in a process of identity building. Patterns of habitual
energy are called samskaras. Some samskaras are so deeply worn that we are repeat-
ing the behaviour again and again. They become habitual reactions.

These habitual reactions are mistakenly understood as fixed “selt”, because they
are combined with the final skandha, visiriana, “consciousness”, which is associated
with self-investment/self-actualization, as an outcome of a skandha process: the
mind that seeks confirmation of the self’s existence, separates the world into “me”
and “other(s)” or “me” and “the rest”.

As we cling to particular patterns of response and behaviour, we start to create
those mental structures that we think of as the “self”. The process of conditioning
creates a constellation of behaviours and perspectives to which we become at-
tached and identify with these patterns.

Backed up with the deep understanding of “three marks” of all conditioned phe-
nomena (annica, anatta, dukkha), the Buddhist critique of the notion of the “self”
rests on the claim that we never in fact experience an unchanging self. In other
words, the idea that there is an eternal, unchanging “I” is supported by a failure to
understand the interdependent coexistence of all phenomena.

To conclude the chapter with Buddha’s insight from the Mabanidana Sutta (DN
55,32):

From the time, Ananda, when a monk no longer regards feeling as self,
or the self as being impercipient, or as being percipient and of a nature to
teel, by not so regarding, he clings to nothing in the world; not clinging,
he is not excited by anything, and not being excited he gains personal
liberation, and he knows: “Birth is finished, the holy life has been led,
done was what had to be done, there is nothing more here” (Walshe

2012, 227-8).
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Conclusion

Mindfulness can be described as a direct, non-reactive observation, a wakefulness,
characterized by moment-to-moment awareness of perceptible mental states and
processes that includes continuous, immediate awareness of physical sensations,
perceptions, affective states, thoughts, and images. Exercises focused on mindful-
ness are believed to broaden attention, enhance positive emotions, and lessen neg-
ative emotional states; they are also seen to be able to shift a person’ basic view of
themselves in relation to others. Based on the understanding of the three char-
acteristics of all conditioned phenomena (dukkha, anatta, anicca) the individual
gradually realize that mental and sensual activities are not the firm unchangeable
“me” of “self” or “I”. It is believed that practicing mindfulness leads to “de-autom-
atization” of mental mechanisms, facilitates the development of concentration and
insight, reinforces positive emotions and minimizes negative emotional states. De-
spite these psychosocial benefits, it must not be forgotten that the practice derives
from the Buddhist tradition, and that efforts to apply it in order to achieve personal
prosperity and well-being cannot and should not replace the ethical conduct that
causes compassion and empathy, and then reshapes a person’s internal and exter-
nal conflicts. Buddhism aims to lay down a form of mental culture that lessens
the mind’s tendency towards violence. The right understanding of “I” or “self” as
a process, and not as a fixed (id)entity, combined with the right understanding of
the non-duality of beings, could thus be a helpful tool for conflict transformation.
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Parallels between Mindfulness and First-person
Research into Consciousness

Urban KORDES* and Olga MARKIC™

Abstract

The article highlights some of the parallels encountered in the areas of mindfulness and
first-person scientific approaches to research into consciousness. It thus considers the
possibilities of using mindfulness as a scientific method in the area of cognitive science.
We are well aware that both first-person research approaches in cognitive science and
mindfulness as a type of Buddhist practice are intertwined with certain conceptual frame-
works. This calls for a careful consideration of their individual characteristics, which may
gain completely different meanings outside of their primary contexts. Since the concept
of mindfulness has been a part of Western thinking for some time now, especially in the
area of therapy, we believe it is necessary for a critical reflection on the possibilities of both
of these areas to inspire each other. We touch upon some of the important epistemolog-
ical and methodological questions, and point out some of the problems common to both
empirical first-person research and Buddhist methods of contemplation of experience.
More specifically, this work examines the problem of limited scope of insight, the sub-
ject-object split and excavation fallacy, the problem of researching everyday experience,
and the issue of horizon. We also consider the question of research intention in both
science and Buddhism. The conclusion gives some suggestions as to how these two areas
might mutually benefit one another. We also point out the ethical aspects that Buddhism
might contribute to scientific research, and the open-endedness that science could con-
tribute to Buddhism and other spiritual practices.

Keywords: mindfulness, phenomenology, first-person research, ethics, cognitive science

Izvlecek

Clanek osvetljuje nekatere vzporednice, ki jih lahko najdemo med prakso Cujecnosti
in prvoosebnimi znanstvenimi pristopi k raziskovanju dozivljanja. Gre za razmislek o
moznosti uporabe Cujecnosti kot raziskovalne metode na podrocju kognitivne znanosti.
Upostevano je, da so tako pristopi prvoosebnega raziskovanja v kognitivni znanosti, kot
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tudi Cujecnost kot praksa v budizmu, vpeti v dolocen konceptualni in kulturni okvir. To
nedvomno zahteva veliko previdnost pri obravnavi posameznih znacilnosti, ki lahko zu-
naj svojega konteksta dobijo drug pomen. Uporaba ¢ujecnosti je Ze nekaj casa tudi del
zahodnih pristopov, predvsem v terapiji, zato je dobrodosel kriti¢en razmislek o moznosti
medsebojnega oplajanja obeh podrodij. Prispevek se dotakne nekaterih pomembnih epis-
temoloskih in metodologkih vprasanj in opozori na nekatere probleme, ki so skupni em-
piri¢nemu prvoosebnemu raziskovanju in budistiénim metodam zrenja dozivljanja: pro-
blem omejenega spoznavnega dosega, problem razcepa med objektom in subjektom v t. i.
napaki izkopavanja, problem raziskovanja vsakdanjega dozivljanja in vprasanje horizonta
spoznanja. Obravnavano je e vprasanje namere raziskovanja v znanosti in v budizmu.
Zakljucek nakaze, na kaksen nacin bi ti dve podrogji lahko sodelovali drugo z drugim.
Izpostavljeni so eti¢ni vidiki, ki jih lahko znanstvenemu raziskovanju prispeva budizem, in
odprta naravnanost, ki jo budizmu in duhovnim Solam lahko doprinese znanost.

Kljuéne besede: cujecnost, fenomenologija, prvoosebno raziskovanje, etika, kognitivna
znanost

Introduction

The article highlights some of the parallels encountered in the areas of mindful-
ness and first-person scientific approaches to research into consciousness. It con-
siders the possibilities of using mindfulness as a scientific method in the area of
cognitive science. We are well aware that both first-person research approaches in
cognitive science and mindfulness as a type of Buddhist practice are intertwined
with given conceptual frameworks. This calls for a very careful consideration of
their individual characteristics which may gain completely different meanings
outside of their primary contexts. Since the concept of mindfulness has been a
part of Western thinking for some time now, especially in the area of therapy, we
believe it is necessary for a critical reflection on the possibilities of both of these
areas to inspire each other.

Interest in the possible applications of Buddhist meditation in the areas of psychi-
atry and psychotherapy can be found as early as 1982, when Jon Kabat-Zinn first
suggested using an adapted version of Buddhist mindfulness meditation (sazi)
for psychiatric purposes (Kabat-Zinn 1982). In recent years, this interest has wit-
nessed a rise in intensity, as well as expansion to other areas (e.g. education). This
has led to the various approaches to the application of mindfulness techniques in
the context of therapy. Despite the relatively wide array of these, all such methods
share a common assumption that mindfulness can be considered as a technique,
i.e. a procedure that can be learned and can bring a person to a given beneficial
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goal (which is not necessarily the szaze of mindfulness as described in Buddhist
texts). There is also another, even more important assumption shared by Western
versions of mindfulness—all of them seem to believe that this practice will be
effective, even though it has been separated from the context of Buddhist practice

and belief.

Parallel to this interest in the secular use of mindfulness as a therapeutic tech-
nique we can notice the voices from scientists who have been pointing out for
decades that Buddhist meditation, and the insights gained from it, might be used
in research into consciousness, or more widely—the psyche. Among the more
famous supporters of such a merger of the two fields we can find Francisco Varela,
Antoine Lutz, Natalie Depraz, Alan Wallace and Jonathan Shear. Moreover, and
as seen from his recent publications, Kabat-Zinn himself has joined the ranks
of such writers, talking about the “science of mindfulness” (Paulson et al. 2013).
Similar to the use of mindfulness in therapy, its potential applications in scientific
research also appear to be very diverse. Some researchers even suggest that it is
necessary to study abhidhamma (the so-called Buddhist psychology) in order to
gain new data for Western science. In neuroscience we can find proposals to use
trained meditators as (better quality) subjects in neuropsychological research, as
it is anticipated that they could use their skill in controlling their mental states
to increase the credibility of neurological measurements (Barinaga 2003). A third
group of suggestions (Varela, Rosch and Thompson 1992) sees meditation as a
potential way of gathering phenomenological data, and it is this last possibility
that the current study focuses on.

In the paper we touch upon some of the important epistemological and meth-
odological obstacles and questions encountered in using mindfulness as a path
to scientific insight into consciousness. We point out some of the problems com-
mon to both empirical first-person research and Buddhist methods of contem-
plation of experience. Among these the most pertinent are the problems of lim-
ited scope of insight, the subject-object split and excavation fallacy, the problem
of researching everyday experience, and the question of horizon. The paper goes
on to discuss the parallels and differences related to the more general question of
research intentions in science and Buddhism. The conclusion gives some sugges-
tions as to how these two areas might be able to benefit one another. We high-
light the ethical aspects that Buddhism might contribute to scientific research,
and the open-endedness that science could contribute to Buddhism and other
spiritual practices.
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Empirical First-person Research and Some of the Problems Shared
by Buddhist Techniques of Inquiry

The first part of this study, comparing the approaches of contemporary cognitive
science to the framework of Buddhist ways of understanding consciousness, will
be dedicated to a comparison of methodological problems encountered by West-
ern techniques of gathering first-person data and those applied in the practice of
mindfulness. The discussion will be grounded in the definition of mindfulness as
(an attempt at) non-judgmental awareness of one’s own experience in the present
moment. This definition has been accepted by most Western researchers, despite
the fact that Buddhist teachers often warn about the incompleteness of such un-
derstanding (the meanings of the Pali notion of sa#i or the Sanskrit notion of smy-
#i are much more complex), and the unclear distinction between the phenomenon
(is mindfulness a state?) and process (or is it a technique?).

If we follow the proposed general definition, mindfulness emerges as a promising
tool in research into experience. Its advocates (e.g. Lutz, Varela, Depraz, Wallace
and Shear) see it as a potential upgrade of the existing methods in the area of
first-person research—an area in which any methodological reinforcement could
come in very handy in its ongoing struggle for existence and recognition. We be-
lieve that these issues overlap to a great extent with the (relatively old) question
about the relevance and scope of introspection in Western science. This is the rea-
son we start off with a short overview of the attempts of inquiry into lived human
experience and the problems which put the use of introspection as a scientific
method into question.

Western science has mainly focused on what Locke and Galileo called primary
qualities—parts of the world which are “solid”, observer-independent and quan-
titatively describable. Nevertheless, one can detect periods of increased interest in
subjective phenomena that seem to enter the domain of Western science in waves.
The transition from the nineteenth to the twentieth centuries led not only to ex-
traordinary progress in physics and chemistry, but also to one of the strongest and
most varied attempts at the scientific understanding of lived experience. The po-
tential of introspective research was considered by the philosopher William James
and the Kyoto School of philosophy, founded in the tradition of Zen Buddhism.
Sigmund Freud carried out research into the mind through the analysis of mental
disorders, but it was probably the German Introspectionists who most faithfully
followed the model and assumptions of natural science in their efforts. Wilhelm
Waundt aimed to prepare in his Leipzig Experimental Laboratory a research pro-
gram that would allow for as precise a definition of experiential variables as pos-
sible, and also enable later replicability. In selecting the techniques used for his
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research into the psyche, Wundt followed in the shoes of the physiologist Gustav
Fechner, but focused on a type of introspection (albeit in a very tentative and
controlled manner). Wundt’s protégée, Edward Titchener, introduced the idea
of this kind of psychological research to the United States, even though he did
not follow his master’s ideas to the letter. Indeed, important differences between
the two soon became apparent in their views on the scope of introspection as a
research technique, and also on the generalisability of data gained by it (Schwitz-
gebel 2014).

'This dissent among introspectionists merely emphasized the problems already en-
countered by established scientific methodology when trying to deal with intro-
spection. As such, the list of problems which had been addressed by philosophers
since the beginning of such investigation was extended by new ones, related to
the attempts at empirically researching lived experience (cf. Dunlap’s criticism
in his article; Dunlap 1912). Even though such criticism and the marked success
of behaviourism served to reduce the level of trust in introspective data for many
years, we now are witnessing a comeback of introspection into science. In recent
decades there has been a new wave of interest in first-person research, mostly
parallel to the development of cognitive science. Several new research approach-
es based on introspection have thus been developed that use introspection as a
principal source of gaining data about the mind and consciousness (Overgaard,
Gallagher and Ramsey 2011). But despite this return (Barinaga 2003), the status
of introspection in science is still far from clear, and to a great extent it remains
controversial (Schooler and Schreiber 2004).

'This renewal of interest in first-person data is mostly due to necessity—the mind
can only be explored “from the outside” to a certain extent, beyond which first-per-
son data becomes indispensable. Expanding the scope of first-person research has
therefore re-opened questions related to such approaches. Very good overviews
of the problems of introspective methods can be found in papers by Bitbol and
Petitmengin (2013), Chalmers (2004), as well as Wooffitt and Holt (2011). In the
follow section we will focus on some of the questions applicable to first-person
techniques or mindfulness as a way of gaining insights into consciousness.

The Limited Scope of Insight

The most well-known (and most often quoted) criticism of introspection is that
given in Nisbett and Wilson (1977), with this research report claiming that our
insights into our own mental processes are extremely limited, and our reports thus
tend to be based principally on (mostly false) beliefs about motives of our actions.
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More recent research warns us about overestimating the value of introspection in
everyday judgements (Pronin 2006), and in describing the reasons for our deci-
sions (Johansson et al. 2006).

Bitbol and Petitmengin (2013) conclude that many of these problems spring
from unclarified definitions and the application of inappropriate epistemological
grounds. The above-mentioned studies, for example, do not explore introspection
at all but rather the interpretations that people give to their experience. This shows
that all of these researchers share common (unreflected) epistemological assump-
tions: they have no doubt that any kind of experience is always an experience of
something. By accepting such an assumption it is possible to attempt to measure
the correctness and validity of experience, and thus assess its scope and precision,
by comparing it to #has which is being experienced as measured in an intersubjec-
tively verifiable way. It was (among others) Edmund Husserl who recognised and
articulated our everyday assumption that experience reflects reality, independent
of observation. He named it the natural (or everyday) attitude. His own method
of research into experience was based on actively bracketing such an attitude. The
act of phenomenological reduction is the act of bracketing all meanings, interpre-
tations and explanations, and as such the act of allowing (accepting) experience
such as it shows itself to us regardless what iz is the experience of.

Husserl thought contemplation of experience to be a special experiential capacity.
He opposed the term introspection, which was in his time used by the above-men-
tioned school of experimental psychologists, and dubbed the phenomenological
way of contemplating experience as phenomenological reduction. Despite the fact
that Husserl’s phenomenological project remained limited to philosophy instead
of growing into a transcendental science that would represent the foundation of
all natural science (as he envisioned it), his methodological guidelines are today
widely accepted in modern techniques of first-person research (Varela and Shear
1999). Moreover, in spite of Husserl’s (well-founded) reluctance, the term intro-
spection is today often used in the sense of phenomenological reduction (Bitbol
and Petitimengin 2013), although Depraz, Varela and Vermersch (2003) suggest
the term gesture of becoming aware to designate the same process.

'The gesture of becoming aware is supposed to be a gesture of turning our attention
away from interpreting experience (i.e. whar are we experiencing?) to the con-
templation of present experience as an assemblage of experiential nuances such
as they show themselves to us. The gesture of becoming aware is an act directly
opposed to our everyday attitude—the attitude which is all the time directing our
attention towards the world, its content and meanings. For example, when I am
thinking intensively about my meeting tomorrow, the everyday attitude focuses
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the attention towards the content—what will I say, what is important, and so on.
'The act of phenomenological reduction consists of diverting our attention towards
the how?—it represents an insight into the manner in which thoughts and the
feelings related to them emerge. Depraz, Varela and Vermersch (2003) believe
that, if understood this way, there is no essential difference between the gesture of
becoming aware and mindfulness. Thus they include vipassana meditation among
the techniques of carrying out the gesture of becoming aware. If such a view is
accepted, it follows that the questions related to introspection (in the wider sense
of the term) as a scientific tool also apply to the potential use of mindfulness in
the context of scientific research.

From the position of research based on phenomenological reduction (i.e. bracket-
ing our beliefs about reality) it is possible to do away with some of the problems
set out above, noted by Nisbett and Wilson (1977). If we give up interpreting
experience and comparing it to third-person data, then these problems become
irrelevant. In the same vein we can also deal with any questions that arise about
the limited scope of introspective methods, as it is fairly obvious that all of these
are in fact questions about the compatibility of such methods with third-person
behavioural-physiological theories of the mind (see also Strle 2013). But if we
attempt to view the experiential landscape as primary, as suggested by Husserl,
than the “outside” objective world can no longer be the frame of reference for
the validity of experiential data. However, this does not mean that both of these
perspectives might not effectively collaborate (on equal grounds), as proposed by
Varela in his neurophenomenological project (1996).

'The Subject-Object Split and Excavation Fallacy

It would appear that most descriptions of introspection encompass two levels:
somebody who is observing and that which is being observed. At the second,
meta level there is a subject who is following a first-level mental process (which is
supposed to be independent of the act of introspection). Such a view necessarily
begs the question well known to any practitioners of Zen meditation: who (or
rather—where) is the observer and what (where) is the observed?

Bitbol and Petitmengin (2013) warn us that such a notion of introspection is
grounded in the dualistic division of the world into “the outside” and “the inside”,
according to which introspection observes the inner goings-on in the same way as
natural science observes the outside. But in a different epistemological framework,
the one that does not accept dualistic and representational assumptions about
introspection, the problems of division into subject and object and the problem
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of deformation of experience due to observation (the so-called excavation fallacy,
Depraz et al. 2003) are seen in a different light. Related to this, Bitbol and Petit-
mengin (2013) propose an alternative understanding of the gesture of becoming
aware (i.e. introspection in the wider sense of the term, which also includes mind-
fulness): not as a dual split into meta-awareness and the observed phenomeno-
logical phenomenon, but as a new, independent and wholesome experience. The
mindful reflection of any experience is thus an active process which creates a new
experience.

'The interdependence of experiential data and the process by which they are gained
is analogous to the well-known situation in quantum mechanics where a meas-
ured quantity does not exist independently of the process of measurement. Bitbol
and Petitmengin (2013) quote a proposal made by Niels Bohr that the idea of
quantum mechanical measurement disturbing the measured phenomenon would
be more appropriate if redefined as a co-definition of the phenomenon by the
conditions of measurement: measuring thus does not deform the phenomenon
but rather co-determines it. In our definition of introspection we also refute the
notion of experiential data as something that exists in itself and can be corrupted
in the act of introspection. On the contrary, the state of such data is determined in
the process of introspection itself. Any objection that introspection deforms expe-
riential data thus loses force, as introspection actually co-determines experience.

By analogy, mindfulness is itself a new type of experience. As such it has special
status, albeit not in the sense that Dunlap thought it to have. Its particularity lies
not in achieving some special detachment between the observed experience and
the observer, nor in a special epistemic position that would allow mindfulness
more cognitive access compared to other types of experience. What makes it par-
ticular is its intent: everyday, unreflected experience focuses on the content which
is being brought forth, thus ignoring the manner of its emergence. The gesture of
becoming aware brackets all content and interpretations, while replacing belief
into what is being perceived, observed, considered or felt by an interest in the
manner of the emergence of such content. Bitbol and Petitimengin (2013) believe
that the process of phenomenological reduction actually implies an expansion of
the scope of experience. Accordingly, it can be expected that training in mindful-
ness would further “expand” the array of potential experience.

Impossibility of Research into Everyday Experience

Perhaps rather than talking about “expanding” the array of experience, it is more
appropriate to talk about a change in the experiential landscape or even about
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“becoming conscious differently” (Petranker 2003). Such a change (from the
everyday state to an “altered” state of consciousness) is the trademark of most
spiritual practices. If the basic characteristic of inquiry into experience lies in
reaching new experiential states, this raises the question if it is at all possible to
explore everyday experiential states by using this type of observation.

Interestingly enough, phenomenological research is in a very similar position to
mindfulness practice in relation to this issue. Husserl's method directs the re-
searcher to bracket her everyday beliefs about the nature of the world (by per-
forming phenomenological reduction). The resulting experience differs from
everyday, non-reflected experience.

It seems that Husserl himself was well aware of this problem. Beyer describes this
as the following “two-horned” dilemma:

If, on the one hand, the phenomenologist leaves the “natural attitude” and
brackets his corresponding existence-belief, he cannot at the same time
perform the perceptual experience he wishes to investigate. (This is the
first horn of the dilemma.) [...] If, on the other hand, our phenomenol-
ogist makes use of that belief, then he is bound to violate the constraints
put upon him by the local epoché: he cannot but fail to assume the phe-
nomenological attitude. (This is the second horn.) (Beyer 2013)

'The application of reduction essentially changes the experiential landscape. Thus
it is hard to imagine either mindfulness or phenomenological reduction to be a
“measurement tool” for observing everyday (non-reflected) experience.

It would appear that the answer we might give to this “problem” of phenome-
nological observation is similar to that given by Buddhists: it is not important
to observe superficial experiential phenomena as they appear to non-reflective
observers, as real research into experience must be directed towards inter- and
intra-subjective asymptotes. While deeper reflection does indeed change superfi-
cial layers of experience, it might nevertheless preserve (and even emphasise) the
invariants, which are essential for understanding consciousness. But there is also
one other possibility: research that is carried out using the tool of mindfulness
research might (beside invariants) also bring us to understand experiential pos-
sibilities which Western science is not even aware of (or has only a very unclear
notion of under the broad term “mystical experiences”).
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Horizon

Husserl (in Bitbol and Petitmengin 2013) believed the perception of any object
in the world to be incompletely given and always marked by the so-called Aori-
zon—the observer’s array of expectations about important aspects of the observed
phenomenon. Along the lines of interpretation set out by Bitbol and Petitmengin
(2013), we consider that the reflection of experience, just as with any case of look-
ing to “the outside”, demands the adoption of a horizon. The horizons of intro-
spection are conglomerates of factors (such as the related conceptual framework
and communication situation) which co-form sequences of experiential steps
leading to the formation of beliefs about an experience.’

To what extent does the Buddhists’ conceptual framework define their beliefs
about the experience of meditators? And by analogy—to what extent does the
conceptual framework of a phenomenologist define her research results? It has to
be emphasized that horizon is not considered to be unfortunate distortions of ex-
perience, but are rather accepted as the intrinsic characteristic of any newly formed
experience. To recall the above-mentioned analogy from quantum physics: hori-
zons of introspection are perceived as a characteristic of both the measurement
instrument and the act of measuring itself, indistinguishable from the measured
phenomenon which they thus do not contaminate but rather co-determine.

By taking this into account, the question arises as to whether a Buddhist and a
phenomenologist are making the same kind of measurement (or at least compa-
rable ones)? Is it possible that persistent long-term research might bring both of
them to discover the same invariants, or are they staring into completely different
horizons?

'These views and reflections relate to research into experience itself and the ways
of “measuring” it. In the following section we touch upon the parallels and differ-
ences relating to the more general issues of research intentions in Buddhism and
science.

The Path to Salvation and/or Curiosity

'The mindfulness meditation that Buddhism has been fostering for over two thou-
sand years offers us a first-person approach, which has been missing from sci-
ence which handles research from a third-person point of view. We have already

1 A more detailed analysis of the factors contributing to the horizon of introspection can be found

in Kordes and Demsar (2016).
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mentioned that Depraz, Varela and Vermersch (2003) listed vipassana meditation
among the techniques of gesture of becoming aware. But since it is a technique
which appeared in a very different context, this brings up new questions connect-
ed to the relationship between science and religious/spiritual practice (see Voros
2016 for a discussion of similar questions).

In recent years the fourteenth Dalai Lama has been very active in representing
Buddhism and its role in society. By encouraging dialogue between scientists and
Buddhist monks (cf. Mind and Life Dialogues) he is trying to promote an opti-
mistic attitude in which Buddhism and science could be compatible and might
even attain a kind of synthesis. In the introduction to his book 7he Universe in a
Single Atom. The Convergence of Science and Spirituality, he writes:

My confidence in venturing into science lies in my basic belief that as in
science so in Buddhism, understanding the nature of reality is pursued
by means of critical investigation: if scientific analysis were conclusively
to demonstrate certain claims in Buddhism to be false, then we must
accept the findings of science and abandon those claims. (Dalai Lama

2005, 2-3)

But, as mentioned by Flanagan, we must not overlook the reminder the Dalai
Lama added to this. Referring to Tsonghap (1357-1419), he quotes Thupten
Jinpa’s observation that it is necessary to distinguish between “what is negated
through scientific method and what has not been observed through such a meth-
od”, or put in other words, we must not conflate the processes of “not finding
something” and “finding its nonexistence” (Flanagan 2011, 62-63). This way Bud-
dhists can, for example, continue to believe in reincarnation, since science has not
yet definitely proved that it does not exist. We might even argue that such definite
proof could not be given, since irrefutable proof is hard to come by outside for-
mal logic and mathematics. But this does not imply that everything is allowed,
since empirical sciences also take into account inductive reasoning, generalization,
probability and statistical explanations.

Even though both Buddhism and science underline the need for research, pro-
ceeding from our understanding of these two areas it could be said that one of
the most important differences between them lies in the fact that Buddhists ac-
cept that Buddha in his enlightenment completely understood the nature of re-
ality. How could science possibly have anything to add to that? It thus might
make more sense to say that Buddhism and science represent two different ar-
eas: Buddha dealt with the ultimate truth—how to liberate yourself from the
cycle of rebirth and attain complete freedom (nibbana), while science deals with
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conventional truth and the everyday world, allowing for deeper insight into its
functioning. But as Lopez (2008) suggested in his analysis of the relationship
between Buddhism and science, this division is not as simple as it might seem,
since both of these traditions have contributed much to both of these areas. How
should we understand mindfulness in light of this?

Buddha described his quest for the path to spiritual freedom in the Four Noble
Truths. While the first three truths represent theory, the fourth one is a meth-
od of practice leading to deep practical experience of the first three truths. This
combination of theoretical knowledge and practical experience should bring us to
experiential wisdom allowing for “a direct, deep and intuitive level of perception
that lies beyond any thought, concept or idea” (Pe¢enko 2014, 38) and bringing
us towards enlightenment. Mindfulness can thus be regarded as being a kind
of research on mental states, and in fact an important compendium of texts en-
titled Abhidhamma-pitaka was written dedicated to insights about the mind, a
kind of phenomenological overview of mental states and processes (Bohdi and
Bomhard 2007). Nevertheless the main motivation for pursuing mindfulness does
not spring from theoretical curiosity, but rather the practical purpose of Buddha’s
teaching—liberation from suffering. This is why in our opinion one of the main
differences between Buddhism and science lies in the goal when using meditation.
Unlike scientists, Buddhists do not practice mindfulness out of pure curiosity, it
has a soteriological character. Getting to know deeper and deeper layers of the
mind serves the purpose of facing constant suffering (dukkha) and learning about
its origins, which leads to the ultimate liberation.

We could agree that the motivation of many scientists considering fundamental
questions in the area of natural science, as well as in that of the human mind, is
mostly a desire to discover the unknown and get to know the truth, or at least
come closer to it. But it is also possible to argue against such an idealized vision of
science, in which the fundamental motivation springs from pure curiosity. Let us
point out two aspects relevant for this discussion. The first is striving for the appli-
cability of knowledge, while the second is related to the existential commitments
of the researchers themselves.

An overview of scientific practice shows us that throughout history scientific re-
search has often been guided by functional goals—for example, finding a cure for
Alzheimer’s disease. In order to reach this goal it is necessary to explore the inner
workings of the brain, since (beside other knowledge) understanding the func-
tioning of our nervous system leads us towards the desired goal. Psychotherapy
might also be considered in a similar way, as most therapists claim their work to
be helping their patients towards a deeper understanding of themselves. Does this
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imply that the exploration of the mind is just a by-product of loosening its inner
knots? Here we might find parallels to Buddhism. But regardless of the fact that
scientific research is often directed towards a given (functional) goal, it would ap-
pear that the essential characteristic of science is its open-endedness, as it is driven
by curiosity rather than distress.

Even if we disregard the intention of applicability, is it really “pure” curiosity that
drives us to explore? While this might appear to be so for much of science, it is
nevertheless less certain if this holds true in the case of research into conscious-
ness. Assuming that first-person science is based on the researcher herself, she
being the one who is experiencing it, then both the gathering of data and self-ex-
ploration imply an existential commitment is being made. It is thus not merely
curious research into something external, as by entering the process of self-explo-
ration we accept the fact that this practice might change us. In our opinion this
is similar to the situation in mindfulness, and it is this very element of existential
commitment that is crucial for the question of ethics in research.

Although we have been critical about not differentiating the role of mindfulness
in Buddhism and science, this does not imply that important insights cannot be
obtained. On the contrary, it might be the case that mindfulness being part of the
Eight-Fold Path could bring us to new insights into the issue of ethics in research.
As a new apprentice takes to the path of meditative practice, she must first learn
about right understanding and right thinking (wisdom), and develop the related
skills—right speaking, right acting and right lifestyle. These are practical mani-
testations of wisdom in everyday life. Understanding the law of 4arma leads her
towards a life in which she will strive to avoid any unpleasant consequence of her
actions. She thus avoids such murder, theft, violence and greed, and rather devel-
ops unselfish love and benevolence. These virtues are being manifested by a right
lifestyle that leads to inner peace, rather than by actions exploiting other people
and the environment. As she continues to develop concentration and observation
of her mind, she deepens her wisdom. Such a path is based upon virtues, upon
acting correctly in everyday life, and represents a basis for inner development and
wisdom (Pecenko 2014). We can thus see that in Buddhism it is impossible to
separate ethics from research, as mindfulness cannot be used merely as a tool for
exploring consciousness without at the same time developing skills and sympathy.
It would also be good for science to accept this insight about binding research to
ethics at its very starting point.
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Final Thoughts

Mindfulness is becoming more and more integrated into Western approaches, es-
pecially in various types of psychotherapy. In this article we focused on some of
the parallels and differences between mindfulness and first-person approaches to
research into consciousness in cognitive science. We have mostly considered the
ways in which mindfulness might contribute to first-person research, but let us now
conclude with a suggestion about how scientific approaches might enrich spiritual
schools. The idea is that science can challenge these schools by questioning their
practices using critical analysis. Open-endedness is the foundation of science, and
this makes it ready for ever new verifications, dialogues and new horizons of research.
We thus suggest that this attitude might enrich spiritual practices. In the words of
the fourteenth Dalai Lama, what impressed him most in science is its international
character, “their amazing willingness to share knowledge with each other without
regard for national boundaries” (Dalai Lama 2005, 3). Throughout history, spiritual
schools have also been inspiring each other, regardless of their national or regional
contents. Many doubt such mutual enrichment can be obtained between science
and spiritual practices, seeing both as belonging to separate spheres. In the words of
Stephen Jay Gould, “each subject has a legitimate magisterium, or domain of teach-
ing authority—and these magisteria do not overlap—mnonoverlapping magisteria”
(ibid. 1997). While such a view might diminish the possibility of conflict, it also
diminishes the potential for collaboration. If one accepts, as we do, that conscious-
ness and mental processes can also be the subject of scientific research, then the
distinction between science investigating “the empirical constitution of the universe,
and religion in the search for proper ethical values and the spiritual meaning of our
lives” (Gould, 1997), becomes questionable. As we have suggested, Buddhism warns
us that science should accept the insight about binding research to ethics at its very
starting point. However, we would also like to point out that scientific open-ended-
ness poses a challenge to Buddhism and other spiritual schools.?
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Uvod

Prva stvar, ki jo velja raz¢istiti v splosni zmedi, ki vlada v javnosti, ko je govor o
vzhodnoazijskih studijah,! je dejstvo, da ne gre za jezikoslovne discipline, torej za
znanosti, ki naj bi se osredotocale samo na lingvisti¢no raziskovanje vzhodno-
azijskih jezikov, njihovih funkecij in struktur. Gre za kulturoloske stroke, ki bolj
ali manj celostno obravnavajo geopoliti¢ni prostor kitajskega, japonskega ali ko-
rejskega kulturno-jezikovnega kroga. V sklopu studija teh disciplin pa je seveda
najprej treba obvladati jezike in pisave teh regij, ki tvorijo eno temeljnih orodij
za zbiranje pristnejsih informacij o obravnavanih kulturah in civilizacijah. To je
znanje, ki nam ga poleg zahodne literature, ki obravnava razli¢ne vidike Vzhodne
Azije, nudijo tudi in predvsem primarni — torej sami kitajski, japonski in korejski
— viri.

Kot vsaka pionirska doba sta bili tudi prvi desetletji razvoja teh disciplin v Slo-
veniji opredeljeni z nujo pridobivanja, sestave oziroma izdelave osnovnega vse-
binskega in metodoloskega orodja, ki je nujno za neopore¢no delovanje njenih
kategorialnih in terminologkih aparatov. Zadnji stavek se morda slisi nekoliko
mehanisticno in bi zato znal biti tudi zavajajo¢. Ce vam ne bomo predstavili se
druge plati te tehnicisticno opisane medalje, boste ob branju tovrstnih opisov do-
bili obcutek, da so vzhodnoazijske studije kot del humanisti¢nih in druzboslovnih
znanosti nekaksen stroj, ki ga je treba hraniti z zadostno koli¢ino preverjenih in
vecplastnih informacij o obravnavanih regijah, da bo nato izbljuval kopico upo-
rabnih, zanimivih in druzbeno relevantnih rezultatov.

In vendar predstavljajo te vede — tako kot vecina znanstvenih disciplin, ¢e se le ho-
¢emo nanje ozreti z vidika obcecloveske radovednosti, interaktivnosti in Zelje po
spoznanju — mnogo ve¢ od tega. Posebnost teh kulturoloskih disciplin je v tem, da
temeljijo na spoznavanju mati¢nih jezikov, torej kitajs¢ine, japons¢ine in korejsci-
ne. Poznavanje in obvladovanje teh jezikov je namre¢ predpogoj za prepoznava-
nje specifi¢nih, jezikovno in kulturno pogojenih konceptualnih in kategorialnih
aparatov ter strukturnih vzorcev misljenja in interpretacije, ki so se izoblikovali v
vzhodnoazijski tradiciji. Tovrstno raziskovanje je seveda povezano s sposobnostjo
premostitve tradicionalnih evropskih semanti¢nih kriterijev. Ta pa vkljucuje tudi
iskanje sistematike razumevanja in posredovanja, temeljece na epistemoloskih os-
novah, ki so drugacne od diskurzov, kakr$ni so se oblikovali v sklopu evropske
kulturne tradicije.

Na osnovi razjasnitve tovrstnih metodoloskih problemov bomo v tem ¢lanku po-
skusali osvetliti tudi problem specifike vzhodnoazijske modernizacije, predvsem

1 Pri tem gre predvsem za sinoloske, japonske in korejske $tudije.
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glede vprasanja o tem, ali je modernizacija v resnici zgolj proces, ki je bil v Vzhodno
Azijo uvozen iz Evrope, ali pa gre pri vzhodnoazijski inacici za proces, ki ni zgolj
univerzalne narave, temvec vsebuje tudi specificne kulturno pogojene elemente.

Temeljna metodoloska vprasanja

Vsekakor tudi tak$no preucevanje $e vedno izhaja iz premis tradicionalnega
evropskega druzboslovja in humanistike. Toda njegov osrednji motiv ni zgolj v
spoznavanju nekaksnih »tujih kultur«, ampak tudi v relativizaciji sistemov vrednot
in struktur dojemanja. Temeljni motiv preucevanja specifike vzhodnoazijskih tra-
dicij in sodobnih vzhodnoazijskih druzb konec koncev vecinoma e vedno izhaja
iz premis tradicionalne evropske druzboslovne in humanisti¢ne znanosti, torej ni
zgolj v spoznavanju nekaksnega »drugacnega modela teorije«, temve¢ v relativi-
zaciji sistemov vrednot in struktur dojemanja. Ta relativizacija pogojuje vsakr-
$en uvid v notranjo in konceptualno zaklju¢enost konkretnih zgodovinskih, eko-
nomskih, politiénih in kulturnih sklopov, ki tvorijo materialne in idejne temelje
vzhodnoazijskih druzbenih stvarnosti, hkrati pa iz tovrstnih uvidov tudi logi¢no
izhaja. Taksni splo$ni uvidi so torej predpogoj za vsakr$no resni¢no medkulturno
studijo. Dokopavanje do taksnih, na relativizaciji vrednot, semanti¢nih in kogni-
tivnih struktur temelje¢ih uvidov pa zahteva ne samo veliko ¢asa in potrpljenja,
temvec predvsem dobr$no mero rahlocutnosti. Le na tak na¢in smemo upati, da
v soofanju z vzhodnoazijskimi kulturnimi tradicijami ne bomo samo strumno
korakali po poti najsmotrnej$e racionalnosti in se pocasi, a zanesljivo spremenili v
strokovnjake in strokovnjakinje brez duha, ampak da bomo neko¢ resni¢no lahko
dokazali sposobnost, ki je v tem pogledu morda najpomembnejsa: sposobnost ne-
obremenjenega ucenja.

Soocanje z vzhodnoazijskimi kulturami, njithovo dojemanje in razumevanje je
namre¢ pogosto povezano s problematiko razli¢nih jezikov, tradicij, zgodovin in
socializacij. Zato so interpretacije razlicnih elementov in vidikov teh kultur nujno
povezane z geografsko, politino in ekonomsko pozicijo subjekta, ki jih interpre-
tira, pa tudi objekta, ki ga ta subjekt interpretira. Zato ni nakljucje, da slovenske
raziskave vzhodnoazijskih regij vselej nujno vkljucujejo problematiko prevaja-
nja. Pri tem ne gre samo za jezikovno, ampak tudi za diskurzivno prevajanje, ki
vklju¢uje tolmacenje besedilnih in govornih struktur, kategorij, konceptov in tudi
vrednot v razli¢nih socio-kulturnih kontekstih. V tem postopku prihaja namrec
precej pogosto do razlike med enakim etimolosko — normativnim pojmovanjem
doloc¢enega izraza na eni in v¢asih popolnoma razli¢nim dojemanjem istega izraza
na nivoju splo$nega, druzbeno veljavnega socialnega konteksta v obravnavanih
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druzbah na drugi strani. Kot zelo nazoren primer lahko tukaj navedem, denimo,
pojem avtonomije in njegov kitajski prevod zi/i 4. Raziskava, ki sem jo o teh
dveh pojmih opravila na Tajvanu, je tako vsebovala filolosko analizo ter tudi pri-
merjalne ankete; njeni rezultati so jasno in nedvoumno pokazali, da se ta pojma,
ki imata popolnoma enak etimoloski pomen in katerih konotacije se v filozofskih
diskurzih popolnoma pokrivajo, v kitajskih in evropskih druzbah dojemata kon-
tradiktorno. Medtem ko smo mi vajeni pojem avtonomije asociirati s svobodo,
neodvisnostjo in samostojnostjo, se isti pojem v kitajskem prevodu dojema kot
samorestrikcija, samodisciplina in kot nadzor samega sebe (prim. Rosker 2006,

220).

Tovrstna metodoloska znanja temelje tako na filoloskih kot tudi na filozofskih
osnovah. Zakaj filozofija je tista, ki v vsaki kulturi in v vsakem jeziku zakoli¢i
konceptualizacijo realnosti, in tista, ki zasnuje kategorialni aparat, ki nam — preko
ustreznega filoloskega znanja — omogoc¢a razumevanje in interpretacijo konceptu-
alnega ogrodja, v katerega so vpeti posamicni jeziki in v katerega omreZju rastejo
razli¢ne kulture.

Osrednja filozofska vprasanja in posebnosti vzhodnoazijskih
konceptov in kategorij

Pri raziskavah klasi¢nih filozofij vzhodnoazijskih regij pa gre poleg tega tudi za
problematiko dojemanja in posredovanja tradicionalnih vsebin, ki so tako v go-
vorici kot v besedilih strukturirana na osnovi razli¢nih slovnié¢nih in semanti¢nih
ustrojev. Premise, na katerih temelji sodobna znanost, ter metodoloski postopki,
ki izhajajo iz njih, so po svojem bistvu Se vedno del splosno veljavnih postopkov
zahodne (zlasti evropske) tradicije. Tlacenje popolnoma drugace strukturiranih
vidikov razli¢nih (torej t. i. ne-evropskih) stvarnosti v kalupe tovrstnih formalnih
predpisov nas lahko privede v slepo ulico nerazumevanja, ali, $e huje, popolnoma
napacnega razumevanja preucevane resni¢nosti. In vendar se moramo teh postop-
kov drzati, ¢e ho¢emo zares nekaj povedati o izsledkih nasih studij in ¢e hocemo
pri tem ostati razumljivi. Medkulturne raziskave torej na vsak nacin vkljucujejo
problematiko prevajanja; kot smo Ze omenili, pri tem ne gre zgolj za jezikovno,
temvec tudi za diskurzivno prevajanje, ki vkljucuje tolmacenje posamicnih be-
sedilnih in govornih struktur, kategorij, konceptov in vrednot v razli¢nih socio-
kulturnih kontekstih. V tem okviru se zelo jasno pokaze potreba po revitalizaciji
klasi¢nih kategorij in konceptov tradicionalnih vzhodnoazijskih filozofij. Ta nalo-
ga zahteva medkulturno relativizacijo vsebin, ki mora temeljiti na metodoloskih
pristopih, ti pa ustrezati specifiki proucevanja vzhodnoazijske idejne tradicije in
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primerjalne filozofije oziroma kulturologije. Tovrstni pristop je osredotocen na ce-
lovito ohranjanje njihovih posebnosti in na ohranjanje ter nadaljevanje avtohtonih
tradicionalnih metodoloskih nacel. To pa seveda nikakor ne pomeni negacije pot-
rebe po soocanju z zahodno (in globalno) filozofijo. Svetovna (e posebej evropska
in indijska) filozofija vsekakor vsebuje veliko elementov, ki jih v vzhodnoazijski
tradiciji ne najdemo. Raziskovanje in uporaba teh elementov ni nujna samo kot
dragoceno orodje oplajanja novih idejnih sistemov; komparativni vidik je pomem-
ben tudi in predvsem za bolj$e razumevanje lastne tradicije. Vendar velja pri tem,
kot je zapisal moderni kitajski teoretik znanosti Zhang Dainian, paziti na to, da
se izognemo uporabi nesoizmerljivih (inkomensurabilnih) metod, ki se preuce-
vanja kitajske zgodovine lotevajo skozi optiko zahodnih konceptov in kategorij:
»Razli¢ne filozofske teorije uporabljajo razli¢ne koncepte in kategorije. Koncepti
in kategorije, katere uporabljajo filozofske teorije razli¢nih narodov, pa se med

seboj $e bolj razlikujejo.«* (Zhang 2003, 118)

Vzhodnoazijske filozofije se namrec¢ Ze po osnovi razlikujejo od evropske ali in-
dijske filozofije. Ce torej Zelimo postaviti novo sistematiko vzhodnoazijske idejne
tradicije, moramo najprej poznati njene lastne, paradigmatske posebnosti. Ce jo
bomo namre¢ Zeleli sistematizirati z uporabo evropskih ali indijskih kriterijev, se
bo njeno subtilno bistvo nujno izmaknilo nasemu razumevanju.

Seveda pa pri metodoloskih problemih, na katere moramo biti pozorni pri obrav-
navanju vzhodnoazijskih kultur, njihovih ideologij in miselnosti, nikakor ne gre
zgolj za probleme filozofsko-konceptualne narave. V tem smislu je prav tako po-
memben geopoliti¢ni vidik nasih razprav; pri analizi sporocilnosti vsake druzbeno
relevantne idejne struje je namre¢ pomembno upostevati tudi ekonomski in zgo-
dovinski kontekst, znotraj katerega se je razvila.

Vzhodnoazijske $tudije v prvi vrsti temeljijo na Zelji po polilogih, ki naj bi evrop-
ske druzbe povezovali z vzhodnoazijskimi, zato so v sredis¢u njihovih interesov
seveda sodobne, modernizirane vzhodnoazijske druzbe. Vendar pri tem ne smemo
pozabiti, da predstavlja historizacija njihovih tradicij osnovo za koherentno razu-
mevanje njihovih globaliziranih modernosti.

Problematika modernizacije

Samo od sebe se nam zastavi vprasanje, na kaksen nacin vrednotiti moderniza-
cijo vzhodnoazijskih regij, ki naj bi temeljila na tranziciji med tradicionalnimi in
sodobnimi kulturnimi parametri. Vzhodnoazijska modernizacija je bila vsekakor

2 AFRE R E RS, SRS A E § RS, R R A RIS, S5
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pogojena s stiki z zahodnimi kolonialnimi silami. Zato je zahodna kolonializacija
gotovo merodajno vplivala na zacetek, pa tudi na potek modernizacije vzhod-
noazijskih druzb. Ampak — ali lahko zaradi tega vzhodnoazijsko modernizacijo
enacimo s pozahodnjenjem vzhodnoazijskih regij? Veliko bolj razumna je pred-
postavka, po kateri je modernizacija vselej kompleksen pojav, ki ga sestavljajo tako
univerzalni kot tudi kulturno pogojeni elementi.

Klasi¢ne definicije modernizacije, ki jih je zasnoval ze Hegel,’ jih kasneje v svojih
socio-ekonomskih teorijah poglobil Marx (2012), podrobneje pa so jih kasneje
opredelili Weber (1989), zgodnji Lukacs (1986) in starejsi predstavniki Frank-
furtske $ole,* izhajajo iz predpostavke, po kateri v Vzhodni Aziji ni moglo priti
do modernizacije, kajti razvoj njenih tehnologij nikoli ni dosegel ravni, ki bi lahko
omogocila industrijsko revolucijo. Raziskave, ki so privedle do teorije, v zahodni
sinologiji znane pod imenom »zametki kitajskega kapitalizma« (Zhongguo ziben-
zhuyi mengya), nazorno kazejo, da so bila proizvodna sredstva na Kitajskem Ze v
12. stoletju na dovolj visoki stopnji razvoja, da bi tam lahko prislo do industrijske
revolucije. Vzroki za dejstvo, da do nje ni prislo, ti¢ijo v posebnostih politi¢no-
-ekonomskega ustroja tradicionalne Kitajske. Ta je bil namre¢ intra-sistemski, kar
pomeni, da je spodbujal predvsem stabilnost in centralizacijo lokalnih skupnosti.
Ideolosko gledano je bil ta sistem podprt z idejnim sistemom, v katerem pretek-
lost ni bila zgolj merodajna za vrednotenje sedanjosti, ampak je predstavljala tudi
kazipot na poti v prihodnost. Eden od nadaljnjih razlogov za odsotnost industrij-
ske revolucije je bil tudi v tem, da Kitajska — drugace od Evrope — v tem klju¢nem
trenutku tehnoloskega razvoja ni bila soocena z ekonomsko krizo.

Zato pa je bila Kitajska (in na nekoliko drugacen nacin vsa Vzhodna Azija) so-
ocena z globoko in vseobsezno krizo od pricetkov osemnajstega stoletja naprej.
Pri tem je $lo za notranjo krizo, ki je zdale¢ presegala vse krize, ki so se dotlej
izrazale v cikli¢nih vzponih in padcih posameznih dinastij, in ki je neprimerno
globlje posegla v tradicionalno strukturo druzbe in drzave. To pomeni, da bi v

3 Predvsem v svojem delu Jenaer Schriften (1986).

Tukaj velja omeniti predvsem osrednja predstavnika kriti¢ne teorije, Maxa Horkheimera in Theo-
dorja W. Adorna ter njuno klasi¢no delo Dialektika razsvetljenstva (1947). Sicer pa velja v tem kon-
tekstu poudariti, da so zahodni diskurzi modernizacije ve¢inoma temeljili na absolutisti¢ni kritiki
razuma in so zato privedli do slepe ulice samoreferen¢nosti; zatem so se razvili alternativni teoretski
projekti samokriti¢ne utemeljitve moderne s pomodcjo drugacnega, jezikovno determiniranega ra-
zumevanja pojma razuma. Ta lingvisti¢ni preobrat je zopet privedel do dveh razli¢nih utemeljitev
oziroma izhodis¢ za razlago moderne. Prvo tako izhodisce se je pokazalo v postmodernem »prese-
ganju« normativnega razumevanja, drugo pa v intersubjektivnem preoblikovanju klasi¢nega pojma
(Habermas 1998, 195). V prevladujoéem zahodnem razumevanju torej ne gre zgolj za razlaganje
neke specifiéne druzbene situacije, ki se ve¢inoma kaze kot kritika razuma, temve¢ za taksen uvid
v pojmovni spekter moderne, ki vklju¢uje tudi konotacijo »zavestne diskontinuiranosti novega od
starega« oziroma modernega od tradicionalnega.



Asian Studies IV (XX), 2 (2016), pp. 171-182 177

devetnajstem stoletju tudi v tej drzavi moralo — celo brez stikov z Zahodom -
priti do radikalnih sprememb tako na podroéju ekonomije kot tudi na podroéju
politike, idejnih sistemov in kulture. Zato lahko samo ugibamo, kaksna bi bila
Vzhodna Azija dandanes, ¢e njene modernizacije ne bi od zunaj sprozile zahod-
ne kolonialne sile.

Vsega tega pa klasi¢ne (beri: zahodne) teorije modernizacije seveda ne upostevajo.
Njihova predpostavka o inferiornosti azijskih kultur ni omejena zgolj na tehnologki
vidik, temvec¢ se jasno kaze tudi v njithovem razumevanju vzhodnoazijskih idejnih
sistemov. Vecina zahodnih teoretikov moderne je namre¢ izhajala iz predpostavke,
po kateri bi morala Vzhodna Azija, ¢e se Zeli razviti v moderno in dinami¢no druz-
bo, opustiti konfucijanstvo in druge tradicionalne idejne sisteme. Marx in $tevilni
drugi klasi¢ni teoretiki modernizacije so izrecno poudarjali, da je konfucijanska
kultura popolnoma neprimerna za modernizacijo. Tudi Weber je veliko pisal o
Aziji, predvsem o Kitajski in Indiji, ter pri tem poudaril, da te druzbe zaradi svojih
religij niso primerne za modernizacijo. Izhajajo¢ iz Webrovega argumenta, da je
protestantska etika izjemno koristna za promocijo vzpona in §iritve modernizacije,
pa se nakaze tudi potreba po kriti¢ni raziskavi stalis¢a, ki se je v zadnjih dveh dese-
tletjih razirilo po Vzhodni Aziji in ki zagovarja hipotezo, po kateri naj bi druzbe,
ki temeljijo na konfucijanski etiki, bolje izpolnjevale pogoje za industrializacijo,
izobilje in modernizacijo. Za razjasnitev vprasanja o tem, ali je tak$na evrocentri¢na
perspektiva modernosti $e vedno veljavna, velja vse zgoraj omenjene predpostav-
ke vsekakor podrobno raziskati, kajti sodobne teorije vzhodnoazijskih raziskovalk
in raziskovalcev kazejo na to, da je s pomocjo ozivljanja tradicionalnih politi¢nih,
druzbenih in eti¢nih konceptov morda mogoce izdelati model druga¢ne moderni-
zacije, ki ni ustrojena zgolj po kalupih zahodnih druzbenih razvojev. Taksni modeli
ne temeljijo nujno na poudarjanju individualizma, zato kazejo na dejstvo, da je
morda tudi predpostavka o nujni in inherentni povezavi med individualizmom in
modernizacijo zgolj produkt zahodnih zgodovinskih in sociologkih paradigem.

Izmisljene tradicije in fragmentacija kultur: konfucijanstvo kot
alternativa evrocentrizmu?

Pri vrednotenju poskusov vzpostavitve »specifi¢no vzhodnoazijskih« idejnih osnov
modernizacije je pomembno, da jih poskusamo ovrednotiti tudi znotraj konteksta
vprasanj, povezanih s predpostavko »izmisljenih tradicij« (»invented traditions«,
Hobsbawm in Ranger 1995). Pri tem gre za vprasanja o tem, v koliksni meri te
idejne »tradicije« dejansko temeljijo na zgodovinskih predpostavkah in v koliksni
meri so zgolj proizvod (ideologkih in politi¢nih) zahtev sodobnega Casa.
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Upostevati moramo namre¢ dejstvo, da je transnacionalizacija kapitala med dru-
gim povzrodila tudi univerzalizacijo kapitalisticnega nacina proizvodnje, ki je s
tem postalo oddvojeno od svojega specificnega zgodovinskega izvora v Evropi. Z
drugimi besedami, kot trdi Arif Drilik (1994, 51), se moramo navaditi na dejstvo,
da »zgodba kapitalizma ni ve¢ samo evropska zgodba.

Prvi¢ v zgodovini se dogaja, da zahtevajo tudi neevropske kapitalisti¢ne
druzbe pravico do svoje zgodovine kapitalizma. To, kar obstaja vzporedno
z ekonomsko in politi¢no fragmentacijo, torej fragmentacija kultur, ki jo,
da se lepse slisi, poimenujemo s frazo »multikulturalizem«. Morda se naj-
bolj dramati¢na plat tega novega kulturnega razvoja v zadnjih desetletjih
kaze v prizadevanjih za to, da bi se kapitalizem v Vzhodni Aziji prila-
godil tako imenovanim konfucijanskim vrednotam; pri tem gre torej za
tendenco, ki je nasprotna tisti, ki je bila postavljena na predpostavki, ¢es
da predstavlja konfucianizem, zgodovinsko gledano, oviro za razvoj kapi-

talizma. (Dirlik 1994, 51)

Stevilni teoretiki so mnenja, da prevlada »multi-kulturalizma« hkrati pomeni tudi
konec evrocentrizma. Vendar je pojem multi-kulturalizma zavajajo¢, saj prekriva
ne zgolj kulturno fragmentacijo, kot trdi Dirlik (ibid.), temve¢ hkrati v enaki meri
izpodkopava tradicionalne oblike proizvodnje in socialnih omrezij. Zato je konec
evrocentrizma iluzoren in njegova notranja struktura $e vedno ostaja prevladujoci
del idejne konstelacije postmodernih, globaliziranih druzb:

Menim, da lahko vsekakor trdimo, — in to bom tukaj tudi sam trdil —
da je domnevni konec evrocentrizma iluzoren. Kapitalisti¢na kultura,
kakrsna se je izoblikovala v danasnjem svetu, vsebuje evrocentrizem v
srzi strukture svojih naracij. To je tudi razlog za dejstvo, da kulturne
vrednote Evrope in Amerike $e vedno prevladujejo na globalni ravni,
Ceprav Evropa in ZDA postopoma izgubljata prevlado v kapitalisti¢ni
svetovni ekonomiji. Poleg tega ne smemo pozabiti, da to, kar omogoca
tako imenovani preporod konfucijanstva v Vzhodni Aziji, nikakor ni
prizadevanje za to, da bi ta diskurz tej regiji ponudil nekaksne alter-
nativne vrednote, ki bi bile boljse od tistih, ki izvirajo iz Evrope oziro-
ma Amerike. Pri tem gre namre¢ prej za artikuliranje mati¢nih kul-
tur v ogrodje kapitalisti¢nih ideologij. Vendar pa moramo kljub temu
priznati, da so postale svetovne kulture iz tovrstnih razlogov neprim-
erno kompleksnejse, kot so bile kulture v zgodnejsih fazah kapitalizma

(ibid., 51-52).
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Pri tem niti ne gre toliko za fragmentacijo kultur, temve¢ bolj za fragmentacijo
prostora, ki globalnemu kapitalizmu nudi nove moznosti re$evanja starih pro-
blemov, povezanih z maksimiranjem dobicka, nadzorovanjem trga in osvobajanja
proizvodnje in marketinga izpod pritiskov moznih socialnih intervencij (poveza-
nost delavskih stavk) ali politicnega nadzora (drzavni ukrepi). Ta fragmentacija
prostora pa skupaj s prikritim ohranjanjem latentnega evrocentrizma implicira
tudi fragmentacijo ¢asovnih dimenzij kapitalizma:

Z drugimi besedami lahko re¢emo, da je izziv evrocentrizmu v tem, da
je sedaj mogoce prihodnost snovati na nacine, ki so drugac¢ni od tistih, ki
so obicajni v evro-ameriskih modelih. Tukaj postaja ponovno jasno, da
je resni¢no tezko razlikovati med resni¢nostjo in iluzijo; vsekakor so ta
vprasanja brezdvomno nadvse kompleksna (ibid., 52).

In ne samo to: fragmentacija prostora implicira tudi razbitost socialnega polozaja
posameznika, ki se, kot opozarjajo predstavniki modernega konfucijanstva, mani-
festira v odtujenosti modernega subjekta.

Kot opozarja Dirlik (2002, 18), lahko pretirano osredoto¢anje na evrocentrizem in
njegove idejne ter politi¢ne konotacije odvrne naso pozornost od te fragmentacije
sveta na drugacen, prav tako pomemben nacin. Modernizacija ima namre¢ pov-
sod stevilne in nadvse kompleksne posledice. Zagotovo ni nakljuéje, katere vidike
bomo pri tem izbirali kot predmet obravnave. Enodimenzionalna kritika evrocen-
trizma, njegovega zgodovinopisja in njegovega strukturiranja sveta pri tem ne za-
dos¢a. V svojem najSirSem pomenu, torej vkljucujo¢ tudi vsakodnevne Zivljenjske
prakse, evrocentrizem Ze dolgo ni ve¢ zgolj stvar Evrope, temve¢ pojav globalne
modernosti; izzivi evrocentrizma zato vplivajo tudi na tiste ne-evropske druzbe, ki
so modernizacijo Ze zdavnaj sprejele kot svoje vodilno nacelo. V tem smislu sodijo
teorije modernih konfucijancev druge generacije v kontekst »preporoda kitajske
zgodovinex, ki v brzicah eksplozivno »vsiljene« modernizacije sploh ni prigla do
besede. Vse to se lepo sklada z aktualno »reinkarnacijo« teorij modernosti (ibid.,
20), ki is¢e moznosti absorbiranja multikulturnih, alternativnih obrazov moder-
nizacije. Ta odvrnitev od evrocentrizma, ki je bila v kolonializmu (in pred njim)
lastna klasi¢nim teorijam modernizacije, pa je zgolj navidezna, saj se dogaja na
skupni osnovi globaliziranega kapitalizma. Po Dirliku je v tej fazi globalnega ra-
zvoja popolnoma samoumevno in celo potrebno, da se v diskurze modernizacije
vkljuéijo tudi vse prej omalovazevane »kulturne inacice« modernizacije, ki so bile
poprej razglasene za njene »ovire«. Inkorporacija in ponotranjenje razli¢nih »re-
pertoarjev modernizacije« (vkljuéno z njihovimi specifi¢nimi vrednotami ter me-
hanizmi proizvodnje in potro$nistva) v ekonomske prakse sodobnega globalnega
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sistema potemtakem sluzi tudi kot gonilna sila univerzalizacije institucionalnih
struktur, ki so nujne za njegovo delovanje.

Vse to lepo sovpada z novimi, post-modernimi koncepti, h kakr$nim sodi, denimo,
koncept »razvnorstnih modernosti« (multiple modernities) Shmuela Noaha Eisen-
stadta. Cetudi je vzpostavitev tega koncepta utemeljena na tezi, po kateri mo-
dernizacija ne-evropskih druzb ni enaka njihovemu pozahodnjenju (Eistenstadt
2000, 2-3), je njegova teorija v svojem bistvu konservativna, saj svoje interpretacije
razli¢nih oblik modernizacije in modernosti postavlja v kontekst afirmacije glo-
balnih razmerij oblasti, pri ¢emer njene razli¢ne modele umesca v okvire razli¢nih
drzav, narodov in »kultur«, ki so videne kot njihova razlo¢evalna posebnost.

To, Cesar ideja raznovrstnih modernosti ne uposteva, je dejstvo, da je pre-
porod zgodovine lasten tako narodom kot tudi civilizacijam. Vprasanje
modernosti je predmet debate v razli¢nih prostorih kultur, civilizacij, nar-
odnosti in etni¢nosti, saj vsi ti prostori v enaki meri predstavljajo enote
analize. To je seveda legitimno, dokler gledamo na to vprasanje z globalne
perspektive, in vendar se njegova slika popolnoma spremeni, ¢e se nan-
jo ozremo s posami¢nih lokalnih perspektiv. Problemi evrocentrizma, ki
predstavlja osnovo kapitalizma in dinami¢no silo znotraj njega, ter prob-
lemi modernosti, ki so z njim povezani, nikakor niso zgolj problemi ra-
zlik med narodi in civilizacijami, temve¢ so vras¢eni v samo srz njihovih

konstitucij (Dirlik 2001, 26).

Zakljucek

Razlike med sedanjostjo in preteklostjo v prvi vrsti ne gre iskati v izzivih evro-
centrizma, ki jih predstavljajo razli¢ne kulturne perspektive, temvec v priznavanju
dejstva, da je klasi¢ni model modernizacije na globalni ravni privedel do situacije,
v kateri problemi, ki jih prinasa, niso ve¢ zgolj problemi t. i. ne-evropskih, temve¢
tudi problemi evro-ameriskih druzb. Potreba po spoznavanju »alternativnih mo-
dernosti« predstavlja torej izziv tudi za evro-ameriske kulture modernizacij, saj na
novo vzpostavlja njihove meje oziroma jih na novo lokalizira, s ¢imer vzpostavlja
koncept modernosti kot take, ki pa ni nujno zgolj univerzalna, temvec je hkrati
tudi kulturno pogojena.

Eno pomembnih nalog vzhodnoazijskih studij je zato najti tudi v poskusih razkri-
tja posebnega rezervoarja vrednot in znanj, ki lahko nedvomno predstavljajo obo-
gatitev nasih predpostavk o razli¢nosti tradicij in modernosti. A pri tem nikakor
ne smemo pozabiti, da Zivimo v obdobju, ki ni dolo¢eno samo s poskusi ozivitev
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razli¢nih tradicij, temve¢ tudi s poskusi njihovega usklajevanja s potrebami prevla-
dujoc¢ih ekonomskih, politi¢nih in aksioloskih struktur globalnega sveta. Ne glede
na razli¢ne despotske anomalije lahko namre¢ trdimo, da vzhodnoazijske tradicije
konec koncev temelje na komunitarizmu, katerega temeljni dejavnik je solidarnost
znotraj skupnosti. Komunitarizem kot struktura razmerja med posameznikom in
skupnostjo pa lahko nudi eti¢ne alternative prevladujo¢im pogojem globalnega
kapitalizma, ki v veliki meri temelje na nebrzdani gonji za dobickom in na me-
hanizmih samodinamike ekonomije svobodnega trga. Tovrstne eti¢ne alternative,
ki jih lahko najdemo v vzhodnoazijskih tradicijah, predstavljajo pomemben vidik
sodobnega humanizma in s tem humanistike, kamor po svojem bistvu sodijo tudi
vzhodnoazijske studije.
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Summary

The article explores and introduces some of the central problems linked to re-
search in the field of Asian studies. The author first clarifies why it is important
to approach these areas through the native languages and their own texts. This
approach is of key importance, for it is the only way to overcome the absolute di-
chotomy between the active research subject and passive research object. The use
of primary sources provides insights into the structure of issues and interpreta-
tions that are characteristic of the socialization process, as well as the contents and
methodological approaches that form the research subjects. The author also shows
how and why intercultural research necessarily involves translation. However, this
translation cannot be limited to a linguistic transfer, but must include the in-
terpretation of specific textual/speech structures, categories, concepts and values
existing in diverse socio-cultural contexts. In recent years, there has been a grow-
ing demand to revive the classic categories and concepts belonging to traditional
East Asian theoretical discourses. Proceeding from and taking into account these
problems, the author investigates in the second part of the article the universal
and culturally conditioned elements in the process of modernization, particularly
referring to the relation between tradition and modernity in East Asia.
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»Sanjski grad vsakega umetnika« — Japonski
avantgardni center v 60. letih 20. stoletja

Klara HRVATIN*

Izvlecek

Clanek predstavlja uvod v predstavitev umetniskega gibanja Sogetsu (1958-1971), nje-
govega mesta v zgodovini japonske avantgardne scene, pomembnosti umetniskega centra
Sogetsu (Sogetsu Art Center ali SAC), Kjer se je gibanje odvijalo, in njegovega mecena
Sofuja Teshigahare. Ob pregledu prvih obstojecih dokumentov o SAC-u, prvega, ki je
sluzil kot uvodni vodi¢ Centra (objavljen 1. septembra 1958), in drugega, ki je bil eksklu-
zivno izdan ob njegovem odprtju (13. septembra 1958), bomo lahko natanéneje razkrili
SAC-ovo podobo in kapacitete ter opredelili cilje, ki si jih je postavil pred zacetkom delo-
vanja. Kaj je Center nudil, da je bil razglasen za »sanjski grad vsakega umetnika«?

Kljuéne besede: japonska avantgardna umetnost, umetnisko gibanje Sogetsu, umetniski
center Sogetsu, Sofu Teshigahara, Sola ikebane Sogetsu

Abstract

This article is an introduction to the Sogetsu art movement (1958-1971): its importance
in the history of the Japanese avant-garde, and the significance of the Sogetsu Art Center
(SAQC) itself, including its patron Sofu Teshigahara. By examining the first two print-
ed materials on SAC, the first of which served as an introductory guide to the Center
(published on September 1st, 1958), and the second printed exclusively for the Center’s
opening (September 13th, 1958), we will consider the Center’s appearance and facilities
and point out its functions, which Teshigahara assigned from its begining. What were the
Center’s particular features by which it got called “the dream castle of every artist”?

Keywords: Japanese avant-garde, Sogetsu art movement, Sogetsu Art Center (SAC),
Sofu Teshigahara, Sogetsu ikebana school
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Umetnost v sodobni japonski kulturi je zasla v slepo ulico.
Potrebuje priloznost za istomisle¢e umetnike,

za morebitne naslednje generacije umetnikov,

da se zdruZijo in vzajemno delujejo. [...]

Kljub sicersnji ekonomski in umetnigki revscini,

¢e bi bil SAC lahko uporabljen v ta namen,

bi prinesel nov zagon prihajajo¢im umetniskim kreacijam.

(Okamoto v Sogetsu 1958a, 5)

Umetnisko gibanje Sogetsu kot del japonske avantgarde 60. let:
oris in umestitev gibanja glede na pretekla vizualna in glasbena
avantgardna gibanja

Umetnisko gibanje Sogetsu (Sagetsu geijutsu undo % F ZHTIEH)) se je izkaza-
lo kot eno klju¢nih dogajanj in sticis¢ v sirokem spektru japonske avantgardne
umetnosti v zgodnjih 60. letih 20. stoletja. S svojim »uradnim« zacetkom v letu
1958 in s koncem 1971. je skoraj desetletje in pol nudilo bogato eksperimental-
no in inovativno platformo japonskim umetnikom, zbranim v krog kolektivnega
ustvarjanja, z mo¢no mednarodno interakcijo in sodelovanjem. Kljub temu se je
raziskovanje samega fenomena gibanja zacelo precej pozno in se je razéirilo Sele na
zaCetku 21. stoletja oziroma je dobilo svojo javno platformo na spletnem omrezju
na zacetku leta 2013.1

Gibanje je prevzelo ime po umetniskem centru Ségetsu (Sogetsu ato senta ¥.J1 7
— b & > & —), ki bi ga povrsno lahko opisali kot »klet« s koncertno dvorano, z
rdecim ekstravagantnim, provokativnim in redkim klavirjem znamke Bosendorfer,
s tehni¢nimi sobami za snemanje, z razsvetljavo in s projektorji ter z elektronskim
glasbenim studiem, torej kot prostor, ki je sluzil skupnim namenom umetniskega

1 Japonske publikacije, ene prvih, ki se ukvarjajo s tematiko umetniskega centra Sogetsu, so Kagayake
60 nendai Sogetsu a-to senta-no Zenkiroku (2002), Production note (2007) in katalog Sogetsu to Sono
Jidai (1945-1970), ki sta ga izdala Ashiya Municipal Art Museum in Tchiba City Art Museum leta
1998. Leta 2009 je bila razstavljena prva rekonstrukcija plakatov in drugih tiskanih virov, ki sluzijo
kot prikaz delovanja umetniskega centra Sogetsu (Into the Penumbra of Printed Matter: Sogetsu Art
Center, 1958—1971 (Mining Art Resources Minato in Keio University Art Center, 2009). RCAAA
(Archives at Research Center for the Arts and Arts Administration), arhiv univerze Keio, je prevzel
precejSen del arhiva Sogetsu ter ga dokonéno kronolosko dokumentiral in uredil okrog leta 2013.
Istega leta so se povezali z muzejem moderne umetnosti MoMA v New Yorku in objavili kronologko
dokumentacijo tiskov umetniskega gibanja Sogetsu (okrog 600 razli¢nih tiskov: plakatov, brosur,
vabil, letakov, revij itd.) na njihovi strani posz, ki deluje v obliki spletnih virov, posve¢enih umetnosti
in zgodovini modernizma (za podrobnejse informacije glej »Sogetsu Art Center« (2013)).
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gibanja.? Glede na glavne aktivnosti v Centru gibanje delimo na dva dela: obdobje
od leta 1958 do 1965., ko je imela glavno vlogo glasba v serijah eksperimentalnih
jazzovskih koncertov Ségetsu Music Inn (Sogetsu myajikkuin ] 3 2 —Y v 7
4 ) in recitalov novih sodobnih skladb Sogetsu Contemporary Series (Sogezsu
kontenporarii shiriizu . 3 > 7 > K Y — + ¥ J — X)), ter obdobje od leta
1965 do 1971, ko so glasbo »prehiteli« eksperimentalni filmi in animacija ter
underground gledalis¢e v sklopu Sogetsu Cinematheque (Sogetsu shinematéku %
Hya~7—7).

Arhitekt Arata Isozaki (TR T), ki je bil tudi eden pomembnejsih ¢lanov gibanja,
pravi, da bi Center lahko orisali kot »srce umetniskega gibanja na Japonskem« (Abe
and Teshigahara 2007). Center je umetnikom pomagal preseci okvire tradicionalne
umetnosti in omogoc¢il umetnisko inovativno izrazanje ne samo v glasbi, ampak
tudi v plesu, gledalis¢u, filmu, animiranem filmu, arhitekturi, grafi¢ni umetno-
sti ter drugih zvrsteh umetnosti, tako iz domacih kot iz tujih krogov umetnikov.
Oblikoval se je v kreativni prostor naslednje generacije japonske umetnosti, ob-
dan s $tevilnimi mednarodno priznanimi umetniki, kot so filmski reziser Hiroshi
Teshigahara (F{FJ51%%) in novelist Kobo Abe (Z#/A)5), ki sta za filmsko
adaptacijo Abejevega dela Zenska s pescin (Suna no onna 1 D L) dobila medna-
rodno priznanje; ugledni avantgardni glasbeniki Toru Takemitsu (Eiiif#l), Toshi
Ichiyanagi (—HM1E) in Yaji Takahashi (Fif&#5); Yoji Kuri (A B ), eden
najpomembne;jsih neodvisnih animatorjev in pionir v animacijah, ki so bile name-
njene odraslim; grafi¢ni oblikovalci Kohei Sugiura (127 5°F), Kiyoshi Awazu (
SEHTE) in Tadanori Yokoo (1 /8 HIJ); dramatik Shaji Terayama (SF 1L A]).

Gibanje je podpiralo politi¢ne vzgibe tistega obdobja, vklju¢no z gibanjem Anpo
(%1R),® politiénim protestom, ki so ga vodili levo usmerjeni intelektualci in §tu-
dentje in je bilo naperjeno proti obnovitvi amerisko-japonske varnostne zakono-
daje; ta je omogocala Ameri¢anom postavljanje vojaskih enot na Japonskem in
obenem Japonski prepovedovala posiljanje njenih enot na tuje. Japonska je takrat
ze vstopila v obdobje hitre rasti (1955-1973) in se osvobodila vojaske okupacije
zavezniskih sil (SCAP* 1945-1952). Umetniki so se kon¢no osvobodili omejitev
tujega rezima, kar je moc¢no vplivalo na japonsko umetnost in ji prineslo nekaksno
renesanso (Abe and Teshigahara 2007).To obdobje je prav tako prineslo moc¢no
avantgardno umetnisko gibanje, katerega del so bili tudi »underground gledalisce

2 Kot okrajsavo za umetniski center Sogetsu bom uporabila prve zacetnice iz angleskega prevoda
oziroma naziva Centra — SAC. V tem primeru ne gre za ime publikacije umetniskega centra Soget-
su, ki se je prav tako imenovala S4C, dokler je niso preimenovali v SAC Journal.

3 Nippon-koku to Amerika-gasshikoku to no Aida no Ségo Kyoryoku oyobi Anzen Hoshd Joyaku (HA&
&7 XY A ERE & ORI OGS RO % AR KA.

4 Kratica za Supreme Commander of the Allied Powers.
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(Angura Engeki), filmi novega vala, temni butoh (Ankoku Butoh) ter hepeningi
in Fluxus« (Everett 2009, 188), za katere je SAC sluzil kot osrednje prizorisce.

To pa ni bil prvi val japonskega avantgardnega (zenzi Hii ) gibanja. Ze v obdobju
Taisho (1912-26) smo se lahko srecali z umetniskimi skupinami: Mawvo (¥~
# ) nas je vznemirjala s svojimi provokativnimi slikami, knjiznimi ilustracijami in
performansi; Klub japonskih avantgardnih umetnikov (Nibon avangyarudo bijut-
suka kurabu AR 77 7 > F v )v NEWEK 7 77, 1947-49) sta vodila Shazo
Takiguchi (i [11&i%), osrednja figura pred- in povojnega surrealizma, in slikar
Jiro Yoshihara (75 Jiiif R), ki je postal viden takoj po drugi svetovni vojni in je
posvecal pozornost kreativnemu procesu v umetnosti; zadnja med njimi pa je
mednarodno priznana skupina Guzai (F4K) iz leta 19545

Vse zgoraj omenjene skupine so vkljucevale strogo vizualno avantgardno umet-
nost. Prvo sled japonske glasbene avantgardne umetnosti pa je leta 1951 prinesla
»drugina«, imenovana Jikken Kobo (3E5# 1./5) ali Eksperimentalna delavnica.®
Zasnoval jo je neprecenljivi surrealist Shuzo Takiguchi, ki je vpeljal glasbo v sre-
dis¢e nekaj multimedijskih kolaborativnih projektov. Njegovemu prizadevanju
se je pridruzilo $tirinajst mladih neakademskih umetnikov’ z razli¢nih podrodij:
skladatelji Toru Takemitsu, Joji Yuasa (¥%7%i# ), Kazuo Fukushima (#&55#!
x), Keijiro Sato (1 i B X BE) in Hiroyoshi Suzuki (82 A 18 28), pianist Takahiro
Sonoda ([& H /=54), kritik in skladatelj Kuniharu Akiyama (FK1LFi0), strojni
inzenir Hideo Yamazaki (111 5%-K), tehnik za razsvetljavo Naoji Imai (5 H
R), fotograf Kiyoji Otsuji (Kl ), slikar in ilustrator Tetsuro Komai (7
BE), fotograf in kipar Shozo Kitadai (AbfX44 =), slikar Hideko Fukushima (1 5
7T in priznani medijski umetnik Katsuhiro Yamaguchi (111 1B 54).8

Skupina je tezila k interdisciplinarnemu sodelovanju razli¢nih umetnosti in naz-
nanila zacetke pojava resni¢ne avantgarde. Hoteli so se oddaljiti od predvojnih
tradicij in nacionalisti¢nih modelov, pri ¢emer so jih podpirala tudi pravila okupa-
cijskih sil; ta so omejevala nacionalizem in omogocala dostop do novih umetno-
stnih smernic, ki so takrat vladale v Evropi in Ameriki. Veliko umetnikov iz sku-
pine je nadaljevalo svojo pot v okolju SAC-a.

5  Gutai je bilo eno redkih avantgardnih zdruZenj, ki ni izhajalo iz Tokia, ampak s podrocja Kansai.
Delovalo je vse do leta 1972.

Tako kot Gutai je ta skupina delovala relativno dolgo, skoraj vse do konca 50. let.
To so bili skladatelji brez (oziroma skoraj brez) formalne izobrazbe in umetniki — pisatelji, slikarji,
kiparji in filmski direktorji, ki so delovali v drugih medijih.

8  Zadnja obsezna retrospektiva na temo Eksperimentalne delavnice z danes $e aktivnimi in Zivecimi

umetniki iz skupine je bila leta 2013 v Muzeju sodobne umetnosti v Kanazawi ter nato konec leta

2014 do januarja 2015 v Muzeju umetnosti v Setagayi v Tokiu.
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Eksperimentalna delavnica se je v marsi¢em razlikovala od umetniskega gibanja
Sogetsu. Ce povzamemo v nekaj tockah: ni bila izrecno politi¢na; ni imela lastnih
stalnih prostorov za svoje delovanje; sledila je idealom predvojnega evropskega
Bauhausa; okvir njenih sodelujocih je bil 0Zji ter manjsi po Stevilu, Cetudi so bili
¢lani precej interaktivni in so spajali razli¢ne zvrsti umetnosti ter bili pionirji na
podro¢ju intermedijske umetnosti. Poleg tega Eksperimentalna delavnica ni ob-
rodila sadov pri vzpostavljanju direktnega umetniskega sodelovanja z zahodno
avantgardo, Ceprav je bil prav tako kot pri gibanju Sogetsu eden njenih glavnih
interesov usmerjen v zahodno umetnost.

Lahko bi rekli, da so bile aktivnosti Eksperimentalne delavnice »neprekinjeno
eksperimentalno raziskovanje novega umetniskega medija« (Burt 2001, 40), kar so
predstavljali tako recitali konkretne glasbe kot tudi bolj konvencionalno zastavlje-
ni glasbeni nastopi, ki so omogo¢ili predstavitve na Japonskem takrat $e ne dob-
ro poznanih zahodnih skladateljev, kot sta bila Messiaen in Schoenberg, in dela
mladih ¢lanov Eksperimentalne delavnice. Yayoi Uno Everett je vzporedila SAC
in Eksperimentalno delavnico; Eksperimentalna delavnica, obdana z evropskimi
vplivi, se je v svojem glasbenem delovanju nagibala k serializmu in h konkretni
glasbi, medtem ko se je umetnost pod okriljem SAC-a premaknila z obmodja
oziroma »nad formalnost koncertne glasbe« (Everett 2009, 189) in namesto tega
skladatelje in glasbenike povezala v »multimedijskih dogodkih, hepeningih, do-

godkih, konceptualni umetnosti in skupinski improvizaciji« (ibid.).

SAC je omogodil tesnejso interakcijo ali, bolje, simbiozo z zahodnimi avantgar-
dnimi glasbeniki. Najvplivnejsi med njimi je bil John Cage, ¢igar koncepti, kot
so »nedolocenost«, nestandardna uporaba instrumentov, poudarek na vsakdanjem
Zivljenju oz. zvokih in njihova povezanost z glasbo, so vodili do tako imenovanega
»Cageovega Sokac, ki se je globoko dotaknil glasbenih aktivnosti v SAC-u in se
razsiril tudi v vse druge zvrsti umetnosti, ki so vladale v Centru. Konéni rezultat
je pripeljal do japonske sodobne umetnosti, ki se je prvi¢ lahko merila s svojimi
zahodnimi tekmeci.

Center pa so poleg Johna Cagea obiskali tudi drugi tuji umetniki, ki so tudi vpli-
vali na gibanje Sogetsu; med drugim pianist in skladatelj David Tudor, koreograf
Merce Cunningham, glasbeni teoretik in skladatelj Iannis Xenakis, slikar in kipar
Robert Rauschenberg, francoski pisec in esejist, poet in igralec Théo Lésoualc’h,
jazzovski klarinetist Raymond Conte ter dirigent in skladatelj Aaron Copland.

Umetnisko gibanje Sogetsu je zraslo iz sinergije sotocij razli¢nih umetnigkih sku-
pin. Ena najpomembnejsih na poti do ustanovitve gibanja je bil Stoletni klub
(Seiki no Kai AL D 22) iz leta 1948, katerega aktivnosti so se nadaljevale v letu
1947 z Vegernim zdruzenjem (Yoru no Kai '8 D %), skupino, ki so se ji pridruzili
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pesniki in pisatelji, kot sta Abe Kobo in Hiroshi Teshigahara, ki je tudi eden prvih
vizualnih umetnikov. Drugi vplivni ¢lani, ki so se pridruzili, so bili $e literarni kri-
tik in esejist Kiyoteru Hanada (f& FHif5 ), umetnik in pisec Taro Okamoto ([
AKBE), kritik in umetnostni zgodovinar Shin’ichi Segi (JHAIH—) ter umetnik
Shuazo Takiguchi. Odlikovali so se po tem, da so svojo politicno progresivnost
transformirali tako, da so povezovali svoje ideologije v umetniskem eksperimen-
talizmu (Abe and Teshigahara 2007). Tako kot kasneje SAC so dajali prednost
celostni umetnini (sdgo geijutsu ¥35 Z2147), pomembnemu konceptu v japonski
rekonstrukciji povojne umetnosti.

Umetniski center Sogetsu (SAC) kot skupni prostor umetniskega
gibanja Sogetsu in del $ole ikebane Sogetsu pod mecenstvom Sofu

Teshigahare

Omenili smo Ze, da je imelo umetnisko gibanje Sogetsu odlocilno prednost pred
Eksperimentalno delavnico v povezovanju z zahodno umetnostjo, natan¢neje pri
vzpostavljanju neposrednega umetniskega sodelovanja z Zahodom. Oseba, ki je
bila zasluzna za taksno internacionalno usmerjenost, je Sofu Teshigahara () ff1 i
J & JE, 1900-1979), pobudnik in ustanovitelj umetniskega centra Sogetsu (SAC)
oziroma »prvi resni¢ni mecen sodobne glasbe na Japonskem« (Havens 2006, 104).

Umetnigki center Sogetsu, katerega glavni pomen je bil vzpostavljanje prostora
za druzenje ter predstavljanje novih umetniskih del in je bolj kot katerikoli drug
prostor simboliziral avantgardno gibanje na Japonskem, je bil nastanjen v kleti
Sogetsu Kaikana (% 2x£f) v Akasaki v Tokiu in je deloval pod okriljem Sofuja
Teshigahare. Sogetsu (%:H) v dobesednem prevodu lahko pomeni »travni me-
sec, obenem pa tudi aludira na umetnost oblikovanja cvetja ali ikebano (4211 1¢),
medtem ko Kaikan (£38f) predstavlja dvorano, halo, zgradbo ali sedez podjetja.’
Povedano drugace, SAC je imel svoje mesto v kletnih prostorih $ole umetnosti
oblikovanja cvetja ali ikebane stila Sogetsu (Sogetsu-ryz, % H ifit), ki jo je imela v
lasti druzina Teshigahara (F){#¥] Ji2) in jo je takrat vodil $e njen ustanovitelj Sofu
Teshigahara. Tako ime gibanja kot ime Centra je prevzelo ime $ole ikebane stila
Sogetsu: umetnisko gibanje Sogetsu in umetniski center Sogetsu.

9 Glede na danadnjo velikost bi stavbo lahko poimenovali poslopje Sogetsu.
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Slika 1: Vhod v danasnjo enajstnadstropno zgradbo Sogetsu (1978-).
Skozi steklo labko vidimo »kamniti vrt« prostor, namenjen aranZiranju in razstavljanju roz, ki ga

Jje oblikoval Nosamu Iguchi. (Vir: avtor)

Slika 2: Sobotni razstavni prostor pod vodstvom Akane Teshigahara. (Vir: avtor)
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Vse od svojega zacetka leta 1958 pa do danes je zgradba Sogetsu ostala Sola ikebane
stila Sogetsu. Sola, utemeljena na sistemu iemoto (5 75),%° je bila ustanovljena leta
1927. Sofu Teshigahara ni bil samo mojster aranZiranja cvetja, ampak tudi kipar in
kaligraf, ki je z revolucionarnim pristopom ustanovil moderno $olo ikebane z mo-
tom: »Ikebana bi morala biti razumljena kot umetnost, ne samo kot dekoracija, in bi
se morala uveljaviti po celem svetu, ne samo na Japonskemc. (Teshigahara v Sogetsu
o shiru 2011) Vodenje SAC-a je Sofu zaupal svojemu sinu Hiroshiju Teshigahari,
ki se je v letih delovanja Centra razvil v mednarodno priznanega filmskega reziserja.

S svojim pristopom je Sofu Teshigahara ikebano povzdignil v »skulpturo« in nje-
no estetiko razsirjal zunaj Japonske. CCpraV je izhajal iz druZine mojstra ikebane
Hisajija Teshigahare, se je pri Sestindvajsetih letih odlo¢il kreniti po lastni ume-
tniski poti in ustanoviti svojo $olo ikebane. Kot umetnik je bil priznan tudi na
Zahodu, bil je namre¢ kolega Michela Tapiéja, kuratorja in zgodnjega teoretika
tasizma. Uspeh Sofujeve prve razstave v Parizu leta 1955 je avtorju prinesel naziv
»Pablo Picasso roz«.

Sola ikebane Sogetsu je s svojimi aktivnostimi zalela v najemnem stanovanju v
Aoyami v Tokiu in se je leta 1933 prvi¢ preselila v stavbo Sogetsu, takrat na naslo-
vu Ko6jimachi Sanbancho. Pozneje, leta 1958, je arhitekt Kenzo Tange (F+ T i =)
naredil nacrte za modernejso stavbo Sogetsu, ki je sluzila kot »skupna streha« tako
za $olo ikebane kot za prihajajoce japonsko avantgardno gibanje. Po letu 1971, ko
je SAC zakljuéil svoje aktivnosti, je druzina Teshigahara vse svoje mo¢i usmeri-
la samo v poucevanje umetnosti ikebane. Leta 1978 je stavbo Sogetsu ponovno
moderniziral arhitekt Kenzo Tange (slika 1); spremenil jo je v enajstnadstropno,
moderno stekleno poslopje, sedez podjetja v Akasaki v Tokiu; kot taksno jo lahko
vidimo in obi$¢emo $e danes.!!

Videz, kapacitete in funkcije SAC-a, kot jih lahko razberemo iz prvega

tiskanega vira

Eden izmed dveh prvih izdanih tiskanih virov o SAC-u je njegova publikacija,
brosura z naslovom Sogetsu Art Center [®].J] 7 — € > &% —] | objavljena 1.

10  Sistem, po katerem se vodstvo tradicionalne japonske umetnosti prenasa skozi generacije in je
utemeljen na doloceni hierarhiji; njen najpomembnejsi ¢len je iemoto, ki mu je bila predana zaupna
tradicija Sole od prej$njega iemoto.

11 Po smrti Sofuja Teshigahare sta aktivnosti nadaljevala njegova héerka Kasumi Teshigahara (Hliff!
5B, 19331980, drugi iemoto) in sin Hiroshi Teshigahara (1980-2001, tretji iemozo), medtem
ko je danasnja voditeljica $ole Hiroshijeva héerka in Séfujeva vnukinja Akane Teshigahara ()
T JiE 34). Ustanova Sogetsu ima danes 49 vej svoje $ole na Japonskem (tri v Tokiu in po eno v vsaki
prefekturi) ter 120 vej in $tudijskih skupin v tujini.



Asian Studies IV (XX), 2 (2016), pp. 183-200 191

septembra 1958, ki sluzi kot uvodni vodi¢ po Centru.’ S fotografij, ki so poleg
teksta glavni sestavni del publikacije, in njegovega nacrta (tlorisa) je razvidna ta-
kratna podoba te stavbe. Prav tako so poleg fotografij natan¢no opisane kapacitete
Centra. V broguri je tudi bogat uvod s Centru posvecenimi spremnimi besedami
iz palete priznanih umetnikov in eminentnih osebnosti, ki nam omogocijo jasnejsi
pogled na prvotne naloge in pricakovanja, ki si jih je zacrtal Center.

Publikacija je z bogatostjo barv in dizajna prvi dober primer tiskanih materialov,
po katerih se je odlikovalo umetnisko gibanje Sogetsu. Na straneh publikacije
so poleg teksta in fotografij v barvah natiskane velike ¢rke »S-O-G-E-T-S-U
A-R-T C-E-N-T-E-Rq ki sluzijo kot steviléne koordinate.

Fotografije, katerih vecina je verjetno z odprtja stavbe Sogetsu (28. junija 1958),
sluzijo kot dobra podpora besedilu in predstavljajo podobo stavbe Sogetsu, tako
notranjo kot zunanjo, ter nudijo vpogled v tehni¢ne sobe SAC-a.

Na prvi in zadnji strani publikacije sta fotografiji centra: detajl z vhoda v Center,
kamnita skulptura, aranZirana z rastlinami, in fotografija celotnega Centra na zad-
nji strani, s katere je razvidna moderna oblika z neklasi¢nimi okni, odeta v majhne
ploscice sinje-modro-vijoli¢ne barve.

Priklicemo si lahko podobo celotne stavbe: avantgardno streho z razstavnimi ek-
sponati; zunanji »kamniti vrt«, opremljen s stolcki in z mizicami v slogu kavarne,
okrasen tudi s Sofujevimi skulpturami; razstavni prostor v tretjem nadstropju s S6-
tujevo One-man razstavo za pocastitev obletnice ustanovitve Sole ikebane Sogetsu.
Vsa tri prizorisca lahko sluzijo kot razstavni prostori. Prisotnost tako zahodne kot
japonske arhitekture je ¢utiti tudi v vezi drugega nadstropja. V tem nadstropju je
poleg drugega prostorna ucilnica, namenjena ucenju umetnosti ikebane.

Na fotografijah lahko vidimo tudi dvorano SAC-a (tako z razgledom z odra kot
na oder ter s fokusom na zidno poslikavo, ki sluzi kot razpoznavni znak dvorane),
v drugem nadstropju pritli¢ja gledalisko avlo s premi¢nim lestencem (mobil), ki ga
je oblikoval Sofu Teshigahara, ter stensko poslikavo francoskega kiparja in reziser-
ja Fernanda Légerja. Avla je sluzila kot kreativen prostor za ¢aj in preprost obrok
med odmori predstav ali enostavno kot prostor za debate. Natan¢no poslikani in
opisani so tudi prostori bolj tehni¢ne narave, med drugimi soba za snemanje, ele-
ktronski studio ter soba za projekcijo in osvetljavo, pomembno pa je omeniti tudi
ultra moderen klavir znamke Bosendorfer.

12 Sen Uesaki, kurator arhiva RCAAA univerze Keio, zagotavlja, da je to prvi tiskani vir o umet-
niskem centru Sogetsu. Najden je bil nedolgo tega in ga hrani arhiv univerze Keio. Sen Uesaki, v
pogovoru z avtorjem, 24. junij 2011.
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Slika 3: Dvorana SAC-a z razgledom z odra. Na levi strani labko vidimo delcek zidne poslikave, ki
Je sluZila kot razpoznavni znak dvorane.
(Vir: Noboru Kawasumi v Sogetsu 1958a)

S fotografije in iz opisa klavirja je razvidno, da gre za Zivo rde¢ koncertni klavir,
narejen po naroCilu. Verjetno so bili narejeni samo trije taksni klavirji na svetu.
Razstavljen je bil v bruseljskem Expo parku leta 1958. Nima klasi¢ne dolge oblike
klavirja in simetrije, ampak je oblikovan v bolj zaobljenem stilu, ki je prav tako kot
takrat moderen $e dandanes. Postavljen je na treh nogah, pri ¢emer je prva noga
klavirja zdruzena s pedalom. (Sggezsu 1958a) Poleg tega je SAC nudil $e moderni
¢embalo (znamke Neupert) in dodatni klavir, na katerem so lahko eksperimen-
tirali, o katerem pa v bro$uri ni govora (Yuji Takahashi, v pogovoru z avtorjem,
april 2011).

Ce si natan¢neje pogledamo tloris SAC-a, nam bo jasneje, kaj vse so imeli na

razpolago umetniki (slika 4, slika 5).
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Pritli¢je, DRUGO nadstropje

1. gledaliski stoli

2. gledaliska avla

3. gledaliski oder

4. skladisce

5. zakulisje

6. soba za proizvajanje odmevov
7. kopalnica

8. stranisce

9. kuhinja

Pritli¢je, PRVO nadstropje

10. zgornji del gledaliske dvorane
11. avla

12. soba za razsvetljavo

13. soba za projekcijo

14. soba za snemanje

15. shranjevalnica

16. zakulisje
17. napovedovalnica
18. tehni¢na soba (prostor za stroje)

Slika 4: SAC — razporeditev prostorov (1. in 2. nadstropje kleti). (Vir: Kenzo Tange’s office v S6-
getsu 71958a)

PRESEK DVORANE

i I . 1. gledaliska dvorana

2. gledaligka avla

3. oder

| smm | e 4. tehni¢ne sobe (za snemanje, osvet-
% S ljavo, projekcijo)

Slika 5: SAC — presek dvorane™ (Vir: Kenzo Tunge’s office v Sogetsu 1958a)

13 Tako v prvi kot v drugi publikaciji o umetniskem centru Sogetsu lahko najdemo njen nacrt (Sogessu

1958a; Sggetsu 1958b). Podroben tloris in fotografije Centra so dosegljive pri avtorici.
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Razvidno je, kaj vse je umetnikom nudil SAC: oder (12,7/4,5/4 m) v kleti z dvo-
rano s 360 sedezi (169 od njih premicnih), snemalno sobo, sobo za projekcijo, sobo
za razsvetljavo in dvorano v tretjem nadstropju, ki je sluzila kot ucilnica. Ko ome-
njamo snemalno sobo, imamo v mislih kapacitete, primerne za video produkcijo
(Bor Turel, v pogovoru z avtorjem, januar 2016). Poleg tega so bile tu tudi avle in
prostori bolj tehni¢ne narave. Sama dvorana je bila prvotno namenjena predsta-
vitvam Sole ikebane in so jo lahko najeli tudi zunanji umetniki.

Iz besed sirokega kroga umetnikov, ki so prispevali k odprtju Centra, lahko skle-

pamo o vzgibih obdobja oziroma pri¢akovanjih, ki so jih gojili do Centra.

Sofu Teshigahara si je Center zamisljal kot »novo rozo«:

Ko sem tako sedel v stavbi Pariske opere, ki bi bila lahko dolgocasno
opisana kot tista, ki »ovene z leti, sem se zalotil pri misli: Ta stavba, ki
je bila resni¢no edinstvena in sveza v Casu svojega nastanka, dandanes
privladi tiste, ki imajo radi in spostujejo anti¢ne umetnine. Tak$na mera
anti¢nosti je seveda razumljiva, ampak stvari, ki so videti stare Ze v Casu,
ko so zgrajene, so enostavno ostudne.

Ne vem, katere znacilnosti umetniskega centra Ségetsu bodo najbolj ce-
njene. Kakorkoli Ze, stavba je bila zgrajena z odlo¢nim ciljem ne slediti
nobenim stereotipom.

Mogoce je dejstvo, da sta Georges Mathieu in Sam Francis prispevala
svojo zidno poslikavo, Ze ena od lastnosti, po kateri se Center razlikuje
od Pariske opere. Ne vem, kaj bo nastalo iz Centra. Prepri¢an pa sem,
da so nekateri, ¢e ne mnogi, ki bodo lahko ta prostor ozivili. Pocutim se
razoc¢arano, Ze ¢e samo pomislim, da se ga ne bi nihce veselil.

Rad odkrivam nov material, medtem ko delam z rozami; veckrat ¢utim,
kakor da bi roze ¢akale na svoje oblikovanje. Roze, ki jih poznamo, bo
mogoce lazje oblikovati, ampak tako roze kot oseba, ki jih oblikuje, se
lahko naveli¢ajo drug drugega. Zame je uspeh to, da sodelujejo oseba,
ki zeli oblikovati material, in roze, ki se veselijo stila, v katerem bodo
aranzirane.

Gospod Tange, ki je tako svobodomiselno in sréno delal na stavbi, bo
razocaran, ¢e se Center ne dokaze kot nova roza. Vsi, ki so se zbrali v tem
Centru, se morajo zavedati vsaj tega.

Za zaklju¢ek naj prosim publiko za globoko razumevanje in prijazno

podporo. (Sogetsu 1958a, 1-2)
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Uvodnemu govoru Sofuja Teshigahare v angles¢ini sledi prevod v japonskem jezi-
ku, poleg katerega so natisnjene tudi vrstice takratnega rektorja tokijske umetni-

ske akademije Seiichiroja Takahashija (& &k —EL):

Upajmo, da se dvorana s polno opremljenim eksperimentalnim odrom
in zidnimi poslikavami izvirnih zahodnih umetnikov razvije v dvorano z
nestetimi prijetnimi umetninami, kakrénih svet $e ni videl. (ibid., 4)

Naslednje strani prve publikacije o SAC-u prinasajo ideje in misli razli¢nih ume-
tnikov, ki dandanes spadajo v sam vrh japonskih ustvarjalcev: slikar in kipar Taro
Okamoto, pisec in dramatik Kobo Abe, grafi¢ni oblikovalec Yusaku Kamekura
(B BHESR), plesalec in koreograf Michio Ito (f//EiE RE), sooblikovalec stavbe
Sogetsu, arhitekt Centra Kenzo Tange (F1 T fi =), skladatelj Makoto Moroi (i#
FF#), Sofujev sin in direktor SAC-a Hiroshi Teshigahara ter Noaji Imai, ume-

tnik in nekdanji ¢lan Eksperimentalne delavnice.

Kenzo Tange povzame, da je v petih letih, od zacetka nacrtovanja stavbe do njene-
ga zakljucka, izoblikoval $tevilne vizije, tako za nov razvoj zdruzenja Sogetsu kot
za jedro novega umetniskega gibanja. Te vizije naj bi ga tudi vodile pri na¢rtovanju
same stavbe. Pozornost usmeri na njeno prvo nadstropje oziroma vrt, ki ga opise kot
prostor, ki lahko sluzi kot razstavni prostor ali prostor za zbiranje ljudi, ali kot vhod in
izhod iz stavbe. Zgornji del stavbe predstavljajo ucilnice, salon in pisarna, v pritli¢ju
v nadstropju pod prvim nadstropjem pa opozori na avditorij za tristo ljudi. Avditorij
opise kot majhen prostor, ki pa naj bi bil taksen, ker je bila njegova velikost zamisljena
za razli¢ne eksperimente. V njem je mogoce predvajati filme, uporabi se ga lahko kot
glasbeni in gledaliski prostor, okrogle mize ter video in glasbeno produkcijo. Na ta
nacin naj bi omenjeni prostor, kot ena od ucilnic ustanove Sogetsu, omogocil posku-
se, ki se jih doslej $e ni ne videlo ne slialo v japonskem prostoru. Tange izrazi veliko
pricakovanje, da se bo tu rodilo bogato in vplivno umetnisko gibanje. (ibid., 8)

Kobo Abe (ibid., 9) je stavbo oznadil kot musnico, katere kreativna atmosfera bo
omogocila, da bo na povrsje prisla sveza, Siroka paleta dejavnosti, in uresnicitev
zelja po poskusanju necesa drugacnega.

Taro Okamoto je opozoril na krizo v japonski umetnosti, ki bi jo lahko zapolnil
Center:

Umetnost v sodobni japonski kulturi je zasla v slepo ulico. Potrebuje pri-
loznost za istomislece umetnike, za morebitne naslednje generacije ume-
tnikov, da se zdruZijo in vzajemno delujejo. [...] Kljub sicersnji ekonom-
ski in umetnigki revscini, ¢e bi bil SAC lahko uporabljen v ta namen, bi
prinesel nov zagon prihajajo¢im umetniskim kreacijam. (ibid., 5)
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Yisaku Kamekura dopolni misli Okamota: »Zelo me razveseljuje, da je japonska
nova umetnost naredila en korak naprej« (ibid., 6). Makoto Moroi (ibid., 10) pa
novo umetnisko prizoris¢e poeti¢no poimenuje »sanjski grad vsakega umetnika«.

Umetnisko gibanje Sogetsu ni nastalo naenkrat, njegova vizija se je natancno
pripravljala okrog pet let, v veliki meri s podporo pokroviteljev Sofuja Teshigahare
in arhitekta Kenza Tangeja.

SAC-ov drugi tiskani vir — odprtje SAC-a in SAC kot del $ole ikebane
Sogetsu

Druga publikacija SAC-a je bila pripravljena izklju¢no za odprtje Centra, ki je
bilo 13. septembra 1958. Izdana je v druga¢nem formatu, zgibanki, ki se odlikuje
po bogatem slikovnem materialu. V primerjavi s prvo publikacijo pa ni tako ob-
sezna in se ne posveca objektu in njegovi razpolozljivosti za namene ustvarjanja.

Tako kot prva se tudi druga publikacija zacne z uvodnim govorom Sofuja

Teshigahare:

Ob odprtju umetniskega centra Sogetsu bi rad izrazil iskreno zahvalo
vsem, ki ste nas zadnja $tiri leta vseskozi spodbujali pri naértovanju, grad-
nji in koncanju stavbe.

Stavba je bila ustvarjena predvsem s skupnimi mo¢mi ¢lanov Sole Sogetsu,
da bi z njo posvetili 30. obletnico ustanovitve fole. Ze odkar je bila stavba
prej$njega centra Sole med vojno unicena, je bilo ¢utiti potrebo po prostoru
za eksperimentiranje in razstavljanje. Poleg tega je bil namen stavbe tudi
v ponudbi razli¢nih priloznosti naras¢ajocemu Stevilu tujih obiskovalcev,
ki bi se radi iskreno udili ikebane, pa za to ne najdejo primernih moznosti.

Ob dokoncanju nove stavbe, ki nam bo omogocala delo v skoraj ideal-
nih pogojih, navduseni upamo, da bomo z nasimi deli obogatili ne samo
podrocje aranziranja cvetja, ampak tudi naso domovino. (Sggezsu 1958b)

Ceprav gre za odprtje SAC-a, je v tej publikaciji osrednja pozornost namenjena
stavbi Sogetsu kot objektu za uresnicevanje Zelja in ciljem Sole aranZziranja cvetja.
Teshigahara je poudaril, da je sama postavitev stavbe posvecena obletnici $ole ike-
bane in poti spreminjanja ikebane v mednarodno umetnost.

Prav tako je usmerjenost v ikebano opazena v spremnih besedah publikacije: v
ospredju so mednarodni umetniki, politiki in ministri ter pomembni voditelji sve-
ta ikebane, predstavniki tako japonske kot mednarodne $ole aranziranja cvetja.
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Ponovno se sre¢amo s kolumnami Seiichirdja Takahashija, Yasakuja Kamekure
in Kenza Tangeja, ki pa so tokrat vsebinsko drugacne kot v prejsnji publikaciji,
saj so posvecene favoriziranju ikebane. Novost so tudi osebnosti iz sveta politike,
eminentni japonski ministri: guverner Seiichiré Yasui (% 5% —B[), zunanji mi-
nister Aiichiro Fujiyama (& 111 % —E[}; 1957-1960) in minister za izobraZevanje
iz obdobja 1950-60, Hirokichi Nadao (#5254 7).

Seiichiro Yasui poudarja odlike ikebane in med drugim poudari pomembnost §ir-
jenja te umetnosti: »Ve¢ kot ¢udovito je, da je bila ta prekrasna stavba narejena za
studij ikebane in za obiskovalce z vsega sveta, ki bodo lahko opazovali ikebane«.
(ibid.) Hirokichi Nadao pa pravi: »Ta ¢udovito zgrajena dvorana ima zelo po-
membno vlogo za umetniski svet nase domovine, predvsem kot prostor, iz kate-
rega se bo razsiril nov smisel za ikebano po vsem svetu, ¢emur bodo sledili film,
gledalis¢e in druge umetnosti«. (ibid.)

V tej publikaciji so tudi zapisi zahodnih umetnikov, kot sta ameriski slikar Sam
Francis in francoski umetniski kritik Michel Tapié, s svojimi prispevki pa pre-
senetijo tudi eminentni japonski umetniki, kot sta pisec in nobelovec Yasunari
Kawabata (13 5 %) in filmski reziser Keisuke Kinoshita (A< F E A1), vodilni na
podrodju japonskega filma v obdobju 1940-1960. Yasunari Kawabata med drugim
izrazi pohvale Sofuju Teshigahari:

Zelo redko je najti osebo na drugih podro¢jih umetnosti, ki se je izpo-
polnila v mogo¢ni kreaciji, inovaciji in $iritvi, kot je Sofu Teshigahara.
Opazoval sem ga, presenecen in ganjen. Je ¢lovek, ki me spominja na
ustvarjalce, kot sta Koetsu ali Picasso. (ibid.)

Tu sta tudi zelo pomembni in reprezentativni osebi v aranZiranju cvetja: Sen'ei
Ikenobo (35 #7K), predstavnik 45. generacije najstarejse Sole ikebane na Ja-
ponskem, in gospa Fay Kramer, prva predsednica zdruzenja Ikebana International,
organizacije, ki je skrbela za svetovno promocijo umetnosti ikebane; Fay Kramer
je bila edina Zenska, povabljena k sodelovanju.

Zakljucek

S tem ¢lankom smo zacrtali osnove umetniskemu gibanju Ségetsu in hoteli pri-
kazati, kaksno podobo, kapacitete in funkcije je imel njegov Center ali SAC kot
sredis¢e gibanja v 60. letih ob svoji ustanovitvi. S pomocjo prvih dveh tiskanih
virov o SAC-u dobimo vpogled v to, kako mocno je bil avantgardni umetniski
center Sogetsu povezan z delovanjem Sole ikebane Sogetsu, v katere stavbi je imel
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svoje prostore in po kateri je dobil svoje ime. Zanimivo je tudi dejstvo, da je bil v
nacrtih Sofuja Teshigahare, mecena gibanja, SAC razumljen kot enakovreden up
za preporod in razgiritev japonske umetnosti kot umetnosti ikebane.

Moderna stavba, ki jo je oblikoval priznani arhitekt Kenzo Tange; skulpture ame-
riskega kiparja japonskega porekla Isamuja Noguchija; kamniti vrt in razstava
eksponatov Sofuja Teshigahare; modernost ter odprtost prostorov za predavanja
in razstave tako znotraj kot zunaj stavbe; v pritli¢nih prostorih SAC z odrom ter
dvorano z zidnimi poslikavami prestiznih umetnikov; tehni¢ne sobe za projekcijo
in osvetljavo, elektronski studio, veza za diskusije med odmori. Ce se ozremo le
malo nazaj k Eksperimentalni delavnici, katere ¢lani niso imeli na voljo niti svoje-
ga skupnega prostora, lahko zaslutimo, kaj je SAC s svojo podobo in kapacitetami
pomenil v tistem ¢asu. Zaklju¢imo lahko, kot je to najbolje ubesedil Makoto Mo-
roi: resnicno je $lo za »sanjski grad vsakega umetnikax.

Pricakovali bi, da se je umetnisko gibanje Sogetsu rodilo »spontano« oziroma prej
spontano kot ne in da je bil SAC ustanovljen le kot posledica ali nuja njegovega
delovanja. A je bilo ravno nasprotno. Iz prvih tiskanih virov o SAC-u je razvidno,
da je bil Center natan¢no in takti¢no nacrtovan ze nekaj let pred svojim nastan-
kom, takti¢no tako glede svoje podobe in kapacitet kot tudi glede svojega kroga
¢lanov. Prav tako je bila jasna osnovna funkcija Centra — da bi resni¢no omogo¢il
nov umetniski prostor in nastanek inovativnih japonskih del, ki bi lahko »kramlja-
la« z zahodnimi, ter da bi odprl svet ikebane $irsi in mednarodni publiki.

Vi umetniki, ki so v prvih publikacijah SAC-a izrazili velike upe, in naloge, ki naj
bi jih Center izpolnil, so bili dolo¢eni kot njegovi umetniski svetovalci: Kobo Abe,
Michio It6, Taro Okamoto, Yusaku Kamekura, Kenzo Tange, Toshirdo Mayuzu-
mi (BHIET) in Makoto Moroi.'* To kaze, kakino »mreZo« je imel v rokah Sofu
Teshigahara ob zacetku delovanja Centra. Ze same kapacitete Centra in interdi-
sciplinarnost umetnikov, ki so se mu pridruzili, so budili in omogocali novi tok
kolektivne umetnosti.

In ¢e se ozremo $e na podporo Centru, ki so jo poleg umetnikov, tako domacih kot
tujih, ter vchovnih predstavnikov Sol ikebane, tako japonskih kot mednarodnih vej,
izrazili tudi politiki, si lahko predstavljamo, kako dobre finan¢ne in politi¢ne moz-
nosti je SAC imel. Tu se seveda porajajo vprasanja o samem finan¢nem vodstvu
Centra ter politicnem zakulisju, ki pa v tem prispevku ostajajo nedotaknjena.

Najzanimivejse je dejstvo, ki ga v tem ¢lanku nismo uspeli natanéneje prikazati:
da je Center, ¢e se danes ozremo na njegovo delovanje, uresnicil prav vse svoje

14 Je pa res, da so imeli vsi omenjeni umetniski svetovalci pozneje v samem delovanju Centra
nepomembno vlogo in so bili bolj vpleteni v upravljanje in strategijo Centra pred ustanovitvijo.
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naloge in pri¢akovanja, ki si jih je zastavil v prvih tiskanih publikacijah, da je torej
omogodil rojstvo inovativnih umetnin in postal izhodis¢e danes priznanim ume-
tnikom ter povzdignil ikebano v »mednarodno rozo«. Danes na njegovem mestu
stoji nova, modernejsa stavba Sogetsu, ki je v prvi vrsti namenjena upravljanju in
delovanju sole ikebane.
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Summary

First, the Sogetsu art movement would not be possible without the Sogetsu Art
Center (SAC), which served as its main venue. This modern and spacious building
was designed by the architect Kenzo Tange, combining Western and Japanese
architecture and art. It includes facilities that most of the artists of the time could
only “dream about”: a theater hall with technical rooms (for recording, projection
and lighting) and “experimental” stage, ultra-modern piano, halls which could be
used for workshops or classrooms, a lobby for events, plus outdoor and inside
venues for exhibitions. If we look back at the Experimental Workshop, the first
evidence of avant-garde art that was not strictly visual, and remember the diffi-
culties its members had in finding an appropriate place to meet and create, we can
readily understand just what SAC meant at the time it first opened.

Second, it seems that the Sogetsu art movement was not unforeseen, as its vision
had been carefully prepared for at least five years, mostly through the work of
Sofu Teshigahara and Kenzo Tange. The first two printed materials on SAC are
closely examined in the article, and from these can grasp both the trends of the
period and the expectations that were set out for the Center. Its main function
was clear—to provide a new location to aid in the creation of innovative Japanese
art works, which could thus stay in the frontline of artistic exploration, along with
Western efforts, and to promote ikebana in an international context.

'Third, looking back on the Center’s accomplishments today, SAC did manage to
tulfill its expectations. However, to what extent these were achieved, what was
the Sogetsu movement’s greatest impact, and how it’s influence is still felt today,
remain subjects for another paper.
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Izvori temeljnih principov vede fengshui skozi
pojem korelativne kozmologije

Matej ZIMA*

Izvlecek

V ¢lanku obravnavam osnovne prvine kitajske vede fengshui K, ki se je razvila iz spe-
cifi¢no kitajskih tehni¢no-magi¢nih praks. Zahodni tehni¢nih viri se pri raziskavi vede
fengshui kazejo kot nezadostni, zato se posvecam klasi¢nim kitajskim izvorom te vede.
Tem sledim zlasti skozi prevladujoci diskurz korelativne kozmologije iz dinastije Han,
ko nastane tudi predhodnica vede fengshui — veda kanyu L84, Fengshui v obdobju Sestih
dinastij ter dinastijah Sui, Tang in Song dozZivi svoj razcvet, zlasti pa se takrat zaéne po-
javljati prva prava fengshui literatura, ki jo v okviru »izumljanja tradicije« proizvajajo kon-
fucijanski izobrazenci. V dinastijah Yuan in Ming, ki tem tokovom bolj ali manj sledita,
se fengshui ze popularizira in postane del mnozi¢ne kulture. V dinastiji Qing poleg obrav-
navanja kulturnega pojava vede fengshui znotraj leposlovja opazimo tudi prve spremembe
njenih praks, ki so plod zahodnih znanosti.

Kljucne besede: fengshui, kanyu, korelativna kozmologija, tehni¢no-magicne prakse, izu-
mljanje tradicije, geomantika

Abstract

In the following article I discuss fengshui, or the art of “wind and water” Xl7K, which de-
veloped side by side with specifically Chinese technical-magical practices. Western tech-
nical sources written on this topic, which deal only with the geomantic aspects, are inad-
equate for my research. Throughout this article I maintain that literary works on fengshui
are a better insight into its culture than the plain technical (and often also Eurocentric)
assessments of this art. The latter often neglect the specifically Chinese origins of this art,
do not recognize its significance in Chinese culture, and thus also tend to obscure the true
nature of fengshui.1 deal with the classical Chinese cosmological views of fengshui, which
were prevalent from the Han Dynasty onward. At that time, following the principles of
Chinese correlative cosmology, fengshui’s predecessor, known as kanyu HLEL was widely
practiced among the educated elites. It was in the millennial span of the Six Dynasties,
through the Sui, Tang and Song Dynasties, that fengshui was also employed as a practice
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among many Confucian scholars, and thus slowly gained prominence among the Chinese
people and within Chinese culture.

Keywords: fengshui, kanyu, correlative cosmology, technical-magical practices, inventing
traditions, geomancy

Uvod

Kitajska je bila na zacetku dvajsetega stoletja ob stoletnem pritisku zahodnega
imperializma primorana spremeniti na¢in sobivanja z zunanjim svetom. Vase za-
prt politicno-ideoloski sistem se je bil odprl prihodu kapitala in tujim idejam.
Postopen premik kategorij je pocasi zacel spreminjati odnos Kitajcev do moderne
znanosti in z njo povezanih raziskav. Hkrati je po svetu raslo zanimanje za ki-
tajsko kulturo. V sedemnajstem in osemnajstem stoletju prevladujo¢i modni in
romanti¢ni pogledi na Kitajsko so Se posnemali kitajsko gradnjo parkov, stavb,
prostorov, interierja, oblacil in posod. Vendar ta posnemanja Cesto niso bila skla-
dna z notranjimi principi kitajske kulture, zato se je marsikatero vedo, ki je zras-
la iz kitajske kulture, tudi napa¢no razumelo. Podrobnejse znanstvene raziskave
podrogjih okolja in estetike, skladnejSe z notranjimi principi kitajskih teorij, so
nastopile $ele ob koncu devetnajstega stoletja. (prim. He in Luo 2007, 186-7) Za
»zahodno« pojmovanje okoljske problematike je prelomno leto 1968. Pojav t. i.
post-ideologij, kot sta post-modernizem in post-fordizem, Ze kaze na globoko
krizo vrednot, ki je hkrati vzbudila tudi $irok val zanimanja za vse »alternativnox.
V ta sklop lahko med drugim uvrstimo globalno popularizacijo kitajske umetnosti
»veter in voda« (fengshui KIK):

specificne kitajske geomantike, ki se je kot veda o kriterijih za celostno
in prav vse kozmic¢ne dejavnike upostevajoce dolo¢anje najprimernejsega
mesta in [...] razmer za postavitev kaksnega objekta ali [...] izvedbo do-
lo¢ene ceremonije vse do danes ohranila v ve¢ini vzhodnoazijskih drzav.

(Rosker 2005, 64)

Ne le, da se je fengshui skozi tisocletja uspesno razsirjal po Vzhodni Aziji, tiho in
pocasi je v Sestdesetih letih prej$njega stoletja stopal tudi v na$ kulturni prostor
in postal predmet $tevilnih znanstvenih raziskav. Prve resnejse kritike te vede je
bilo sicer mogoce zaznati Ze pri jezuitih, ki so ob koncu Sestnajstega stoletja ostro
obsodili poganskost te prakse, saj se tradicionalni kitajski pogledi niso skladali
z uveljavljenim aristotelskim nazorom o zaprtem kozmosu s prvim gibalcem na
celu. Ze najznamenitejsi zgodnji jezuit Matteo Ricci, ki je na Kitajsko prispel leta
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1562 in tam ostal vse do svoje smrti, je v svojih dnevnikih omenjal tudi mojstre
vede fengshui in z zanimanjem opozarjal na specifi¢ne lastnosti kitajskega koz-
mosa, ki ne pozna stvarnika in v katerem so vse stvari med seboj povezane s »pe-
timi elementi« oziroma »petimi fazami« (wuxing 11.17).! Ni¢ nenavadnega ni, da
Ricci na naravno-spontano kitajsko kozmologijo zaradi kr$¢anskih korenin tacas
ni uspel gledati nepristransko, ¢etudi je bilo vse od jezuitskih izmenjav zaznati
obojestranske vplive med Zahodom in Kitajsko.

Pric¢akovali bi, da se je dominantna zahodna stran raziskav o vedi fengshui v ka-
snejsih obdobjih polotila vsaj s kanckom skepticizma do lastnega konceptualne-
ga aparata. Antropolog Stephen Feuchtwang, ki je s svojo $tudijo Anthropological
Analysis of Chinese Geomancy iz leta 1974 takrat Ze ponarodeli izraz fengshui kot
kitajske geomantike na izredno strokoven nacin raziskal, je omogo¢il podrobnejse
razumevanje notranjih principov te geomanti¢ne? vede, izvirajoce iz prerokoval-
skega sistema in bazirane na specificno kitajskem misljenju. Feuchtwangu lahko
oprostimo nejasno uporabo izraza geomantika, kjer je fengshui definiran skozi pre-
rokovalske umetnosti. Tu pa se skriva epistemoloska zagata, ki je znotraj okoljskih
znanosti opazna v pozivu Clare Cooper-Marcus k »premiku paradigme«. Ta pre-
mik naj bi z umerjanem moskega z Zenskim, racionalnega z intuicijo, aktivno-
sti z meditacijo in tekmovalnosti s sodelovanjem omogodil izravnavo ideologij,
temeljecih na zastarelem kartezijanskem dualizmu in newtonski fiziki, ki naj bi
prevladovale v ob¢i zavesti Zahodnjakov. Skrivnostni kljué razresitve te »zahodne«
shizofrene zavesti pa so $irSe mnozice iskale v uskladitvi pozitivnega z negativnim
ter ureditvi ranjene pokrajine z njeno pravo duso, ki naj bi omogocala odpiranje
zakrite notranje vitalnosti matere Zemlje. (prim. He in Luo 2007, 199-200) Te-
danje raziskave vede fengshui so se kazale predvsem skozi tedanjo postmoderno
krizo (ve¢inoma zahodnih) vrednot, zato je ideologija »premika paradigme« ned-
vomno pomembno vplivala tudi na raziskave te vede. V tem obdobju opazimo
predvsem tri tipe novih raziskovalnih pogledov (prim. ibid., 197):

1 Tuje pomembno poudariti, da je bilo prevajanje pojma wuxing z izrazom petih elementov napacno.
Koncept wuxing, ki ga obicajno slovenimo z izrazom »petih faz«, v razli¢nih permutacijah povezuje
pet kvalitet lesa 7u X, prsti fu +, vode shui 7K, ognja huo ‘K in kovine jin 4:. Gre za izrazito pro-
storski koncept, saj se je razvil iz predhodnega pojmovanja »§tirih kardinalnih smeri« sifang PU77.
(prim. Allan 1991) Kot bom skusal pokazati v nadaljevanju, je teorija petih faz oz. teorija wuxing
(wuxingshuo FLAT ) pomembno vplivala na razvoj vede fengshui.

2 Izraz geomantika, kjer starogrsko geos pomeni zemljo, mantikos pa prerokovanje, je najverjetne-
je populariziral Institut za geomanti¢ne raziskave v Cambridgeu, delujo¢ med sedemdesetimi in
osemdesetimi leti prej$njega stoletja. Na tem institutu so se lotevali raziskav starodavnih naravnih
vzorcev, svetih geometri¢nih figur, kozmi¢nih labirintov in drugih fenomenov geomanti¢nih praks.
Znotraj raziskovalne skupine je deloval tudi N. Pennick, ki je objavil delo 7be Ancient Science of
Geomancy: Man in harmony with the earth.
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1. sredisce raziskovanja se je iz grobnic, ki so bile pomembna tema kitajske ar-
heologije in zgodovine, preselilo v raziskovanje bivali§¢, v shematizme starih
ruSevin ter estetiko mest, vasi, his in posameznih prostorov;

2. raziskave so se razirile vdomeno zahodnih znanosti, na primer antropologijo,
geografijo, krajinsko arhitekturo, ekologijo, okoljske znanosti, zoologijo idr.;

3. raziskovalci so se osredotocili na notranje principe te vede, pri ¢emer so feng-
shui skusali raziskovati kot enega izmed avtenti¢nih delov kitajske kulture,
zlasti pa so poudarjali njihovo prakti¢no uporabo in vpliv na arhitekturo, oko-
lje, planiranje, mesta idr.

Znotraj zahodnih diskurzov je sprememba paradigme resda odprla novo razisko-
valno poglavje, ki zadovoljivo zapolnjuje prvi dve tocki raziskovanja, tj. umetno-
stno in znanstveno podrocje. Problemati¢na pa je zlasti slednja tocka, ki si za
zgled jemlje notranje principe te vede. Pobuda Cooper-Marcusove je s poskusi
uravnotezenja Zahodnega (moskega, racionalnega) z Vzhodnim (Zenskim, intui-
tivnim) zgolj preobrnila pred tem prisotno orientalizacijo fengshui kot vrazeverja
in skusala legitimirati tisto plat, ki je bila v zahodnih diskurzih prej tabuizirana,
tj. fengshui kot hrbtna plat Zahodu lastne religiozne prakse ali prerokovanja. Za
zastopnike spremembe paradigme namre¢ nista problemati¢ni sama znanost ali
tehnika, kaj Sele estetika, temve¢ domnevno pristranski in dominirajo¢ nadin za-
hodnega razmisljanja. Ce problematiko »premika paradigme« pustimo ob stra-
ni, po drugi strani za obravnavanje notranjih principov vede fengshui ne smemo
spregledati Se zgodnejsega pojmovanja te vede kot geomantike in prerokovanja. V
pismenkah feng A in shui 7K nikjer nista izrecno implicirana niti zemlja niti pre-
rokovanje, zato se zdi tako kategoriziranje malce preve¢ evrocentri¢no.’ Zavedanje
pomanjkljivosti zahodnih raziskav o vedi fengshui nas lahko $ele resni¢no privede
do vprasanja, kako nam lahko fengshui resni¢no spregovori. Zato se je treba za
zaCetek izogniti pojmovanjem, ki bi na fengshui gledala z geomanti¢nega, prero-
kovalskega, religioznega vidika ali celo modnega stalis¢a golega zrenja narave in
njenih lepot. Namesto ovinkarjenja po zahodni tehni¢ni literaturi bi bilo pred de-
finiranjem vede fengshui treba poseci po bolj antropoloski zamejitvi nasega pojma,
in sicer iz izhajanja iz delitve na teoretsko ali objektivno ter prakticno ali subjektivno
vednost o vedi fengshui:

3 Cev postev vzamemo dejstvi, da je bilo od srednjega veka dalje prerokovanje na Zahodu obsojano
ter da se je pojem mantike v nas prostor razsiril Sele posredno prek arabskih virov ohranjenih na
prehodu iz srednjega veka v renesanso, so pogledi na geomantiko na Zahodu relativno pozni in
ve¢inoma obravnavani z vidika judovsko-krscanske tradicije. Bolj kot s pristno znanstvenega ali
celo kozmoloskega vidika je bila tema prerokovanja obravnavana predvsem z religioznega stalisca,
ki ga je obsojalo kot pogansko prakso ali pa jo je v ¢asu »premika paradigme« ravno zaradi svoje
»alternativne« drze skusalo umestiti v okvire novih religioznih praks.
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Fengshui se uporablja v marsikaterem pomenu, toda v realnosti gre raz-
likovati med fengshui [kot pojmom] in prakso fengshui. Pojem fengshui
ima objektivno eksistenco. Praksa fengshui pa je aktivnost subjektov do
objektov. Substanca fengshui je naravni svet, medtem ko praksa fengshui
za substanco jemlje ¢loveka. Cetudi je jasno, da sta ta dva izraza razli¢na,
pa smo Ze navajeni, da sta se med seboj pomesala.(He 2011, 7)

Zareza med »teorijo« in »prakso« vede fengshui je pravzaprav osnovni moment te
vede, ki pa postane problemati¢na vedno, ko vanjo vnesemo nase lastne predsodke
in predstave o »vetru« in »vodi«. To ne velja samo za jezuitske raziskave, kasnej-
Se orientalisti¢ne diskurze ali post-moderne ideologije, temve¢ tudi za Kitajcem
lasten odnos do njihove tradicije. Fengshui je namre¢ na Kitajskem kot »fevdalno
vrazeverje« uradna maoisti¢na politika do pred kratkim odlo¢no zavracala. Njegov
stiridesetletni kulturni mrk na Kitajskem je Sele leta 1991 prekinila knjiga Razi-
skovanje izvorov fengshui (Fengshui tanyuan RIKIRIER), v kateri je He Xiaoxin {f]
IEHT s svojim raziskovalnim prispevkom poskusal potesiti podhranjenost javnosti
in ponuditi raziskavo pojma fengshui kot vede oziroma ucenosti (xuewen “#[1])
in se odlo¢no oddaljil od uradnih obtozb o fengshui kot vrazeverju. (prim. Bruun
1996, 50) S tem dejanjem je sprozil celo poplavo kitajskih knjig, ki se ukvarjajo
s filozofijo koncepta fengshui in zadovoljujejo $irSe mnozice. Obenem ni zane-
marljivo, da sta literarna produkcija in javna uporaba tega pojma do pred kratkim
ostala pod bolj ali manj strogim nadzorom kitajske vladne cenzure. Prakse fengshui
pa so se kljub vladnim pogromom vseeno ohranile. Ko je namre¢ Ole Bruun leta
1992 in 1993 v ruralnih predelih provinc Sichuan JY)I in Jiangsu Y7} opravljal
terensko delo o praksi fengshui, je namrec ugotovil, da so:

anti¢ne geomanti¢ne principe fengshui skozi vsa [zgodovinska] obdobja
obsirno uporabljali navadni ljudje. [Prepricani so bili], da konfiguracije
zemeljskih oblik in vodnih mas usmerjajo pretok univerzalnega ¢i*[...],
ki so lahko s pomodjo nasveta specialista usmerjene v optimalno korist za
namene osebnega bogastva, srece, dolgozivosti in potomstva; v skladu s
tem pa lahko slab pretok ¢i v Zivljenje prinese nesreco. (ibid., 48)

4 Pojem gi "< je osnovni koncept kitajske filozofije na sploh, sinologi pa so ga Ze zelo podrobno
obravnavali. Zaradi mnoZi¢nega pojavljanja je bil mestoma tudi narobe prevajan. Jana Rogker ga
prevaja z izrazom »tvornost« (Rosker 2011, 11), kar sicer nikakor ni napacno, sam pa se bom
slovenjenju tega pojma zaradi pojmovne in tematske Sirine obravnavanega problema raje izognil.
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Izvor kitajske vede fengshui in korelativna kozmologija

Skovanka fengshui K je najverjetneje $ele plod tekstov, nastalih enkrat v ¢asu
med dinastijama Tang fE#] (618-907) in Song K& (960-1279). Ker pa so na
Kitajskem tradicijam obi¢ajno pripisovali mitoloski izvor, so tudi pojme nekaterih
knjig in izumov neutemeljeno pripisovali avtorjem v daljni ali bliznji preteklosti,
da bi jim s tem dali ve&jo veljavo. Mark Csikszentmihalyi (2002, 91) pri obravnavi
anti¢ne kitajske misli uporablja Hobsbawmov pojem »izumljanja tradicije«, pri-
kazujo¢ prakso privilegiranja posameznika ali posameznega teksta s konstrukcijo
fiktivnega rodovnika, ki posamezniku ali tekstu zagotovi in legitimira anti¢ni zgo-
dovinski izvor. Ce Zelimo slediti izvorom principov fengshui, idejnega predhodni-
ka najdemo v dinastiji Han X3 (206 pr. n. §t.—220 n. §.)," ko je bil populariziran
kanyu HEE: »Kanyu je ljudsko ime za fengshui. V starih ¢asih so menili, da kan
[pomeni] nebeski Dao, yu pa zemeljski Dao.« (He 2011, 2) V splosnem gre pri iz-
razih fengshui in kanyu za poimensko razli¢na pojma, ki pa oznacujeta isto prakso,
v toku Casa pa se je z izjemo Tajvana, kjer Se danes uporabljajo pojem £anyu, ohra-
nil zgolj pojem fengshui. (prim. Skinner 1989, xi—xii). Povezanost pojmov fengshui
in kanyu z nekaterimi Samanisti¢no-religioznimi praksami se odraza v tem, da:

kanyu poleg zelo Siroko uporabljanega imena fengshui lahko imenuje-
mo tudi zeleno-modri vran (gingwu F1%),°, Samanisti¢no medicino
(gingnang 75 3E), geografijo (dili #iPE),” podobe zemlje (xiangdi FHHH),
podobe bivalis¢ (xiangzhai f7E), prerokovanje zemlje (budi M), pre-
rokovanje bivalis¢ (buzhai =€), sheme grobnic (fumu %), metode

pokopavanja (zangshu 32 K) idr. (ibid., 6)

5  Dinastijo Han lahko delimo na Zahodni Han P§7X (202 pr. n. §t. do 9. n. §t.), kratko vmesno ob-
dobje dinastije Xin #T na zacetku 1. stoletja, kjer je vladal Wang Mang F-Z§, ter na Vzhodni Han
RN (25-220 n. 3t.).

6 Izraz zeleno-modri vran (gingwu 1) kaze na uradniske in prerokovalske poklice, povezane z
astronomijo. Nadvse podoben je izrazu zeleno-modri pti¢ (gingniao #3), ki ga nakazuje tudi de-
tajlna podobnost v pismenki. Pri zeleno-modrem vranu gre verjetno zgolj za legendo, ki se povezuje
z mitoloskim Rumenim cesarjem (Huangdi #7). Drugi izraz sinjega pti¢a pa najdemo v knjigi
Shanhaijing \111F42, kjer nastopa kot koledarski uradnik mitoloske Matere Zahodnega kraljestva
(Xiwangmu 7§ T 1}) (Vampelj Suhadolnik 2015). Tezko je ugotoviti kako sta se izraza pomesala,
jasno pa je, da oba izvirata iz ¢asCenja soncevega bozanstva. Mojster zeleno-modrega ptica gingnia-
0zi 75T oz. gingniaoshi HYIK je bil neki astronomski uradnik, ki ima opravka s soncem. Iz
tega sledi, da gre za nazive uradnikov, ki opravljajo $amanisti¢na dela. Prav tako se s tem potrjujejo
$amanisti¢nimi izvori vede fengshui, katerih glavni namen je (ne)srecnost dolocenega opravila, kot
tudi zametki znanstvenega opazovanja vremenskih sprememb v zemeljskih oblikah in esencah, ki

so se kazali v najrazli¢nejsih koledarskih aktivnostih. (prim. He in Luo 2007, 22-3, 29-30)

7 lzraz dili i tu pomeni zemeljske pojave ali, $e bolje, zemeljske zakone. Slednji izraz v sodobni
kitajs¢ini prevajamo preprosto z imenom geografija, vendar ne gre za zahodno pojmovanje. Preva-
janju dili z izrazom geografije se bom malce podrobneje posvetil v nadaljevanju.
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Zdi se, da je veda kanyu v svoj pojmovni korpus Ze za ¢asa dinastije Han sinkreti-
sti¢no zajela celo mnozico razli¢nih magi¢no-prerokovalskih in seveda tudi znan-
stveno-tehni¢nih praks, zato je enoznacna in ozka teoretska obravnava z vidika
evropske kategorije astro-geo-mantike oziroma prerokovanja iz nebesnih ali ze-
meljskih pojavov Zal neustrezna. Definicijo pojma fengshui povzemam po pionirju
raziskav tega pojma He Xiaoxinu, ki je skupaj z Luo Jun % %% uredil knjigo Zgo-
dovina kitajskega fengshuija, Kjer fengshui umesca v:

eno od tehni¢no-magicnih praks, ki se je prenesla iz obdobij stare Kitajske.
Z raziskovanjem in opazovanjem zemeljskih oblik vnasa ¢loveka, naravo
(reprezentirane pod pojmi vetra, vode, ¢7 ipd.) in druge elemente v biva-
lis¢a in grobnice subjektov oz. prebivalcev, njen prevladujoci namen pa je v
priblizevanju dobremu in izogibanju slabemu. (He in Luo 2007, 30)

Kot vidimo, se je s tem podroéjem skozi vidik zemeljskih pojavov ukvarjala Ze
veda kanyu, v sami definiciji vede fengshui pa geomantika ali prerokovanje nista
izrecno omenjena. Za Kitajsko tipi¢ni nazori se namre¢ kazejo v magi¢nih me-
todah pribliZevanja dobremu in izogibanja slabemu, ki jih prvi¢ najdemo prav v
Knjigi premen (Yijing 5 %2),® prek katere so bile v korpus prerokovalskih umet-
nosti vkljuénene na njej temeljece Stevilne magicne prakse. Knjiga premen’ v
»najjasnejsi in najbolj sistemati¢ni obliki« prikazuje bipolarnost komplementar-
nih parov in holisti¢ni pogled na svet (prim. Rosker 2005, 34-35), ki jih prilagaja
tehnikam uporabe osmih #rigramov (bagua )\ #}) in njihovih bliznjih sorodnikov
hekasagramov (liushisigua 751 WY £H).2° Fengshui v skladu s principi iz Knjige pre-
men sledi predvsem korelativnim principom zeorije yinyang (yinyangshuo i FH L),
kasneje pa se zdruzi z izredno pomembno idejo resonanine povezanosti kozmosa
(ganying shuo JEN.t) in sledi napredku diskurza wuxing.! Z vidika holisti¢nega

8  Knjiga premen velja tudi za prvo delo, v katerem je uporabljen osnovni model komplementarne
korelativnosti yina in yanga. Za zelo nazoren konkreten primer umetniske oziroma estetske ap-
likacije tovrstne, na komplementarni binarnosti temeljece kozmologije, o kateri bomo podrobneje
spregovorili nekoliko kasneje, gl. Vampelj Suhadolnik 2015, 200.

9 Naj poudarim, da se v Knjigi premen prvi¢ v kitajski literarni zgodovini sicer loceno (torej se neko-
relativno) uporablja pismenki feng X in shui 7K.

10V prerokovalske namene so bili heksagrami prvi¢ uporabljeni v dinastiji Shang AL (ok. 16. stol.—
11. stol pr. n. §t.). Omikani kralj (Zhou Wenwang JA L) naj bi na zacetku dinastije Zhou J&
R (1045221 pr. n. §t.) z uporabo Fuxijevih RE heksagramov spisal Premeno iz dinastije Zhou
(Zhouyi [ 5i). Tako heksagrami kot trigrami so najverjetneje nastali iz matemati¢nih oziroma
Stevilskih preratunavanj v namene prerokovanja, njihova manipulacija pa (Se danes) predstavlja
zdruzenje prerokovalskih umetnosti, matematike, kozmologije, epigrafije ter celo iger na sreco.

(prim. Lewis 2002, 3)

11 O povezavi med teorijo wuxing in konfucijansko reformo ve¢ v nadaljevanju.
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koncepta resonanéne povezanosti kozmosa je fengshui zmotno obravnavati s po-
zicije, ki jo osmisljujeta zahodna znanost in estetika. V ta namen bom v svojem
obravnavanju tematike fengshui sledil kozmolosko'. Stanley J. Tambiah kozmo-
logijo obravnava kot:

[V]edo, ki smatra vesolje za urejen sistem, [ki najprej] podaja sliko veso-
lja [universe] v oznacbah prostora, ¢asa in materije; drugi¢ prevaja fizi¢ni
univerzum v panteon bozanstev, ljudi, Zivali in demonov, katerim lahko
pripisemo eti¢ne in moralne kvalitete; nazadnje pa kozmologija daje di-
namicno sliko narave, delovanja in namenov vesolja v smislu gibanja per-
sonificiranega panteona, pri Cemer je to gibanje navzgor in nazvdol (ter
prediranje zunaj univerzuma) smatrano v okvirih eti¢no-odusevljene sile
oziroma energije. Zato lahko rec¢emo, da kozmoloska shema v prenese-
nem pomenu in v izrazju metafori¢nih podob izrazi enako, kot to po¢no

abstrakcije dolo¢enih doktrin. (Tambiah 1970, 34)

Zaradi pomembnih kvalitet kozmoloske obravnave bi bilo ta pristop nespametno
prezreti pri obravnavi pojma fengshui. V nadaljevanju bom zato skusal pokazati, da
je obravnava pojma fengshui s kozmoloskega vidika pomembnejsa od katerih koli
drugih znanstvenih ali estetskih pristopov k tej vedi. Kitajsko kozmologijo smemo
smatrati pod okriljem pojmovanja korelativnosti bipolarnih parov, ki so v kitajski
misli prisotni Ze zelo zgodaj, vendar je treba pred tem obravnavati ocitke Marcela
Graneta, da je taka metoda neznanstvena.

Granet je leta 1934 v svojem delu La pensee chinoise za lazje razumevanje speci-
ficne »kitajske miselnosti« kitajski jezik dualisticno oznacil kot usmerjenega v
konkretno v nasprotju z indoevropskimi jeziki, ki so po njegovem prepricanju
abstraktni. Pojmovno gledano v kitajs¢ini »celoten skupek besed oznacuje po-
sami¢ne ideje [...] oziroma poglede, ki so karseda specifi¢ni«, zato predstavlja
korelativno misljenje »prvinski in kvintesencialni izraz ‘kitajskega uma’«. (Feng
2010, 297). Ker je Granet »kitajskemu umu« pripisoval figurativni oziroma sim-
bolno-poetski nacin misljenja o posami¢nem in konkretnem, ki v nasprotju z
»zahodnim« nacina misljenja ni zmozZen abstrakcije, Kitajska po njegovem pre-
pri¢anju ni bila zmozna ustvariti znanstvene misli. Ce Granetu oprostimo tacas
$e vedno nereflektiran orientalisti¢ni nazor, pa lahko njegovo mnenje ovrzemo
prek raziskav kitajske anti¢ne logike. Te pravzaprav potrjujejo ravno nasprotno,
saj je kitajski jezik celo blize simbolnemu jeziku moderne logike kot nekateri
»abstraktni« indoevropski jezikovni sistemi. To pomeni tudi, da so lahko Kitajci

12 Kitajski izraz za kozmologijo je yuzhou xue FLH{ %%, torej nauk ali veda o kozmosu oz. o prostoru yu
F in Casu zhou .
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svoj korelativni sistem nedvomno s pridom uporabljali tudi v namene znanosti
in tehnike. (ibid.) Granetovo osnovno zamisel o korelativnosti sicer prevzema
A. C. Graham, vendar zanj kitajsko dojemanje ne izhaja iz sistema bipolarnih
propozicij, ki bi se med seboj povezovale striktno logi¢no oziroma logocentri¢no,
temvec kozmolosko. Njegovo dojemanje razsiri Granetovo »konkretno« korelativ-
nostno dojemanje skozi prizmo kozmologkih nazorov, ki ne zapadejo pod dome-
no neznanstvenosti. (ibid., 300)

V slogu komplementarne bipolarnosti yina in yanga se tako tvorijo za kitajsko
misel znacilni klasi¢ni »pred-logi¢ni« pojmi in paralelizmi neba in zemlje (4i-
tian R/Hb), prisotnosti in odsotnosti (you-wu £ /7C), prostora in ¢asa (yu-zhou
F/H{) pa tudi vetra in vode (feng-shui JA/7K). S tega vidika je jasno tudi, da
za preucevanje anticnih magi¢no-tehni¢nih umetnosti pravzaprav ne moremo
ponuditi boljsega konceptualnega aparata, kot ga ponuja pojem korelativne koz-
mologije.” Pri obravnavi principov fengshui sledim razvoju korelativne kozmo-
logije, ki se je kot diskurz uveljavil v dinastiji Han, vzbrstel pa v obdobju Sestih
dinastij 7N (222-589) ter dinastijah Tang in Song. Ker korelativna kozmo-
logija v sebi zdruzuje celo mnozico tradicionalnih kitajskih ved, nanjo lahko v
splosnem gledamo z vidika preprostega komplementarnega para yina B in yan-
ga FH,* ki tvori teorijo yinyang. Obenem Knjiga premen v tem kontekstu lahko
sluzi zgolj kot nekak$na matrica za kasneje razdelane korelativne kozmoloske
nazore, ki so se pojmovno razvili v dinastiji Han, »metafizi¢no« pa poglabljali od

obdobja Sestih dinastij dalje.

Korelativni kozmoloski diskurzi v dinastiji Han

V ¢asu dinastije Han, ko vznikne tudi veda kanyu, so ucenjaki marljivo sinteti-
zirali in usklajevali mnoge med seboj razli¢ne teorije korelativnosti v enoten in
koherenten sistem, ki je bil Ze bolj zapleten od idej, metod in tehnik, izvirajo¢ih
iz Knjige premen. Korelativnost parov yina in yanga se je v enotno kozmolosko
strukturo »kozmi¢nih relacij« prvi¢ ucvrstila Sele v dinastiji Han z zdruzitvijo te-
orije wuxing s kozmic¢no resonanco ganying. Zlasti je za napredek kozmoloskih

13 Pri uporabi pojma korelativnosti moramo Granetovo misel vzeti zares, toda v smislu, da smo ob
vsaki priloznosti pozorni na orientalistiéne diskurze, ki bi se Zeleli vriniti v kitajska kozmoloska
pojmovanja. V slogu »premika paradigme« opazam, kako so se »Zahodnjaki« pri svojih vrednostnih
opredelitvah &esto obrnili v prid Orienta (tj. obrnjeni orientalizem) kot pristnejSega, bolj povezane-
ga s kozmosom, z naravo in posledi¢no tudi Zemljo.

14 Tudi pojma yin in yang lo¢eno (torej nekorelativno) nastopata ze v Knjigi premen, in v svoji elemen-
tarni obliki prvotno pomenita zgolj prisojno in osojno stran pobocja.
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diskurzov pomemben vladarski almanah Yueling H 4> 15 eden izmed $tevilnih §i-
roko uporabljanih almanahov (rishu [1-3), ki se je od preostalih razlikoval ravno

po standardizaciji, ki sledi kozmoloski teoriji wuxing:

Ko je poglavie Yueling znotraj (razli¢nih) filozofskih tekstov vkljucilo ko-
relacije, ki so se pojavljale v razli¢nih almanahih, koledarjih, instrumentih
in prerokovalskih diagramih, je s tem vse korelacije preuredilo (v skladu s
kozmologijo) wuxing. Rezultat tega kraljevega koledarja je v zdruzevanju
ve¢ kot tridesetih kategorij, ki vkljucujejo korelacije uporabljene v kole-
darskih, astroloskih, medicinskih, glasbenih, arhitekturnih, birokratskih
in verskih virih. (Wang 2000, 120)

Dominantno vlogo politi¢no-kozmoloskega diskurza wuxing v dinastiji Han vi-
dimo predvsem skozi Ban Gujevo ¥E[# (32-92 n. §t) Zgodovino dinastije Zahodni
Han (Hanshu {X15), kijer je kompilator v Traktatib o petib fazah (Wuxingzhi TLAT
4.1 zbral razli¢ne glasove o teoriji wuxing s prve polovice dinastije Han (prim.
ibid., 130-5). Pomenljivo ga je odprl z naslednjim prepisom iz izredno vplivnega
odlomka v poglavju »Xici« 2 iz Knjige premen: »Nebesa vsebujejo podobe, ki
kazejo na dobro ali slabo usodo. Modreci podobe prebirajo. [Rumena] Reka pri-
nasa svoj diagram'” in [reka] Luo proizvaja svojo Pisavo;'® Modreci ju jemljejo
za vzor.« (Csikszentmihalyi 2002, 92) Ta prepis nam na zelo slikovit nacin pred-
stavlja koncept kozmicne resonance ganying, ki je glavni razlog za $iroko paleto
kozmogramov in kozmoloskih shem 7z [¥]." Te se razbohotijo v korelativnem
politicno-kozmoloskem diskurzu, katerega diskurzivno jedro predstavlja vladar-
jevo telo, pisarji pa njegovo hermenevtiko. Cesar je v dinastiji Han predstavljal
politi¢ni simbol kozmosa in je zaradi te pridobitve izgubil monopol nad znanjem
in vednostjo, ki so ga v preteklih dinastijah vladarji $e posedovali. Nov privilegiran
status je tako pripadel raznim ucenjakom, uradnikom hanskega imperija, katerim

15 Najdemo ga v treh razli¢nih verzijah: najprej kot del kasneje kanonizirane Knjige obredov (Liji L.
itl) iz dinastije Zhou, nato v Lii Buweijevih 55 Pomladnib in jesenskih letopisibh mojstra Lijja
(Liishi chungiu B IREHK) iz dinastije Qin (Z%£X, 221-206 pr. n. §t.), ne nazadnje pa tudi v petem
poglavju za razvoj korelativne kozmologije zelo pomembnega kompilatorskega dela Huainanzi ifE
R iz dinastije Han.

16  Pismenka zhi & nakazuje, da gre za dela, ki so jih pisali uradniki za uradnike z namenom razprav-
ljanja o zadevah vladanja.

17 S tem je misljena kozmoloska shema Heru i [4].
18 S tem pa je misljena kozmoloska shema Luoshu .

19  Korespondenéni zemljevidi oziroma sheme izrazajo metafizi¢no zgradbo kozmosa, po kateri so se
zgledovale marsikatere prakse. Mednje lahko $tejemo Ze zgoraj omenjeni shemi Hesu in Luoshu,
bolj sofisticirane sheme, ki so za prakso fengshui izrednega pomena, pa odkrijemo zlasti v dinastijah

Tang in Song.
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so bilo prepusceni sestavljanje, interpretacija ter prenasanje tekstov. Cesar se je
moral zaradi politicne doktrine, ki ga je sploh legitimirala kot suverena, na u¢enja-
ke od tistega trenutka dalje tudi precej zanasati. (Wang 2002, 123-5)

Na podro¢ju diskurza wuxing se je tako na zacetku dinastije Han oblikoval dis-
kurzivni boj med dvema strujama, ki sta se ves ¢as trudili pridobiti naklonjenost
cesarjeve simbolne centralne pozicije vednosti in se z njo povezati, da bi si pri-
dobili diskurzivno oblast in mo¢. Modernisti so izhajali iz premagovalnga cikla
wuxing, s katerim se je legitimirala dinastija Qin, reformisti pa so sledili uszrvar-
Jalnemu ciklu wuxing® in se trudili vpeljati moralizirano obliko enotnosti Neba
in ¢loveka (tianren heyi RN —). Z zeljo po poenotenju simbola vladarjevega
telesa v enotno shemo so reformisti¢ni ucenjaki za interpretacijo nebesnih znakov
zaleli propagirati uporabo klasikov, obenem pa obsojati neenotne magi¢ne pra-
kse, h katerim se je cesar pogosto oziral.** Kljub Ze uveljavljenemu simbolnemu
statusu so cesarji vseeno sledili nekaterim starej$im modelom iz preteklih dinastij
ter najemali §amane in mojstre ne(po)enot(e)nih tehnik, ki naj bi jim pomagali
pri vzpostavljanju direktnega stika z bozanskim in dose¢i morebitno nesmrtnost.
Med reformisti¢nim polom konfucijanskih izobrazencev na eni strani ter moder-
nistiénim polom, ki jih paradigmatsko predstavlja cesarjev sorodnik Liu An XI| %
in njegov tekst Huainanzi na drugi,” se je razvil politi¢ni boj na simbolnem terenu
vladarjevega telesa. Na koncu je modernisti¢na stran morala priznati politi¢no-
filozofski poraz, ki ga je Liu An placal s svojim Zivljenjem. Kozmoloska literatura
po konfucijansko-legalisti¢ni sintezi Dong Zhongshuja # 1%} je nekatere »filo-
zofske« klasike iz dinastij Zhou, Qin in Zahodni Han pahnila v nemilost, zato jih
po dinastiji Han redko zasledimo. (prim. Sivin 2007, 49)

Pri obravnavi prehoda iz heterogene v homogeno kozmolosko literarno produk-
cijo v dinastiji Han se lahko ponovno obrnemo k zgodovinarju Ban Guju iz

20 mu K = tu 1 = shui IK = huo K - jin 4

21 mu K = huo K — tu 1 — jin &5 — shui /K

22 Ti so poskusali z vpeljavo »moralne kozmologije«, ki jo je v svojem delu Biserna rosa pomladno—je-
senskih letopisov (Chungiu fanlu K % &) zastopal prav Dong Zhongshu # f'#F (179-104 pr.
n. §t.): »Clovek spodaj povzroca, da vse stvari dosegajo svojo polnost, zgoraj pa ustvarja triado z
Nebom in Zemljo. Kot rezultat ¢loveskega reda ali nereda, bo [v skladu z] dinami¢nim ali negibnim
gi (oziroma skladnim ali nasprotnim ¢i) odtegoval ali dodajal k preroditeljski mo¢i yina in yanga,
vplival na vse v okroZju $tirih morij [...] Ko je svet dobro urejen in ljudje Zivijo v miru, ko je volja
vladarja ustaljena in je ¢i [ki daje potenco politicnemu redu] umerjen, deluje preroditeljska mo¢
Neba in Zemlje v stanju popolnosti in med vsemi stvarmi se ustvarjajo le tiste najbolj subtilne. Toda
ko je svet v neredu in so ljudje perverzni, ko je volja vladarja izprijena in je [vladanje] ¢i kontradik-
torno, je preroditeljska mo¢ Neba in Zemlje oslabljena, zaradi ¢esar vzniknejo [naravne] nesrece.«

(Sivin 1995, 27)

23 Liu An je na dvoru skupaj s $tevilnimi dvornimi ucenjaki urejal tekst Huainanzi, v katerem je za-
stopan pluralizem magi¢no-tehni¢nih metod.
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Vzhodnega Hana. Ta se je v skladu s tedanjimi praksami posluzeval klasifikacije
pisanih virov med sedem kategorij: kompilatorjev (ji ), izobrazencev (Ziuyi 75
21),* filozofskih mojstrov (zhuzi 1), mojstrov poezije in rimane proze (shifu
), mojstrov vojaskih tekstov (bingshu £574), mojstrov matemati¢no-tehnic-
nih ved (shushu R%L)* ter mojstrov receptur (fangji 77 %).2 Pri svoji taksono-
miji se je zgledoval po kriterijih vladanja in birokratskosti,”” ki jih je pred njim
v Zgodovinarjevih zapisih (Shiji £it) iz Zahodnega Hana s pridom uporabljal
zgodovinar Sima Qian ] 53T, ki mu med drugim pripisujejo tudi zelo znano
klasifikacijo na $estih filozofskih 3ol (/iwjia 752%).%® Dinastije Han prav zaradi
»zatirajo¢ih elementov« reformisti¢ne $ole v splosnem ne uvrs¢amo med plo-
dovita filozofska obdobja, saj naj bi kanonizacija in ustoli¢enje konfucijanizma
cesarja Han Wudija 077 (141-87 pr. n. §t.) dokonéno pometla s pluralizmom
cvetocih »stotih filozofskih $ol« iz obdobja vojskujocih se drzav K[ B 48 (475
pr.n. §t=221 pr.n. §t.).’ S to idejo nefilozofskega poenotenja pa se ne strinja Czi-
kszentmihalyi, ki literaturi dinastije Han — ¢etudi v izredno nekonvencionalnih
okvirih — pripisuje heterogeno filozofsko miselnost. Tako filozofi kot tudi religi-

24 CCPrav izobrazenci niso izumitelji korelativne kozmologije, so jo uporabljali v svojih literarnih tekstih
in pripomogli k njeni popularizaciji in posledi¢no tudi moralizaciji. (prim. Wang 2000, 78—87)

25  Pojem smo srecali pri sami definiciji izraza fengshui. Pojem shushu zdruzuje tako matemati¢no-as-
tronomske kot tudi astroloske vede, ki jih na Zahodu uvri¢amo pod magi¢ne prakse ali okultne
vede. (prim. ibid.)

26  Gre za razred specialistov, ki se je ukvarjal s prakso - ritualisti, prerokovalci, astrologi, glasbeniki,
zdravniki, ustvarjalci koledarjev. Omogocili prakti¢no grajenje najrazli¢nejsih konceptov korela-
tivne kozmologije po teorijah yin-yanga, wuxing in gi “<.. Mnogi jih zaradi njihove povezanosti s
filozofijo narave §tejejo kar med predstavnike filozofske Sole yinyang oz. med »naturaliste« (yinyang
Jia BIFAZR). (ibid.)

27 Ti zgoraj omenjeni razredi so imeli politiéno vlogo neposredne komunikacije med Clovekom in
Nebom, zato so se za njihov nasvet k njim nemalokrat obracali tudi vladarji. Kozmologije, ki so v
tistem Casu krozile v druzbi, je vsak razred na specificen nadin vpotegnil v orodje za legitimacijo
lastne politi¢ne avtoritete. (ibid.)

28  Med Sest filozofskih 3ol spadajo $ola yin-yang, konfucijanstvo (rujia ff %), moizem (mojia 525%),
nomenalizem (mingjia % 75), legalizem (fajia 12:5%) in daoizem (daode JE#E). Marsikdo te vrste
delitev slepo sprejema Se danes, ob tem pa pozablja, da je Sima Qian pod okriljem »zgodovinske«
metode svojega oceta Sima Tana ) iR opisoval le skupine specialistov, ki so aplicirali svoje tehni¢-
no znanje (metode oziroma tehnike shu /K) na podro&je vladanja. Ti so bili zavezani le dolocenemu
skupnemu projektu, ne pa specifi¢ni »filozofski $oli«. Izraz jia % bi pravzaprav tezko $teli pod pojem
filozofske $ole. Kot pravi Nathan Sivin (Sivin 2007, 43-44), si ga je Sima Qianov oée Sima Tan 7]
R izmislil kot merilnik za ozna¢bo doloéenih smernic v misljenju, ne pa za denotacijo ljudi oziroma

filozofskih skupnosti. Pri tem opravilu ni ciljal na objektivnost histori¢ne analize. Napacno branje te

metodoloske premise je marsikaterega ucenjaka vodila v napacne konceptualizacije glede druzbenih

okvirjev anti¢ne kitajske filozofije. Hkrati je bil izraz jia tako originalen in kontraintuitiven, da mu v

tem podjetju ni sledil nih¢e od drugih »filozofskih« piscev v dinastiji Han.
29  Taideja o nefilozofskosti se je ohranjala vse do dvajsetega stoletja. Moderni kitajski mislec Hu Shi #

1& je bil preprican, da filozofija dinastije Han zgolj izrojenje barvitosti mojstrov iz dinastije Zhou.
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ozni in tehni¢no-magi¢ni misleci so se namre¢ posluzevali tako iracionalnih kot
tudi racionalnih metod argumentacije (prim. Csikszentmihalyi 2006, xxi-xxiii), v
mnozici razli¢nih glasov pa najdemo celo avtorje, ki so odprto kritizirali takratna
popularna verovanja.*

Literatura iz obdobja dinastije nam Han ponuja marsikatero besedilo, ki razkriva
barvitost in pluralizem kozmologke filozofije v dinastiji Han. Sivin med izredno
pomembne tekste, ki jih $e niso poenotili po uradni Dong Zhongshujevi konfu-
cijanski doktrini, Steje Pomladansko jesenske spise mojstra Liija,” pa Klasik najvecje
skrivnosti (Taixuanjing K% 22) in Stiri klasike Rumenega cesarja (Huangdi sijing
S PUZE). (Sivin 2007, 46) Predvsem pri slednjem delu, ki se ukvarja pretezno z
medicino, opazamo dober primer resonan¢ne povezanosti kozmosa, saj delo odra-
Za enotnost telesa, drzave in kozmosa, kjer kozmologija, ritual, moralnost, vladanje
in prerokovanje predstavljajo zgolj nacine razumevanja in delovanja te enotnosti.
Telo — podobno kot drzava — je birokracija. Analosko gledano je vladar za drzavo
to, kar je srce za telo. Tako kot se medicina ukvarja z motnjami v telesu bing J, se
drzavnistvo ukvarja z neredom v druzbi /uan fil.. Vendar je vladar zgolj neke vrste
tecaj, okoli katerega se vrtita svet in politika. Njegova naloga ni v vladanju, temve¢
v zastopanju simbolne funkcije med Nebom in Zemljo. (ibid., 46—47)

Znotraj tekstov dinastije Han telo predstavlja mikrokozmos, njegovi organi pa
korelate znotraj sistema telesnih funkcij. Tako pojmovanje telesa je holisti¢no in
podrejeno krozenju znotraj sistema, kjer so deli telesa predstavljeni v analogi-
ji z uradi v birokratski zgradbi. Gre za vzajemno dinamic¢no interakcijo telesa z
okoljem oziroma makrokozmosom, procesno pa je v tem oziru za dobro zdravije
(ali vladanje) zlasti pomembna prepustnost koze (oziroma drzavnih meja). Q7, ki
prezema kozmos, prezema tudi celotno telo. (Sivin 1995, 12-14) Notranji klasik
Rumenega cesarja (Huangdi neijing T 77 W4E) na primer pravi:

30 Tak primer sta denimo Wang Chong T 72 v svojih Umerjenih razpravah (Lunheng WHT) ali pa
»avtor« poglavia Dalec-segajocih razprav (Fanlun 1818 iz Huainanzija).

31 ZaLii Buweija & A je kozmologija predstavljala klju¢ k socialnemu redu, individualni kultivaciji
in ucinkoviti akciji. Njegov tekst »sledi idealu modreca, ki zivi v skladu z ritmi, ki vladajo nebu,
zemlji in drzavi« (Sivin 2007, 48): »Ljudje imajo 360 sklepov, devet telesnih odprtin in 5 yin ter
6 yang funkcijskih sistemov. V mesu je zazelena kompaktnost, v Zilah prosti tok, v kitah in kosteh
¢vrstost, v delovanju srca in uma harmonija, v esencialnem ¢7 pa redno gibanje. Ce so zelene kvali-
tete doseZene, se bolezen ne more nastaniti, in razvoj patologije ni mozen. Ce pa bolezen traja [dlje]
in se [posledi¢no] razvije patologija, je to ravno zaradi negibnosti esencialnega gi. Podobno stojeca
voda postane kalna in drevo v zastoju [cirkulacije njegovega ¢i] zaéno napadati Zuzelke, trave v
stagnaciji ovenijo. Tudi v drzavah obstaja stanje negibnosti. [To se zgodi,] ko se vladarjeva vrlina
ne pretaka svobodno in ga Zelje njegovih podanikov ne dosezejo [...] Ko negibnost drzave traja dalj
Casa, skupaj vznikne na stotine patologij in priplazi se cela mnozica katastrof. Zaradi tega vznikne
medsebojna krutost med »zgornjimi« in »spodnjimi«. (Sivin 1995,20-21)
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Ravno zato, ker je telo odprt sistem, lahko neravnovesje oziroma bolezen vstopi
nenadoma skozi samo povrsino telesa. Medsebojna (analoska) povezanost ¢loves-
kega telesa in kozmosa omogocata diskurz o procesu krozenja, zato ¢i v njem pos-
tane osnovna komponenta kozmosa, vitalnost, ki vzdrzuje vse procese in omogoca
spremembe. Znotraj tega cikli¢nega diskurza teoriji yinyang in wuxing omogocata
dvodelne ali petdelne nacine delitve ¢7, s tem pa tudi analitsko razumevanje po-

Ze od starih Easov naprej [se razume, da] je prepojenost z nebesnim [¢i]
temelj Zivljenja, ki je odvisen od [univerzalnega ¢i] yina in yanga. [ Vse]
med nebom in zemljo, v Sestih smereh, od devetih provinc in devetih
telesnih odprtin, do petih sistemov organov in dvanajstih udov, je prepo-
jeno z nebesnim g¢i. (ibid., 15)

polnega procesa krozenja znotraj konfiguracije kozmosa:

32

Glede na celokupnost ciklov izmenjujocih se yina in yanga, krozecih pe-
tih faz, ki se povezujejo s cikli letnih ¢asov in [...] mehanizmov desetih
[nebesnih] debel [tiangan XT] ter [zemeljskih] vej [dizhi 113 ],%2 znot-
raj Se veljega Sestdesetiskega cikla, [hanovska kozmologija] predstavlja
ni¢ manj kot ogromno mehansko uro[...] Kitajska medicina in preroko-
vanje sta kozmoloske korespondence uporabila za grajenje cele vrste teh-
ni¢nih disciplin, osnovala pa sta jih na vkljucevanju panteona nebesnih
duhov ter predpostavki o izvrstnosti vladarjev-modrecev in se znasala na
etiologije bolezni z vnasanjem demonov. [...] Tako medicinske kot prero-
kovalske tehnike izkoris¢ajo korespondenc¢ne zemljevide, ki so v dinastiji
Han postali vsesplo$ni. Hanovsko razumevanje kozmosa je samo po sebi
nakazovalo, da z obvladovanjem principov premene in izmenjave lahko
izboljsamo katerokoli tedaj poznano tehniko, pa naj se ukvarja bodisi z
duso, demoni ali duhovi bodisi s krepostmi ali socialnim redom. (Csi-

kszentmihalyi 2006, 167-8,171-2)

Dvanajstiski in desetiski sistemi so plod totemske identifikacije shangovskih prednikov z enim od
desetih sonc, ki tudi razkriva shangovski ritualni koledar. Deset-dnevni teden xun J vzporejajo z
desetimi visokimi predniki v dinastiji Shang, te pa korelativno z enim od desetih nebesnih debel
(v sosledju si sledijo pod imeni jia W, yi £, bing W, ding T, wu IX, ji C., geng B, xin ¥, ren T,
gui %%),v skladu s katerimi so tudi opravljali ¢as¢enje prednikov na dolocen dan. V kombinaciji z
dvanajstimi zemeljskimi vejami (zi , chou H, yin H, mao Y0, chen &, si B, wu -, wei A, shen
HH, you P4, xu X, hai %) dobimo $estdestdnevni cikel jiazi ¥, poimenovan po prvem nebesnem
deblu in prvi zemeljski veji. Jiazi je pisno omenjen ze v shemi najia 219 iz Knjige premen. (Saje

2002, 79-80)
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Metafizi¢ni in materialni pogoji za uspeh vede fengshui v obdobju
Sestih dinastij ter dinastijah Tang in Song

Dokonénemu propadu hanskega cesarstva je sledilo obdobje razdrobljenosti, po-
imenovano tudi obdobje Sestih dinastij (Liuchao 755/ 222-589), ki je ustvarilo
plodovite stike z nekitajskimi ljudstvi, kar je privedlo tudi do procesa asimilacije
in sinizacije budizma. Ta je postal najbolj razsirjena religija, zdruzeval pa se je tudi
s konfucianisti¢nimi ter zlasti z daoisti¢nimi elementi. (prim. Rosker 2005, 135)
Pogoii po dinastiji Han, ki je Ze sama vzpostavila matrico teh treh verstev (sanjiao
—#)), so bili idealni za morebitno razrast novih religioznih praks. Te pa niso ob-
segale samo treh klasi¢nih, temve¢ tudi nekatere sinkretizme, na primer ¢ascenje
bozanstva Huang-Lao ¥ in pa poveliCevanje filozofov Zhuangzija £¥ in
Konfucija. CCpraV obdobje od cetrtega do devetega stoletja lahko na Kitajskem
imenujemo dobo budizma, pa daoisti¢na cerkev v tistem Casu zavoljo njegovega
vzpona zacne z njim tekmovati za privrzence in prav tako pridobivati veljavo.
Hkrati pa se v duhu ¢asa za¢nejo njune prakse mesati. Budizem, ki je bil na zacet-
ku zanimiv predvsem za visji sloj, se je po padcu dinastije razsiril med obic¢ajnim
prebivalstvom na severu in med visjimi sloji na jugu, poleg tega pa je postal Se
izredno privlacen za osvajalska tuja ljudstva v severni Kitajski. (Saje 2009, 89-96)

V tistem ¢asu religioznega vrvenja so se dodobra spremenili tudi pogledi na umi-
ranje in rituali, povezani z umrlimi in s pokopavanjem. Kitajci so vsekakor se
vedno sledili temeljni delitvi na dusi sun 2 in po B, kjer je ena umescena v
nebo, druga pa v zemeljsko bivanje na zemlji.** Ce so bili $e v obdobju dinastije
Han »demoni in duhovi (guishen 5 14)*del (posmrtnih) entitet, ki bivajo skupaj
z Zivimi« (Csikszentmihalyi 2006, 116), pa so bile tedanje pokopne prakse zelo
razli¢ne, zato so razli¢ne skupine ljudi tudi aktivnosti entitet po smrti razumeli
razli¢no. (ibid., 141) To je prav gotovo pomembno tudi v oziru na prakse fengshui,
ki Ze od samih zacetkov kazZejo $amanisti¢no-nekromanti¢ne prvine.

Peter Nickerson v svojem ¢lanku Opening the way ugotavlja, da se je znotraj ura-
dnega religioznega daoizma, ki se za¢ne razvijati ravno v tem obdobju razdroblje-
nosti, temeljito spremenili izvorno $amanisti¢no-eksorcisti¢ni pogledi na smrt, os-
novani Ze v obdobju dinastije Zhou. V to staro paradigmo so se vrinili soterioloski

33 Ob tem velja poudariti, da uradne ideologije dinastije Han pravzaprav niso priznavale dualizma
duha in telesa, saj je hanska filozofija prvenstveno imanentisti¢na in v njej ne obstaja noben tran-
scenden¢ni kraj, kamor bi dusa Aun pravzaprav odsla. Gre zgolj za imanentisti¢ni zopos, ki tej dusi
pripada na nebu, enako kot je to z duso po na zemlji oz. v grobu.

34 7 gui U oznatujemo nekaksno posmrtno nadaljevanie telesa, ki ga ozivlja prisotnost zivega sveta,
shen P! pa je neke vrste duh oziroma dusa, ki je tako del Zivega kot tudi mrtvega posameznika in se
lahko nadaljuje tudi po smrti. V dinastiji Han so bili integrirani v diskurz kozmié¢nih korespondenc.

(prim. Csikszentmihalyi 2006, 121)



216 MaTEg] ZiMA: IZVORI TEMELJNIH PRINCIPOV VEDE FENGSHUI ...

elementi, ki Ze vsebujejo pridih metafizi¢nosti. (Nickerson 2002) To pomeni, da
s0 v svoj pogrebni ritual, ki je v zasnovah izhajal iz izganjanja demonov,® vnesli
dualisti¢no kozmologijo duha in telesa. Ta dualizem je v preteklih $amanisti¢nih
praksah umanjkal, z vpeljavo korelata telesu pa so individualni dusi omogo¢ili,
da ne tava po zemlji in se povzpne v nebo. Zev zgodnjih $amanisti¢nih praksah
so mrtvemu pred pokopom odistili grob, s ¢imer so njegovi zemeljski po zagoto-
vili ve¢no pocivalis¢e oziroma bivalis¢e na zemlji. Daoisti¢ni pokopni ritual pa
se je zacel ukvarjati z prav z odresenjem duse hun. Te daoisti¢ne prakse se seveda
skladajo tako z nekaterimi praksami kitajskega budizma kot tudi s tistimi, ki jih
opazamo v »nemetafizicno« orientiranem religioznem konfucijanizmu. Pogrebne
prakse torej niso pomembne zgolj za tiste, ki so si Zeleli mirnega Zivljenja po smrti,
temvec predvsem za one, ki so bili zaskrbljeni za usodo svojih prednikov. Vse to
nosi izreden pomen za prakso fengshui, zato jo smemo v tem oziru uvrstiti v ob-
mogdje religioznega rituala, ki je s pomodjo takrat Ze birokratizirane religije omo-
gocal §irSe razsirjeno in enotnejSo prakso pokopavanja. Ker so zaceli na Kitajskem
poleg funkcije pokopavanja umrlih budisti¢ni samostani »delovati kot gostisca za
popotnike, javne kopalnice in preproste banc¢ne ustanove,« (Saje 2009, 91) je poleg
Sirjenja religiozne zavesti v obdobju Sestih dinastij pomemben tudi razvoj grad-
benistva. Tedanji mojstri prakse fengshui so na veliko razpravljali o gradnji javnih
vaskih stavb, poseben pomen pa je dobilo poudarjanje vpliva pokojnih prednikov
na zive. Prepricanje, da skrb zanje neposredno vpliva na uspeh in razvoj (zivecega)
posameznika, je postalo del splosne kulture. Takrat se je v kulturi razvilo prepri-
¢anje, da je izbira kraja bivanja (Zivih in mrtvih) odlo¢ilnega pomena za razvoj
Cloveka.

Najpomembnejsega dejavnika razrasta vede fengshui pa ne najdemo znotraj okvirov
birokratiziranih verstev, temve¢ v vladnih uradniskih izpitih (kejuzhi B} 25Hil), ki so
jih v bolj grobi obliki prvi¢ vpeljali prav v ¢asu ustoli¢enja konfucijanizma v dina-
stiji Han. Zaradi politi¢nih nemirov v obdobju Sestih dinastij je zaCasno izginil iz
politike, v novi preobleki pa se je zopet pojavil v dinastiji Sui F§5 (581-618), ki je
po dolgem casu zopet spravila kitajsko ljudstvo pod eno streho. Od tega obdobja
dalje so k izpitom lahko pristopili tudi tisti s podezelskega okolja, se izobrazili in
prisli do uradniskega naziva in poklica. Vecina tistih, ki so prihajali s podezelja, se
je tja tudi vrnila. Ne glede na to, ali so opravili izpit ali ne, so bili izobrazeni, saj
so veliko brali, pisali poezijo ter se posvecali krajinskemu slikanju. Za bivanje so si
izbirali idili¢ne kraje (shanging shuixiu 11| JB7KF5), kjer so navadno ostajali vse do
smrti. Pomen izobrazevanja ni pomenil le kultiviranosti, temve¢ je nakazoval tudi
na moznost Sirjenja blaginje in bogastva (fafu facai KA W), ki je zelo pomemb-
na psihologka znadilnost vede fengshui. (prim. He in Luo 2007, 95-96).

35 Demoni gui i bivajo na zemlji in v primeru nepravilnega pokopa onemogocajo lo¢itev dus Aun in po.
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V dinastiji Sui in njeni naslednici Tang so se dokonéno razvila plodna tla za sinkre-
tistino uveljavljanje nekaterih praks, ki so v preteklih obdobjih ostajale plod bolj
zaprtih oziroma elitnih krogov. Zlasti v dinastiji Tang so se razvili posebni druz-
beni pogoji, ki so omogo¢ili plodna tla za razvoj vede fengshui in odprli prosto pot
tistim elementom, ki so bila v preteklosti najverjetneje skrita pod povr§jem. (prim.
He in Luo 2007, 95) Klasik bivalis¢ Rumenega cesarja (Huangdi zhaijing %747
£t), ki spada med temeljno literaturo vede fengshui iz dinastije Tang, je najverje-
tneje nastal Ze v dinastiji Han. Prikazuje skorajda paradigmatski in korelativno
razdeljeni sistem medsebojnih povezav yina in yanga: »Vsa bivalis¢a imajo yango-
vski ¢i, ki ga zaobjema yin; grobnica pa yinovski ¢i, ki ga zaobjema yang. Bivalisce
in grobnica sta pravzaprav zmaj.*« (ibid., 104) Para yin in yang sta tu medsebojno
povezana v kozmoloski zemljevid oziroma shemo bivali¢ (yangzhai tu FHE E)
kot tudi v shemo grobnic (yinzhai tu A5 E]). Gre za nekaksno bipolarno-kom-
plementarno shemo bivali§¢ in grobnic, saj zemljevida predstavljata izredno po-
memben vir kozmolosko-korelativnega mreZenja: yina in yanga, nebesnih debel
in zemeljskih vej, trigramov in heksagramov iz Knjige premen, ponujata pa tudi
posebno delitev na 24 sektorjev (/z %), ki bi se jo dalo korelirati s konceptom 24
solarnih sektorjev (jiegi 1i"<). Jasno je, da gre pri tem mreZenju za uporabo naj-
razli¢nejsih kozmoloskih teorij, saj predstavlja shematski prikaz doloc¢enih pravil
Jfengshui, ki so se z razvojem enotne kozmoloske metafizike najverjetneje razsirjala
vse od plodne dinastije Han naprej. Korenine Klasika bivalis¢ kot tudi drugih po-

36 Na tem in tudi drugih mestih je pomembno, da razlikujemo med dvema rabama zmaja v
praksi vede fengshui, ki znotraj kitajske tradicije nista edini mogoci. Splosno pojmovanje
zmaja long J% se razlikuje od prostorskega pojmovanja zeleno-modrega zmaja ginglong
T, ki naj bi se tradicionalno nahajal na vzhodni oziroma levi strani pobo¢ja. Na sim-
boli¢ni ravni je pogosto sinonim za pokrajino ali dolocen tip pokrajine in tudi dolocene
naravne pojave oz. procese. Teorija idealne formacije $tirih smeri (siling dixing shuo V4R
HiJE ) zastopa idejo, da je teren, na katerem bi Zelela bivati vsakr$na Zivljenjska oblika
(ne glede na to, ali gre za Zive ali mrtve), razgiban po naslednjih metafori¢nih kriterijih:
»Ko je ¢lovek pokopan, naj bo na levi zeleno-modri zmaj, na desni beli tiger, spredaj rdeci
pti¢ in zadaj temna Zelva.« (He in Luo 2007, 90) Seveda ta podoba spominja na nekaksen
idealni sifang P77, kjer je vsaki Zivali iz §tirih kardinalnih smeri pripisana posebna vloga:
»Crna Zelva ziblje glavo, rdeéi pti¢ lahkotno poplesuje, zeleno-modri zmaj se valovece
dviga in spudca, beli tiger se (kot macka) ukroceno priklanja. Ce oblike xing in shi niso
take, je kraj izrojen, saj bo Cepedi tiger poziral telesa, Cepeci zmaj sovrazil Zivljenje, negib-
na &rna Zelva zaklepala trupla vase, neplesodi rdeci pti¢ pa bo odletel stran.« (ibid., 90)
Zmaj po kitajskem verovanju drugace od kré¢anskega dojemanja ni bitje, ki bruha ogenj
ter prinasa unienje in smrt (navadno je tako predstavljen v vseh cerkvah, posvecenih
sv. Juriju, tik preden mu Jurij zabode v srce svoje kopje), ampak pozitivno bozanstvo,
povezano s kreativnimi procesi v naravi. Pomembno omembo zmaja sre¢amo Ze v prvem

heksagramu Qian ¥z v Knjigi premen.
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dobnih korelativnih sistemov zatorej mnogi i8¢ejo skozi studije Knjige premen, v
mitologiji, kozmologiji, pa tudi filozofiji. Razcvetele kozmoloske odnose je zelo
zanimivo opazovati, saj ni $lo za nikakr§en mentalni preskok, temve¢ prej za po-
stopno transformacijo in razvoj kitajskih kozmologkih principov. (ibid., 103-8)

Fengshui pa je v dinastiji Tang tudi kulturno vzcvetel, saj je bila ustanovljena prva
sola fengshui, imenovana Sola Jiangxi VLVGK oziroma Sola oblik (Xingfapai i
JK). Njenega oceta Yang Yunsonga ###2 (834-900) so njegovi ucenci in kasnejsi
pripadniki Sole povzdignili na zelo visoko mesto tradicije fengshui. Pripisovali so
mu avtorstvo malone magi¢nega Stevila knjig, za vecino katerih je danes jasno, da
so v resnici nastale $ele v dinastiji Song. (ibid., 93-94) V dokaj poetski literaturi, v
kateri Yang opisuje fengshui, smo sooceni tako s sistemati¢nimi oziroma shematski-
mi opisi prostora, na primer razprostiranje na 12 pozicij, 24 gora in 28 lunarnih loz
(luojing shier wei, ershisi shan, ershiba xin® e+ AL, Ui, —+)\fE ), kot
tudi s slikovitimi izrazi v tistem Casu Ze izpopolnjene tehnike sledenja oz. iskanja
zmaja (xun long ) (prim. ibid., 99—-100). V spodnjih primerih podajam zgolj
nekaj izrekov, ki razlagajo metode, razlo¢evanja zmajevskih kvalitet (prim. ibid.):

*  Zmaja lo¢imo v dve vrsti (/ong fen liangpaiﬁﬁj\%f)fﬁ),

*  njegov duh ni ne zgoraj ne spodaj (longshen bu s/mngxiajﬁﬁ“qam ),

*  lo¢imo ga na yin in yang (bian yinyang#tJ1FH),

*  opisuje tri principe (xiang sanhelf =),

*  opazuje §tiri »brstenja« (cha shengmeng si ZLREHEDY),

*  vpeljuje pet gibanj (fui wuyunift 113Z).

Vpliv zmaja je za to $olo izredno pomemben, saj ga glede na njegovo pojavljanje
v najrazli¢nejsih oblikah Yang opisuje pod stevilnimi psevdonimi. Mojster Yang
je poudarjal, da je za ugodno Zivljenje najbolj pomembno, kaksne so oblike vzpe-
tin na obzorju ter kako in v katero smer se premikajo vodni tokovi. Zdi se, da se
Sola oblik se posebej zgleduje po Knjigi premen, kjer je simbolika zmaja pogosto
uporabljana.

Tehnika iskanja zmaja je nazorno opisana ter zacrtana v skladu s principi teorij
yinyang in wuxinga (yinyang-wuxingshuo WP 147 Ui) v Guan Lujevi (209-256)
Klasiki o vedi fengshui Guanova razlaga zemeljskih oblik s heksagramom Meng (Guan-
shi dili zhimeng & IKHIPEHESE)Y (prim. ibid., 91-2): »Pri tehniki iskanja zmaja

37 Delo je najverjetneje nastalo $ele v dinastiji Tang. V sodobni kitaji¢ini izraz Jifi P prevajamo
kar z izrazom geografija. Teoretske zasnove za znanstveno oziroma geografsko obravnavo so bile
omogocene prav v obdobju Sestih dinastij. Takrat namre¢ prvi¢ zasledimo pomembne teoreti¢ne
diskurze o pojmu /i #: Na podrogju kitajske epistemologije so bila [...] utopi¢na gibanja [obdob-
ja Sestih dinastij] pomembna predvsem zaradi preoblikovanja nekaterih logi¢nih in ontoloskih
predpostavk teorij spoznanja. Tukaj gre predvsem za vzpostavitev oziroma reinterpretacijo dveh
temeljnih konceptov. Prvi pojem [...] je i B (zakonitost, razum) [...] kot temeljno naelo, ki dolo¢a
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prednostno prepoznavamo rast in upadanje wuxing ter razlocujemo med lahkot-
nostjo in tezino dveh vrst gi.«*® (He in Luo 2007, 102) Zaradi popularnosti »izum-
ljanja tradicije« se je avtorstvo tega klasika pripisovalo Guan Lu, ki je Zivel v obdobju
Sestih dinastij in se je ukvarjal z magi¢no-tehni¢nimi umetnostmi. Mojster, ki naj
bi opravljal najrazlicnejse vescine, ki jih danes obravnavamo kot fengshui, pa je je bil
Guo Pu ¥8¥E (276-324) iz Zahodnega Jina P . Obvladal je prerokovanje iz ze-
meljskih oblik* in poznal metode izbiranja pravilnega kraja in Casa za pokopavanje.
Bil je klasi¢no izobrazen, zato je v svojih postopanjih poleg konfucijanskih upora-
bljal tudi druge klasike,* s tem pa omogo¢il, da se je fengshui razsiril v visoke intelek-
tualne kroge. (ibid., 85-8) Guo Puju pripisujejo avtorstvo Knjige pokopov (Zangshu
#+5), temeljno literaturo vede fengshui, ki v nekaj manj kot 2000 pismenkah razlaga
osnovne principe notranje pokopni praksi. Tale izsek iz Knjige pokopov na enem
kraju opisuje najpomembnejse elemente pokopne prakse fengshui: »Pri pokopavanju
izkoris¢amo Zivljenjsko silo ¢i. Qi se z vetrom razprsi, ko pride do vode pa se ustavi.
Ljudje v preteklosti so (Zivljenjsko silo ¢7) zbirali, da se ni razprsila in uporabljali, da
je postala. Zato temu pravimo fengshui.«* (ibid., 29)

Odlo¢ilnega pomena za manipulacijo ¢i je kulturno pogojeni nauk o resonanci
med Zivimi in mrtvimi (yiti shou yin ganying shuo BAASZ BN UL): »Clovek
prejme svoje telo (esenco #i {A) od oceta in matere. V kosteh prednikov je vse-
bovan ¢i in njihova esenca nas varuje ... Ce gi umerimo z duhom umrlega, bomo
omogodili uspeh ljudi.«* (ibid., 88) Clovek svoje telo prejme od starsev, zato je
z njimi povezan tudi po smrti. V primeru, da bo njihovo truplo prejelo Zivljenj-
sko silo, bodo s tem &Citili svoje potomstvo. Ker je ¢i starSev skladen z zemljo,
ki makrokozmicno gledano zbira in nosi ¢i, je prek te analogije skladen tudi s
¢i njihovih potomcev, njihove lastne krvne linije. Zato imajo tako predniki kot
njihovi potomci skupen ¢7, ki je zmozen interakcije oziroma sovpadanja. Ce so
zive¢i zmozni pridobiti ¢i prednikov, bodo seveda uspesni. Ta »psiholoski« prin-
cip je predstavljal izredno pomemben motivacijski element pri prakticiranju in

razirjanju fengshui. (ibid., 89)

tako umetnost argumentacij [...] kot tudi samo stvarnost, ki se v njej odraza [...] Pri drugem gre
za daoistiéni koncept wu J& (odsotnost, ne-bivanje) [, ki predstavlja] osnovo &istega obstoja [in]

nerazdeljivo celoto vsega obstojecega. (Rosker 2005, 137-8)
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39  Pomagal naj bi namre¢ prerokovati pri ustanavljanju fujianskih mest Wenzhou #ii/ in Fuzhou 4@ /M.

40  Na primer kozmoloski klasik Shanbaijing \L1¥G45, Elegije iz drzave Chu (Chuci #EF¥), najstarejso
kitajsko enciklopedijo Erya /Rt ter stari slovar dialektov Fangyan 77 & .
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He in Luojeva povezavo med vodo in metodo pokopavanja v fengshui razlagata
civilizacijsko, saj so vse civilizacije nastajale ob vodi, ki je Zivljenjskega pomena.
Problem odnosa med vodo in pokopavanjem pa je v tem, da truplo ob stiku z njo
zalne gniti. Metoda fengshui se zato najprej osredoto¢a na »vodo« shui 7K, medtem
ko zbiranje »vetra« feng X, pride v postev Sele na drugem mestu. Primer iz Knjige
pokopov to razlaga tako: »Pri metodi fengshui je najbolj pomembno prejemanje
vode, Sele naknadno pa zajemanje vetra.«* (ibid., 88) Razlaga je naslednja:

Razlog, da so visoke gore vecvredne, nizke pa manjvredne, je v zbiranju
vode. Ce razlagamo v tem smislu, je voda najpomembnejsa, saj »gore so
zavarovane z vodami, vode pa vodene z gorami«.* Predpostavlja se tudi,
da so gore in vode — v skladu z Daom yina in yanga — vzajemne in nelo-
¢ljivo povezane, na primer v stavku »voda sledi gibanju gore; na robu gora
se voda ustavi ... Gore so resni¢ni ¢i, vode pa zvezdni gi. Ce je prst zelo
visoka, je ¢i resni¢no debel, ¢e je voda zelo globoka je ¢i resni¢no velik.«*

(ibid.,102)

Vodne tokove lahko ¢lovek drugace od gora spreminja v skladu s svojimi zmo-
Znostmi in zamislimi, zato je $e posebej dobrodoslo ustvarjanje dodatnih tokov
ali postavitev »bazencka« na dolo¢enem mestu. Ker je voda tako pomemben del
vede fengshui, bi bilo mesto, ki ne vsebuje njenega pridiha, obsojeno na propad.
Voda namre¢ tudi sama oblikuje pokrajino, in to ne le zgolj fizi¢no, temve¢ tudi
»metafizi¢no« — s svojo vsebnostjo ¢i. Qi se iz vode, ki tece po povrsini, v obliki
pare dviga v zrak in nato s padavinami oblikuje tudi gore. Ta pojav bi v znanosti
lahko opisali s konvekcijskimi tokovi, vendar smo ga na Zahodu odkrili mnogo
kasneje kot na Kitajskem. Tam so ga tudi natan¢no definirali s pojmoma vetra in

vode. (prim. Skinner 1989, 55-68)

Gledano z umetniskega ali morda fenomenoloskega stalis¢a gre pri tem pravza-
prav za pristnej$o in natanénejSo formulacijo zra¢nih mas, kot jo zmore opisati
formalna in matemati¢no eksaktna moderna fizika. Zmaj zivi v strugah ali ocea-
nih, lahko pa se tudi dvigne med oblake, a le za toliko ¢asa, dokler se ponovno ne
vrne nazaj na zemljo v obliki padavin, ki oblikujejo vodotoke. Evaporacija, obli-
kovanje oblakov, in padavine so evropski znanstveno-tehni¢ni poskus obravna-
vanja krozenja energije. Kitajske vede so to troje koherentno zdruzile in opisale
kot del enotnega in kroznega naravnega procesa — kot delo zmaja. Receno je,
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da kolikor ima veter dostop do nekega nahajalis¢a iz vseh strani, bo to razprsilo
g1, $¢ preden bo imel moznost, da se akumulira. Kolikor pa je veter bolj blag in
zajezen, bo ohranjal zemeljsko energijo in posredoval med Nebom in Zemljo.

(ibid., 58-60)

Gorske oblike so v vedi fengshui pristni izraz in izvir sile yang FH in poleg tega
predstavljajo gnezdis¢a zmajev. Prav zato je tako pomembno prepoznavanje oblik
in struktur vzpetin vidnih na obzorju, s posebnim poudarkom na obliki njihovih
vrhov. Mojster mora v trenutku prepoznati planet in element ene izmed petih faz,
katerega znacilnosti izdaja gora: (ibid., 44—45)

Zemeljske oblike so zile polj, gorske oblike so kosti, kot kaca se izme-
njujejo od vzhoda do zahoda, delujejo od juga do severa. Oblike sAi so
oddaljene za tiso¢ palcev, oblike xing pa za sto palcev. Kjer za obliko shi
opazimo obliko xing, je kraj »celostnega gi«, ki je primeren za postavitev

groba.* (He in Luo 2007, 89)

Pri pokopavanju je pomembno razlikovati med daljnimi (sh %) in bliznjimi (xing
J&) oblikami. Z opazovanjem neizgotovljenih linij (zil) med polji na planotah ter
tvorbami (kostmi) na grebenih, ki se spreminjajo kot kaca, poskusamo locirati
kraj, kjer se dve obliki 57 in xing zdruzujeta. Tam je prostor skupnega ¢i in grob
na tistem mestu bo prinagal sreco. (ibid.) Za opazovanje oblik xizng in shi je treba
opazovati tudi vzpetine na obzorju in njihovo morebitno (ne)skladje. Knjiga po-
kopov jih Klasificira v pet sklopov, kar znova implicira teorijo wuxing: na tiste brez
rastja (dong &), klife (duan W), skale (shi £1), vzpetine brez posebne oblike gi
(guo 1) ter osamljene vzpetine, ki so nepovezane z drugimi (dx Ji). (ibid., 89-90)
Znadilnosti vzpetin, vidnih na horizontu dolocene lokacije, morajo biti usklajene
ali vsaj medsebojno nevtralne.

Veter, vode in predvsem gore so najizrazitejsi izrazi pokrajine in prav zato imajo
zlasti v Soli oblik najpomembnejse mesto. Predvsem je pomembna umerjenost
elementov, kajti znano je, da ekstremi v naravi niso nikoli dobri. T. i. zmajevo bi-
valise (xue 7<) nakazuje slepi vodni vrelec, od koder prihaja izvorna in pozitivna
energija ¢i. Voda oziroma vodnatost je eden najpomembnejsih pokazateljev, kako
ugodno je mesto, ki si ga ogledujemo: treba je namre¢ vedeti, da hitro tekoce
vodne linije odganjajo ¢i iz okolja, medtem ko nezno zavite linije pomenijo dob-
ro lokacijo. Zdruzitev dveh vodnih tokov predstavlja zmajevo tocko in nakazuje
Se posebej ugodno podrodje, zato jo pri svojih kalkulacijah nedvomno uposte-
vajo vsi mojstri vede fengshui (Skinner 1989, 52—4). Celokupno povezavo med
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pokrajinskimi znacilnostmi (rekami, gorami, ¢7) ter iskanjem zmaja, ki je temeljna
naloga mojstra fengshui, He in Luo razlagata z besedami:

Lahek in dist ¢i se vzpenja proti Nebu, tezak in moten se spusca pro-
ti Zemlji, umerjenost [med tema principoma] pa sestavlja vse bivajoce.
Povezava s pojmi gorskega, vodnega in drugih vrst zmajev odpira razpra-
ve. Predpostavka, da sta ¢loveska narava in naravni svet povezana, je za
preucevanje fenomenov, kot so gore in vode, zelo pomembno, zato so to
[dejavnost] poimenovali kot iskanje zmaja. (He in Luo 2007, 102)

V dinastiji Tang pa je bila ustanovljena e Sola Fujian (Fujian pai #&#K),
poznana tudi kot Sola pozicij (Fangwei pai J7HLIR), ki je $irSo razpoznavnost
pridobila $ele v dinastiji Song pod mojstrom Wang Jijem F{}. Ta $ola pod
seboj zdruzuje razli¢ne metode: metodo principov (/ifa #37), metodo pozicij
(fangwei J711), predvsem pa metodo prostorov (wuyu J&F). Metoda pozicij
prek pravila korelativnosti yina in yanga $tirim kardinalnim smerem (sifang Y
J7) oziroma $tirim oblikam (sishi %) ter morebitnim vmesnim lokacijam
med njimi dodaja osem trigramov iz Knjige premen. Te metode so znotraj vede
fengshui pomembne predvsem kot prakti¢ne interpretacija kitajske kozmologije
in z njo povezanih shem #u . Knjiga pokopov teorijo pozicij izraza v nasled-
njem izseku:

S tugui - merimo pozicije neba, z yuchi £ JX ocenjujemo razdalje [...]
Spisi pravijo: »Zemlja ima §tiri oblike shi %, gi sledi osmim prostorom.
Stiri oblike s4i so yin B, shen H, si E. ter hai 2,* [z osmimi trigrami]
pa oznacujemo osem prostorov. Ce §tiri oblike gora rojevajo zmaja osmih
prostorov in ga vodijo, bo ob pricetku rojevanja zmaja osmih prostorov
njegov ¢gi poenoten, prostor pa ugoden ter Castitljiv.*® (ibid., 90)

Ze v samih izrazih opazimo, da literatura fengshui s kulturnim in znanstveno-fi-
lozofskim razvojem postane bolj sofisticirana od predhodnih zapiskov iz Knjige
pokopov in Klasika mojstra Guana (ibid., 114). Tudi v resnici se praksa in teorija
fengshui v dinastiji Song Ze popolnoma popularizirata ter se zacneta »mazati« s
prenekaterimi vrazeverji. To mesanje ideologij ni rezervirano zgolj za prakti¢ne
vede, temvec v dinastiji Song celo za najpopularnejse filozofske tokove neokon-
fucijanske doktrine Sole principov (Zixue #2%). Eden njenih glavnih, ¢e ne celo

47 Tu gre za stiri od dvanajstih zemeljskih vej dizhi Hi3Z.
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najpomembnejsih zastopnikov Zhu Xi & & (1130-1200) se je odkrito ukvarjal z
vedo fengshui in v skladu z njo pokopal tudi svoje starse. (ibid., 113-7)

Njegov predhodnik Zhou Dunyi J# (i (1017-1073) je zasnoval kozmologko
shemo Tuijitu KK, v kateri se iz pranacela zaiji KA izvijata yin [f] (mirova-
nje) in yang [ (gibanje), iz njune dialektike se razklene pet faz wuxing, od tod pa
protipola Neba X in Zemlje #l, iz katerih se nazadnje rojeva vse bivajoce wanwu
Ji¥. (Rogker 2005, 181-2) Se nacelnejsi in sistemati¢nejsi je bil njegov sodobnik
Shao Yong #i%f (1011-1077), ki je v ospredje postavljal vedezevalsko-kozmogo-
ni¢ne osnove iz Knjige premen ter jih postavil v razvejan kozmolosko-matematicni
sistem. V enem izmed njegovih glavnih del Klasik castitljivega najvisjega nacela za
posvetno rabo (Huangji jingshishu B % 1 45) najdemo skico ustroja vsega biva-
joCega, o katerem Jana Rosker meni naslednje:

Razli¢ne kombinacije in izracuni, osnovani na temeljnih stevilih 2 (yin
in yang), 4 parne kombinacije yina in yanga, 6 Stevilo mocnega yina, 7
stevilo Sibkega yanga, 8 $tevilo vseh trigramov in hkrati stevilo sibkega
yina, 9 $tevilo mocnega yanga, 12 $tevilo osrednjih heksagramov in 64
stevilo heksagramov [...] naj bi ljudem pomagale izraziti oziroma razu-
meti strukturo kozmosa in dinamiko vsega bivajocega. (ibid., 185)

Zakljucek

Korelativna kozmoloska tematika, ki se je osnovala v dinastiji Han, je znotraj
kozmogoni¢ne neokonfucijanisti¢ne filozofije v dinastiji Song pristala na plodnih
tleh in vplivala na §irSo razpoznavnost fengshui. Tudi v dinastiji Ming AHEH (1368—
1644) so zato sledili velic¢astnosti dinastij Han in Tang:

V dinastiji Ming so si po hegemonu Zhu Yuanzhangu® za vzor vzeli
velikopoteznost dinastij Han in Tang, z glavnim ciljem obnove kulture
ljudstva Han. Zgradili so $tevilne utrdbe, ceste, mostove, templje, svetisca,
pagode, grobnice, slavoloke, vrtove ter skalnjake. (He in Luo 2007, 122)

Po slabem stoletju mongolske prevlade se je v dinastiji Ming kitajska kultu-
ra ponovno usredinila na temeljih neokonfucianske doktrine, toda z obratom v
idealizem Sole sréne zavesti (xinxue {2°#) se je obenem $e globlje potopila v

49 Zhu Yuanzhang 4 JGIE je bil prvi vladar dinastije Ming, poimenovan kot cesar Hongwu 4t .
Premagal je Mongole, ki so kot ne-Han-kitajsko ljudstvo v ¢asu dinastije Yuan JuHf (1271-1368)
vladali Kitajski.
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»okostenelo formo brez kakr$ne koli resni¢ne vsebine [saj so] namesto teznje po
spreminjanju polozaja [...] propagirali zgolj pobeg v notranjost [...] konkretne
druzbene stvarnosti.« (Rosker 2006, 12) Ta $ola je razen zamaknjenosti seveda
najbolj poznana prav po filozofu in vojskovodji Wang Yangmingu + PHH, ki naj
bi - prav tako kot nekateri misleci pred njim - tudi sam sledil principom vede
fengshui ter si tako tudi izbral prostor za svoj grob. Hkrati v zapiskih tedanjih uce-
njakov najdemo nemalo vsebin, ki se vsaj posredno dotikajo tematike fengshui. To
navsezadnje ni ni¢ nenavadnega, saj je bilo v tistem obdobju:

okostje celotnega duhovnega horizonta druzbe osnovano na principih
budizma, poleg tega pa je obstajala $e cela mnozica vrazevernih prepri-
¢anj. Skupaj s teorijo petih faz gija, yin-yanga, trigramov, faijija in podob-
nimi idejami, ki so temeljile v teoreti¢nih osnovah fengshui, so [te ideje]
plavale med ljudstvom kot riba v vodi, istoasno pa so prejemale tudi

poklone birokratskih izobrazencev. (He in Luo 2007, 122)

V skladu z uradno doktrino se je fengshui v tem obdobju poleg razrasta in Siroke
popularizacije med mnozicami v svoji najvisji obliki prakticiral tudi na cesar-
skem dvoru (diwang fengshui 77 £ X7K). Tako so na primer izbrali prestolnico
Nanjing F§ 5%, katere lokacijo naj bi po principih yina in yanga dolo¢il kar Zhu
Yuanzhangov general Liu Ji %1%, Se pomembnejsi pa so bili seveda postopki
gradnje mavzolejev, katere so uradniki nacrtovali v skladu s Solo oblik. (prim.

ibid., 123)

Sophie Volpp omenja, da so nekateri pomembnejsi literarni teksti v poznem Min-
gu in zgodnjem Qingu vendarle satirizirali socialno neprimernost na novo izobra-
zene elite, ki je s pridom uporabljala pojme, ki so bili v prejsnjih obdobjih zgolj
stvar malostevilnih izobrazenih. (Volpp 2005, 32) 1z tedanjih romanov je jasno, da
je fengshui ze postal integralni del kitajskih ljudskih obicajev. Tako v Lepih gospeh
z bogatega dvora (Jinpingmei % iiHF) s konca dinastije Ming avtor opisuje dogaja-
nje v dinastiji Song in poleg osrednjih seksualnih motivov reflektira tudi nekatere
aspekte vede fengshui, zlasti njeno povezavo z numerologijo. (He in Luo 2007,
124) Prav tako se je v dinastiji Qing s tematiko fengshui v romanu Svetilke na
stranski ulici (Qiludeng WEEAT) fengshui ukvarjal Li Liyuan 252kl (1707-1790).
Li je prihajal s Henana, ki je hkrati osrednje podrogje t. i. neokonfucijanstva. He
in Luo menita, da je prav odnos med neokonfucianstvom in fengshui posebne
narave, saj:

kljub temu, da je subjektivno gledano neokonfucijanstvo nasprotovalo
praksi fengshui, pa ga je objektivno gledano celo spodbujalo in populari-
ziralo. Li Lityuanov odnos je spadal v prvo kategorijo, saj je poudarjeno
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razkrival prevarantstvo fengshui, to [delo] pa nam pomaga tudi pri razu-
mevanju okvirnih okolis¢in popularnega fengshui v severnem delu tedanje
dinastije Qing. Istocasno lahko opazimo tudi tedanje poznavanje vede
fengshui $tevilnih u¢enjakov. Zaradi dnevno naras¢ajocega kvarnega vpli-
va, ga je do dinastije Qing zacel mnozi¢no napadati Ze celotni zgornji sloj
izobrazencev (ibid., 125).

Sklepam, da bi bilo treba za nadaljnjo obravnavo izvorov in pojmovanj fengshui
podrobno pregledati siroko literaturo, ki je na to temo nastala v dinastijah Ming
in Qing, ter preveriti, v kolik$ni meri so na klasi¢no kitajsko kozmologijo vplivali
tedaj na qingovskem dvoru delujo&i jezuiti. Sele tako bi ugotovili, katere obce
estetske ali fenomenoloske znacilnosti so se v tej vedi ohranile vse do danes. Zna-
no je, da je bil vpliv jezuitov na razrast kitajske znanosti in tehnike nezanemar-
ljiv.*® Na izredno slikovit nacin nam to kaze ravno fengshui kompas (luopan %' #i%),
ki podobno kot prej omenjene kozmoloske sheme 7 na enem mestu uporablja vse
poznane simbole kitajske korelativne kozmologije. V' dinastiji Qing se v kitajski
kozmologiji ze pokaze vpliv zahodnih znanosti, saj fengshui v svoj tehnicni kor-
pus poleg klasi¢nih kitajskih numeroloskih sistemov in shem vpelje tudi uporabo
stopinjskih tock, ki so na gingovski dvor prisle prek jezuitov. Od tam pa je le se
skok do jezuitskih in gingovskih evidené¢nih raziskav (kaozheng xue % IE),% ki
so se morebiti Ze priblizale histori¢nim izvorom vede fengshui, le da se od kitajska
korelativna kozmologija nikoli ve¢ ni vrnila na stara pota diskurzivne slave, temve¢
je pocasi opustila svoja avtohtona naziranja in se za uporabno vrednost obrnila k
zahodu.
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Summary

The majority of Western appropriations of the notion of fengshui X\ 7Kare inad-
equate, mainly because they observe the art from a Eurocentric perspective and
disregard its specific Chinese origins and concepts. For methodological consisten-
cy in dealing with the problem of the origins of fengshui, I focus on the notion of
correlative cosmology, which stems from the earliest cosmological sources found
in the divinatory text of The Zhou Book of Changes (Zhouyi JH 5;), and elaborates
on two of the basic philosophical characteristics of holism and the bipolarity of
complementary pairs. In the Zhou Dynasty and beginning of the Han, the cos-
mological texts were very diverse and the discourses on the theories of yinyang
FH BH 3t wuxing TiAT ¥, and ganying J&RYE were flourishing. These discourses
were unified in the Han Dynasty, coinciding with the popularization of fengshui’s
predecessor, zanyu 3B which contains a mixture of many of the technico-mag-
ical practices employed at the time, and focuses especially on the notion of “Unit-
edness of Heaven and Man” (tianrenheyi K NG —).

The notion of fengshui, however was a product not only of the educated elites and
authoritative texts in the Han Dynasty, but also of the religious ferment in the rath-
er discordant Six Dynasties. In this era the mortuary practices of all three religions
(Daoism, Confucianism, and Buddhism) were rendered slightly more metaphysical,
and their proponents competed for adherents, all of which enabled the basic ideas to
spread among the populace. By the Sui and Tang Dynasties such welcoming condi-
tions merged with the system of imperial examinations. When at that time the first
fengshui literature appeared among the Chinese people, the educational system not
only brought about further cultivation of this art, but also employed a psychological
impetus of “spreading wealth and prosperity” (fafu facai KA K W).

Moreover, in the Tang Dynasty two distinct schools of fengshui emerged. The
School of Forms (xingfa pai JXi%YK) focused on “searching for the dragon”
(xunlong F7¢) and discerning the shapes of the environment in the vicinity
and distance, whereas the School of Positions (fangwei pai 77 fiK) elaborated
on the cosmological maps (zz &), leading to great advances in the correlative
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cosmological systems, established fairly early in the Chinese tradition. These were
later expanded in the cosmological discourses of Song Neo-Confucianism. One
of the main proponents of this philosophical school was Zhu Xi 4 (1130-
1200), who among other scholars openly practiced fengshui and chose its prin-
ciples for the burial of his parents. By the Ming Dynasty fengshui was not only
already a part of widespread culture and Chinese local customs, but also practiced
by the court. With this in mind, many scholars noted its corruptive and politically
inclined characteristics, and some even described and criticized fengshui in their
writing. By the Qing Dynasty Chinese correlative cosmological thought was in
decline, but did not disappear completely in favour of Western scientific methods.
'The Jesuits influenced the use of angular degrees in Chinese science, as seen in
“fengshui compasses” (luopan %' %it). However, they mainly condemned the pagan
idolatry of a cosmos without a creator, and their attitudes gave rise to many of the
prejudices still prevalent in today’s research on fengshui.
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Literarni liki v Kim Dong-inovih delih’

Byoung Yoong KANG'

Izvlecek

Clanek je povzetek magistrskega dela, ki obravnava like literarnih del pisatelja Kim Don-
g-ina, (715 ¢! 1900-1951), pomembnega predstavnika sodobne korejske knjizevnosti
20. stoletja. V 20. stoletju se na podrocju korejske literature pojavijo nove literarne smeri,
ki predstavljajo odmik od uveljavljenega nacina pisanja in preizkusanje novih literarnih
zanrov. Med temi so tudi dela Kim Dong-ina.

Obravnavane so tri najpomembnejse vrste literarnih oseb, znacilnih za literarno zvrst Kim
Dong-inovih del. Med temi literarnimi osebami ni strogo zacrtanih meja; znacaj dolocene-
ga tipa literarnega lika lahko vsebuje znacilnosti drugega tipa. Pomembno pa je, da se zave-
damo, da je Kim Dong-in skozi svoje literarne osebe izrazil lastne koncepte in ideje o este-
tiki in naturalizmu, prav tako pa je ravno pojav njegovih, do takrat $e nepoznanih literarnih
oseb v korejski literaturi tisto, kar ga uvrs¢a na mesto zacetnika korejske sodobne literature.

Kljuéne besede: Kim Dong-in, korejska sodobna literatura, herojski zlobnez, odtujenec,
podclovek

Abstract

The article is a summary of a master’s thesis which deals with the characters in the liter-
ary works of Kim Dong-in (715 %] 1900-1951), an important representative of modern
Korean literature. In the twentieth century, new literary movements started to develop in
Korea, introducing deviations from the established practices of writing, and the testing
of new literary genres. It is within this context that the works of Kim Dong-in are to be
classified and understood.

The article discusses the three most important types of literary characters that appear in
Kim Dong-in’s works. There are no strict boundaries between these types, as a character of
one particular type may exhibit properties of another. It is however important to be aware
that through such characters Kim Dong-in tries to express his own concepts and ideas
about aesthetics and naturalism, and it is the emergence of such characters, previously
unknown in Korean literature, that established him as a pioneer in this field.
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Key words: Kim Dong-in, Korean modern literature, Heroic Villain (Heroic Evil), Al-
ienated Character, Inferior Character (Untermensch)

Uvod

V ¢lanku bomo predstavili korejskega avtorja prve polovice dvajsetega stoletja,
Kim Dong-ina (715 %] 1900-1951). Skusali bomo opisati vpliv, ki so ga na nje-
govo delo imeli predhodniki in sodobniki, ter natanéneje obravnavati tri vrste
literarnih likov, ki se v njegovih delih pojavijo najpogosteje: herojskega zlobneza,
odtujenca in pod¢loveka.

Marsikdo se sprasuje, zakaj so dela Kim Dong-ina v enaindvajsetem stoletju zno-
va postala aktualna za preucevanje. Njegovo pisanje je v Casu njegovega Zivljenja
pomembno zaznamovalo knjizevno sfero Zivljenja, postalo pa je tudi podlaga za
nadaljnji razvoj korejske literature. Literarne osebe v njegovih delih so tesno po-
vezane s trendi v danasnji korejski literaturi in druzbi, zato bi lahko dejali, da Kim
Dong-inova dela presegajo meje knjizevnosti dvajsetega stoletja in so $e vedno
aktualna.

Kim Dong-in in vplivi na njegovo knjizevno ustvarjanje

Ceprav je lahko neki pisatelj zelo izviren, nanj tako ali drugace vplivajo starejsi, ze
uveljavljeni ustvarjalci. Najvedji vpliv na Kim Dong-ina je imel pisatelj Yi Kwan-
gsu (©]°3<7), s psevdonimom Chunwon (&%), ki ni bil samo Kimov veé¢ni tek-
mec, pac pa tudi njegov starejsi in bolj izku$eni prijatelj z istega podro¢ja, in Kim
Dong-in ga je spostoval in ob¢udoval. Lahko bi rekli, da so bila literarna dela Yija
izto¢na tocka za razvoj Kimove literature. Kim Dong-in je bil Yijev naslednik,
kljub temu pa je do njegovega dela vzpostavil kriti¢en, a spostljiv odnos. Yi je s
svojim literarnim prvencem, romanom Brezsréni (Mujeong 7-7), predstavil idejo
razsvetljenske literature, Kim pa je to mojstrovino oznacil za najpomembnejsi te-
melj nove literature v Joseonu. Ni bil edini, ki je tako mislil; njegovo mnenje si deli
vecina ucenjakov in preucevalcev korejske moderne literature.

Stiri leta po izidu Yijevega romana je Kim Dong-in predstavil Baetzaragi (¥ u}
2}7]), delo, ki se je popolnoma razlikovalo od Yijevega razsvetljenskega romana.
Yi je bil namre¢ preprican, da je poslanstvo literature izobrazevanje nizjega slo-
ja prebivalstva. Sredstvo za izobrazevanje in Sirjenje razsvetljenskih idej so zanj
predstavljala literarna dela, in ne razprave ali znanstveni ¢lanki. Kim Dong-in je
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bil druga¢nega mnenja, zato so ga razglasili za Yijevega najvedjega ideoloskega
nasprotnika. Kim Dong-in je menil, da literatura ne potrebuje visjega razloga za
obstoj in da lahko obstaja zgolj zaradi obstoja samega. Cilj literature je lahko le
uzitek, ne nujno izobrazevanje.

Kim Dong-in, ustvarjalec

V prvi polovici 20. stoletja se je v krogih korejske literature pojavila nova smer,
sodobna korejska knjizevnost, z zacetnikom Kim Dong-inom (1900-1951). Kim
Dong-in je ubral drugacno taktiko od takrat uveljavljenih pisateljev in ustaljenih
smernic in s svojim literarnim udejstvovanjem obogatil korejsko literaturo dvajse-
tega stoletja. Njegov opus ni samo kakovosten, pa¢ pa tudi zelo obsezen. V svojem
Zivljenju je napisal 104 literarna dela, 147 literarnih esejev in 68 kritik. Se posebej
pomembna je koli¢ina napisanih kritik in esejev, ki skupaj presegajo stevilo nje-
govih knjizevnih del. Ko beremo njegova dela, lahko takoj opazimo njegov izrazit
¢ut za pisanje in odli¢no poznavanje literarne teorije.

Znacilnosti Kim Dong-inovega pisanja bi lahko na kratko povzeli v naslednjih

treh tockah:

1. Vsebuje elemente literarnih smeri, kot so esteticizem, realizem, naturalizem,
nacionalizem, humanizem itd.

2. Predstavi nove literarne tehnike, uvede nove nacine pripovedovanja, v svojih
delih uporablja pogovorni jezik. Manipulira z osebami v svojih zgodbah in se
z njihovimi Zivljenji igra, kot bi bile lutke na vrvici.

3. Literarni liki v njegovih zgodbah so raznovrstni; osebe, o katerih govori, pri-
hajajo tako iz najnizjih kot tudi iz najvisjih slojev.

V nasprotju z deli njegovih sodobnikov Kim Dong-inova dela prikazujejo razno-

vrstnost novega stoletja (dvajseto stoletje) in presegajo monotono pisanje takra-

tnih literarnih del. S svojimi deli skusa prikazati temne plati ¢loveskega Zivljenja.

Tako njegovi protagonisti niso nujno dobri, njihova Zivljenja pa niso nujno eti¢na.

Literarne osebe hkrati prikazujejo vse, kar ustreza splosnemu okusu danasnje ko-

rejske druzbe, zato bi lahko dejali, da dela Kim Dong-ina predstavijo tudi kulturo

korejske druzbe.

Kot smo napovedali Ze v uvodu, v Kim Dong-inovih delih zasledimo tri glavne
literarne osebe: herojskega zlobneza, odtujenca in pod¢loveka.
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Heraojski zlobnez (yeongungjeog agban JSH ol

Herojski zlobnez je vrsta literarne osebe, ki se kot protagonist pojavi v ve¢ kot
desetih literarnih delih Kim Dong-ina: Zgodba Kim Yeonsila (Kimyeonsiljeon 73
AXRA), Liudje bledih misli (Maeumz yeoz‘eun Jayeo nl-g-o] AL 2}, Bof sibkik
(Yag}mn Jaui seulpeum F3l 2} o] &= , Tempelj Gwangbwa (Gwangbwasa 43}
AV), Ognjena sonata (Gwangyeom sonata “§ A 2>}, Zivljenje (Mogsum *55),
Volja (Yuseo rA1), $tudije dr. K (K bagsaui yeongu K BYA}S] A ), Ugledno dolocilo
(Myeongmun "8 %) itd. Herojski zlobneZi izstopajo zaradi svojega »herojstva,« ki
navadno izvira iz njihovega dobrega druzbenega polozaja. Namesto herojstva, ki
bi ga od njih pricakovali, pa so zaznamovani s sebi¢nimi in z nemoralnimi dejanji.

Bol sibkih (Yag/yan Jaui seu/peum oFsl z}o] & je Kimov prvenec in v njem
se prvi¢ pojavi lik t. i. herojskega zlobneza. Zaznamujeta ga dve glavni znacil-
nosti: izrednost (ekstraordinarnost) in zlobnost. Kot napove Ze njihov herojski
status, te osebe po navadi ne izvirajo iz povpre¢nih druzbenih slojev. Navadno
gre za intelektualce, bogatase, umetnike, ljudi z najvijo stopnjo izobrazbe. A
kot nakazuje oznaka »zlobnez, ti ljudje niso heroji. Njihovemu statusu navkljub
so njihova dejanja necastna, sebi¢na, lahko tudi $kodozZeljna. Dober primer he-
rojskega zlobneza je protagonist dela Bo/ §ibkih Baron K, ki v zgodbi prevzame
to vlogo. Kljub visokemu statusu na druzbeni lestvici so njegova dejanja zlobna
in nemoralna, a za svojo izprijenost in hinav§¢ino ni nikoli obsojen ali kaznovan.
Nasprotno, oproscen je vseh obtozb. Herojstvo se skriva v njegovem statusu, ki
mu je bil polozen v zibko. Ceprav pripada razredu intelektualcev, so njegova

dejanja dale¢ od herojskih.
Odlomek iz dela
Baron je zapici pogled v Elizabeto.

»Zakaj tako strmite?«

Na Elizabetinem obrazu se je pojavil droben, prose¢ nasmesek. Rote¢, kot
nasmesek beraca. Obrnila se je pro¢ od njegovih predirljivih odi.
»Ahal« je trikrat vzkliknil v sebi, »tako se vendar smehljajo in obnasajo

prostitutke, mar ni resP«

Elizabeta, ki ga je dotlej vselej zavrnila, se je naposled z mrtvim pog-
ledom vdala v usodo. Lezala je in ni vedela, kaj bo storil. Bila je jezna,
Ceprav ni vedela to¢no, zakaj. Zvila se je v klob¢i¢ in z ostrim, a tihim
glasom dejala: »Nocem, nocem.«

Baron ni rekel niti besede.
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Ko je sobo nenadoma zajela tema, je Elizabeti vse postalo jasno. Baron
je ugasnil ludi. Zatem je prostor napolnil zvok slacenja. Pustila je, da so ji
misli odplavale dale¢ stran. (Kim 2000e, 53)

Baron K je sicer porocen, a ga zakonski stan ne ovira, da ne bi s praznimi oblju-
bami in lazmi skusal omreZiti »$ibke« Elizabete. Elizabeta se »prvim zavrnitvam
navkljub« (ibid., 54) na koncu vda v usodo in ne stori niéesar, ko jo Baron prisili
v spolni odnos. Ker je porocen, si Baron K svoje pocetje razlaga takole: ¢e ji placa,
potem ni storil ni¢ slabega. Za posilstvo je Baron K sicer obsojen, a ga sodis¢e na
koncu oprosti. Tako je Baron K »mo¢ni« element te zgodbe, Elizabeta, ki podleze
njegovim laznim obljubam, pa »$ibki« (ibid., 55). Kim Dong-in se z osebo Barona
K, ki je po znacaju tipicen herojski zlobnez, zoperstavi takratni razsvetljenski ide-
ologiji, ki je vladala v korejski knjizevnosti.

Podoben literarni lik je tudi protagonist v Kim Dong-inovi kratki zgodbi z nas-
lovom Studije dr. K (K bagsaui yeongu K HkALo] o941 Ta velja za prvo znanstve-
nofantasti¢no delo v korejski knjizevnosti. Protagonist, doktor K, je uveljavljen
intelektualec. Ima visok status na druzbeni lestvici, vpliv in premozenje. Drugace
povedano, herojstvo se (tako kot pri Baronu K) skriva v njegovem statusu, a njego-
va dejanja niso nic kaj eti¢na. V lazni raziskavi prepric¢a ljudi, da je odkril popolno
jed, ki bi lahko resila tezave prehranjevanja. Pod pretvezo eksperimenta pripravi
ljudi do okusanja te jedi. V resnici jim da jesti ¢loveske iztrebke. »Medtem ko
ljudje z uzitkom jejo to jed, jih opazuje iz ozadja« (ibid. 2000c, 258).

Podobna sovpadnost zlobnega in herojskega se pojavi tudi v delu Ugledno dolocilo
(Myeongmun 8 3i-). Protagonist je gospod Jeon, ki naj bi v Zivljenju strogo sle-
dil desetim bozjim zapovedim. A v resnici so njegova dejanja vprasljiva, saj ubije
lastno mater. Kljub temu vztraja in pravi, da je »zgleden sin, saj zgolj izpolnjuje
etrto bozjo zapoved, ki zapoveduje spostovanje starSev« (ibid. 2000d, 278-9).
Zvesto sledi naukom vere, zato se mu umor lastne matere ne zdi ni¢ posebnega.
Preprican je, da zivi poboZno in posteno Zivljenje.

Motiv herojskega zlobneza se pojavi tudi v $tevilnih kunstromanih, romanih o
umetnikih. Herojstvo vseh protagonistov v izbranih delih se skriva v njihovem
umetniskem statusu in navdihu, ki ju dosezejo za ceno slabih, nemoralnih dejan;.
Poleg tega delujejo kot sebi¢ni posamezniki in nimajo nobenega interesa, da bi
doprinesli k javni blaginji. Njihovo Zivljenje je navadno divje, burno in se veli-
kokrat zalostno konca. Taki sta tudi Zivljenji protagonistov v delih Ognjena sonata
(Gwangyeom sonata Y AYED in Tempelj Gwanghwa (Gwanghwasa AP

Ognjena sonata govori o Zivljenju umetnika po imenu Baek Seong-su (A ).
Ta odrasca z bolehno materjo, saj je njegov oce, ki je bil glasbenik, znan tudi po
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svojem nasilnem in divjem znacaju, umrl pred njegovim rojstvom. V mladosti so
Seong-suja zasacili pri poskusu kraje denarja, ki bi ga potreboval za placilo ma-
terinega zdravljenja. Rop mu ne uspe, zato ga posljejo v zapor. Med prestajanjem
kazni mu umre mati. Njegovo zalovanje se sprevrze v sovrastvo do ¢lovestva in
druzbe, zato se po prestani kazni odlo¢i za mascevanje. Podtakne pozar in na po-
goris¢u pusti svojo umetnino. Nemoralna dejanja mu sluzijo kot navdih. Ne mine
veliko ¢asa, ko izmalici truplo in kasneje za¢ne tudi ubijati. Hujsi ko je njegov zlo-
¢in, vedii je njegov navdih. A kmalu ga ponovno ujamejo in zaprejo v psihiatri¢no
bolni$nico, kjer za¢ne pisati glasbo, skladbe pa nato izda v glasbeni zbirki. Takrat
razkrije svoj pravi obraz, njegovo Zivljenje pa se zalostno konca.

Podoben zaplet lahko sre¢amo tudi pri romanu Zempelj Gwanghwa. Glavni junak,
Solgeo, je umetnik, ki Zivi visoko v gorah, dale¢ stran od drugih ljudi. Njegov edini
cilj v zivljenju je upodobiti najlepso Zensko na tem svetu. Nekega dne Solgeo sreca
lepotico, ki privoli v poziranje kot model za njegovo sliko. Toda dekle je slepo, zato
Solgeo ne more narisati njenih zenic. V obupu jo zadavi. Tik pred smrtjo dekle
pograbi ¢rnilnik, kapljica ¢rnila iz njega pa pade na nedokoncane o¢i portreta. A
pogled, ki ga pri tem naslika lepotica, je poln prezira. Solgeu se omraci um in tudi
sam tragi¢no konca. Njegov talent je sicer velik, a njegova dejanja so polna norosti,
njegova smrt pa Zalostna: »Po nekaj letih tavanja se v slabem, sneznem vremenu
nesre¢no spotakne in z glavo zadane ob kamen« (Kim 2000b, 311).

Kljub vsem moznostim, ki jih ima Solgeo, svojega umetniskega talenta nikoli ne
razvije in zato nikoli ne doseze herojstva. V iskanju nedosegljivega ideala zagresi
umor in kasneje tudi sam tragi¢no umre.

Iz zgoraj opisanih primerov je razvidno, da so junaska Zivljenja protagonistov v
vecini primerov zaznamovana s sprevrzenimi, nemoralnimi dejanji, zaradi katerih
konéajo v bedi. Kljub temu Kim Dong-inova dela vsebujejo posebno vrsto este-
tike. Z drugimi besedami, protagonisti njegovih literarnih del imajo umetniski
talent, ki ga zaradi sprevrZenosti ne morejo razviti, vendar se umetnisko udejstvu-
jejo preko grdih, nemoralnih aktivnosti. »Ta karakteristika je znacilna za Kim
Dong-inova dela, kjer se estetika uveljavi preko zlih dejanj« (U 1993, 285). Kot
smo ze zapisali, je bil Kim Dong-in trdno preprican, da bistvo literature ni nujno
izobrazevanje ljudi, tako kot je menil Yi Kwangsu, pa¢ pa lahko ljudje berejo za-
radi uzitka samega. Poleg tega lahko skozi njegova dela vidimo tudi odsev visjega
druzbenega sloja in neizkori§¢enih zmoznosti ter namigovanje, da so taksni zlobni
heroji blizje sodobnosti in moderni druzbi, kot si mislimo.
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Odtujenec (sooeja 2=2| X})

Drugi literarni tip Kim Dong-inovih del so odtujenci. Ti imajo ve¢ skupnih
znacilnosti s herojskimi zlobnezi, kot se zdi na prvi pogled. Zivljenje herojskih
zlobnezev se namre¢ velikokrat konca v osamitvi, v alienaciji. Prav tako je konec
romanov, v katerih nastopajo, Zalosten, tragicen, zato bi lahko lik herojskega zlob-
neza obravnavali kot podmnozico lika odtujenca (herojski zlobnez C odtujenec).
Odtujence, ki se pogosto pojavljajo v Kim Dong-inovih delih, bi lahko razdelili v
tri glavne skupine: v prvi skupini so osebe, ki imajo odtujeno Zivljenje, dokler se jih
ne usmili smrt; v drugo skupino uvrs¢amo odtujence, ki se vrnejo domov; v tretji
skupini pa so odtujenci, ki tavajo, blodijo po svetu.

Tipicen predstavnik prve skupine odtujencev je protagonist kratke zgodbe Rdeca
gora (Bulgeun san 572 %1). Jeong Ikho (8 ©] %) z vzdevkom Diviji macek (Salg
21) se je ze rodil v bedno Zivljenje, saj ni imel nikogar, ki bi zanj skrbel. Nihée ne
ve, od kje to¢no prihaja, tudi njegovo govorjenje je prepleteno z razli¢nimi narecji.
»Vecinoma govori v Gyeong-gi (“d 7) naregju, razen kadar govori hitreje — takrat
govori v Yeong-nam (%3 '2) nare¢ju. Ko se razjezi, so nekatere njegove besede
vzete iz Seobuk (A]3F) naredja« (Kim 1995a, 162). Poleg tega datum njegovega
rojstva ni znan, nih¢e ne pozna niti ene bolj natancne podrobnosti iz njegove
preteklosti. Somesc¢ani se od njega popolnoma odtujijo, eprav Zivi v istem kraju.
Vseeno pa zaradi svoje odtujenosti Cuti, da je njegova dolznost izzvati bogatega
veleposestnika, ki prihaja iz Kitajske. Njegov nacrt propade, saj ga Kitajec v sa-
moobrambi ubije tako, »da mu zlomi hrbet in tako Divji macek nesre¢no pade na
brazdo in umre« (ibid., 166-8).

V delu Bicanje (Taehyeong Ell &) je protagonist prav tako tipi¢ni primer zapostav-
ljenega ¢loveka. Zdi se, da je starec Yeongwon prisiljen biti samotar samo zato, ker
je zapornik v majhni celici. Povrhu vsega se nad njim izZivljajo preostali zaporniki.
Zato lahko re¢emo, da je njegovo Zivljenje dvakrat izolirano. Prvi¢ zato, ker je v
zaporu, in drugi¢, ker je v svoji bedi sam, brez zaveznikov, sojetniki se nanj sprav-
ljajo, ker je najsibkejsi ¢len. Na koncu je njegova smrt enako Zalostna kot njegovo
Zivljenje, saj podleze udarcem bica in umre.

Zivljenje Sunae, glavne osebe kratke zgodbe Absolutist (Jeonjeja “A A A}), je prav
tako odtujeno in se s samomorom tragi¢no konca. Podobno je tudi v delu 7ez4o
Jje ostati buden (Nuneul gyeou tteul ttyae = A5 = W), v katerem si protago-
nistka po imenu Geumpae (7 3) sluzi kruh s tem, da dela kot gisaeng (7] -
korejsko poimenovanje za Zenske, ki imajo v Koreji podobno vlogo kot gejse na
Japonskem). Prihaja iz niZjega razreda in prav tako stori samomor. Enako velja za
protagonista v delih Divji kraj (Geochileun teo 717 2 ¥) in Gospod X (X ssi XH|),
katerih Zivljenje se podobno kon¢a. Tudi v delu Bera¢ (Gegji 71 4]) se osamljeno



236 Byvounc Yoonc Kanc: LITERARNI LikI v KiM DONG-INOVIH DELIH

Zivljenje protagonista beraca konca z njegovim samomorom. Lahko bi torej rekli,
da se v Kim Dong-inovih delih Zivljenja oseb, ki prihajajo iz nizjih druzbenih
slojev, pogosto koncajo tragi¢no. Tako Zivljenje kot njihova smrt sta obi¢ajno za-
lostna in osamljena.

Druga skupina literarnega tipa odtujencev zajema osebe, ki se vrnejo domov. Med
deli Kim Dong-ina so naslednja: Bo/ §ibkih, Podezelski gospod Hwang (Sigol hwan-
gseobang N = AW, Tavanje (Baehoe YW 3), Porocno slavje (Gyeolhonsig A&
1), Ulica (Gadu 7V°7), Zgodba Kim Yeonsila (Kimyeonsiljeon 71 421 ) itd.

Protagonist kratke zgodbe z naslovom Zavanje (W] 3]) je A in pripada nizjemu,
socialno $ibkejsemu sloju. Zaposlen je v tovarni in se spopada s Stevilnimi tezava-
mi. »A si je sicer Zelel boljSega poklica, a ker ni uspel nadaljevati Solanja, se je bil
primoran zaposliti v tej tovarni« (Kim 2000a, 144). Vse Zivljenje je bil zapostav-
ljen, odtujen od druzbe, predvsem od vrstnikov, ki so nadaljevali $olanje in dobili
boljse poklice. Vendar pa se v nasprotju s pricakovanji drugih nekega dne vseeno
vrne domov in se tako resi odrinjenosti in socialne izkljucenosti.

V tretjo skupino odtujencev uvr§¢amo protagoniste, ki tavajo.

Tipi¢ni predstavnik tega tipa je protagonist dela Baetzaragi (W We}7]). Gre za
ljudsko pesem, njena pripoved pa vsebuje tudi okvirno zgodbo. Glavna oseba
zgodbe je Baettaragi, ki Zivi z Zeno in s svojim mlaj§im bratom. Zakonca se veliko
prepirata, saj je moz sumnicav in ljubosumen na svojega brata, ker ima dober od-
nos z njegovo Zeno. Nekega dne protagonist nazene Zeno od doma, ker jo zasaci
v kocljivi situaciji s svojim bratom in takoj pomisli, da ga Zena vara. Kasneje se
njegovo sklepanje izkaze za napacno, saj sta zgolj lovila misi. Svojo zmoto spozna
prepozno. Njegova Zena se v obupu vrze v reko in umre. Zatem hiso zapustita oba,
sprva brat, nato Se protagonist sam. Tako se glavne osebe te zgodbe prostovoljno
odlocijo za Zivljenje, ki je eno samo tavanje. Odtujenost protagonista v tem lite-
rarnem delu sicer ni namerna, pac pa je posledica krhanja odnosov med Zeno in
bratom. Napetost se ves ¢as stopnjuje in konca tako, da protagonist izbere osami-
tev in tava, blodi po svetu do konca svojega Zivljenja.

Samdeok v delu Goli oderub (Beotgiun daegeumeopja 712~ = QA je prav
tako samotar, ki tava naokoli, saj ima obcutek, da na tem svetu zanj ni prostora.
Rojen na vasi se odlo¢i oditi s trebuhom za kruhom v Seul, a ga tam pricaka
hladna realnost velemesta. Tako je njegova edina moznost odprtje zastavljalnice
v Seminchonu, kjer ga ljudje ne sprejmejo medse, zato se odtuji in se naposled
odlo¢i za nomadsko zivljenje, ki postane njegov Zivljenjski slog.

V nasprotju s herojskimi zlobnezi, ki sta jim je talent in uspeh polozena v zibko,
so odtujenci odrinjeni tipi oseb, obi¢ajni ljudje s povpre¢no izobrazbo in socialnim
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polozajem. Tisto, kar jih odtuji od okolice, so njihove osebne stiske ali neprilago-
jenost. Na koncu pristanejo na robu druzbe. Ce za konce literarnih del, v katerih
nastopajo herojski zlobnezi, lahko re¢emo, da vsebujejo estetiko grdega, so smrti pri
odtujencih izrazito naturalisti¢ne. Njihova Zivljenja so dolocena ob rojstvu, nanje ni-
majo vpliva oni sami, pa¢ pa ¢as in okolica, polozaj, v katerega so rojeni, in dednost.
Zanimivo je tudi, da so Kim Dong-inove literarne osebe prisotne $e v danasnji druz-
bi in predstavljajo enega najbolj perecih socialnih vprasanj danasnjega casa.

Podclovek (yeoldeungin B Q1)

Zivljenje herojskih zlobnezev ima na videz veliko dobrih priloznosti. Njihov na-
sprotni pol predstavljajo odtujenci, ljudje, ki se jim lahko Zivljenje nesre¢no spre-
meni zgolj zaradi spleta okolis¢in. Drugace od teh dveh skupin literarnih likov se
podljudje rodijo s sibkostmi in slabostmi ter so telesno ovirani. Ta skupina zajema
fizi¢no in psihi¢no ovirane glavne junake. Ljudje, ki so dusevno bolni, so npr.
Hwang v delu Podezelski gospod Hwang in Deung-i Song (Songdeungi F50]) iz
istoimenskega literarnega dela. Niso intelektualno nadarjeni, so nedolzni, naivni,
naravni. Zanimivo bi bilo potegniti vzporednice s slovensko knjizevnostjo in pri-
merjati like, kot je Tilka istoimenske znacajevke pisatelja Simona Jenka. Protago-
nist je prav tako nedolzen in naiven. Kot Tilka je tudi Hwang oseba, ki prehitro
zaupa in ne razume, o ¢em govorijo mes¢ani, niti kaj se jim plete po glavi in kaj v
resnici odsevajo njihove oéi.

Nasprotno pa so protagonisti Solgeo (7empelj Gwanghwa), Dabuko (Gospa velike
zemlje EFX] o} Y ) in M iz dela Videti je kot prst na nogi (Balgamgz dalmatda
uk7}2ko] Gk} fizigno ovirane osebe. Ze omenjeni Solgeo ima zaradi svojega
videza tezave pri pojavljanju v javnosti, v druzbi ni nikoli sprejet. »Njegov nos je
velik in ukrivljen kot rocaj keramicne steklenice, o¢i izbuljene kot Zabje, usesa kot
podolgovata buca, napihnjena usta ter obraz kot krastain« (Kim 1995b, 173).
Solgeo je torej zrtev lastnega videza in kompleksov. Zaradi tega propadeta dva
njegova zakona. Na koncu se odlo¢i, da bo upodobil najlepso osebo na svetu. Iro-
nija zgodbe je, da bi najlepso Zensko rad upodobil prav najgrsi clovek. Za model
mu sluzi slepo dekle, ki verjetno ne bi privolilo v poziranje, ¢e bi videlo njegov
obraz. V delu Gwanghwasa se torej pojavita dve osebi, ki skupaj poskusata najti
bistvo lepote, a se jima nacrt porusi, sledi pa zalosten konec.

Tudi glavna oseba literarnega dela Gospa wvelike zemlje, Dabuko, trpi zaradi grdega
videza in stigme, ki se je drzi zaradi poklica. Kruh si namre¢ sluzi s prostitucijo,
grozi pa ji tudi osebni bankrot. Tako kot Solgeo je tudi Dabuko Zrtev svojega vi-
deza in manjvrednostnih kompleksov.



238 Bvounc Yoonc Kanc: LiTERARNI LikI v KiM DONG-INOVIH DELIH

V primeru dela Videti je kot prst na nogi pa se protagonist M spopada z mnogo
hujsimi tezavami. Je impotenten, kar velja za eno najhujsih stvari, ki se lahko zgo-
dijo moskemu. O impotentnosti mol¢i tudi, ko se poro¢i. A njegova Zena vseeno
zanosi in rodi otroka, ki ni njegov. M ne more nikoli povedati resnice, saj bi s tem
razkril samega sebe. A M si tega niti ne Zeli, zdi se celo, da mu je skoraj vseeno.
Tako lahko pri branju zgodbe o protagonistu M-ju (skozi njegov odnos do lastnih
tezav) dolo¢imo $e eno znacilnost Kim Dong-inovega pisanja. Ne samo, da pise o
tabujih, obravnava jih povsem sodobno (v primerjavi s takratnimi uveljavljenimi
pisatelji) in ustvarja osebe, ki jim je vseeno tudi za najhujse napake.

Zakljucek

Clanek je predstavil tri vrste literarnih likov, ki so znacilni za Kim Dong-inova
dela. Like, ki so herojsko zlobni, like, ki so odtujeni in samotarji, in like, ki so fizi¢-
no ali psihi¢no ovirani. Za herojske zlobneze je znacilno, da kljub svojemu visoke-
mu polozaju po¢nejo pokvarjena dejanja. V delih, kjer so herojski zlobnezi nadar-
jeni umetniki, je kljub njihovi sprijeni naravi mogoce zaslediti Kim Dong-inovo
teznjo k estetiki, ki se skriva v §e tako nemoralnih dejanjih. Drugi tip so odtujenci.
Ti prihajajo iz povpre¢nega ali socialno ogrozenega okolja in so Zrtve okolis¢in ali
pa le prostora in ¢asa, v katerem Zivijo. Njihova Zalostna Zivljenja se koncajo z ena-
ko zalostno smrtjo ali pa blodijo po svetu, dokler ne umrejo. Tretji tip so osebe, ki
so telesno ali dusevno ovirane, njihova Zivljenja pa se prav tako nesre¢no koncajo.
Poudariti je treba, da so literarni liki Kim Dong-inovih del v¢asih spremenljivi,
kar pomeni, da ima lahko ena oseba znacilnosti herojskega zlobneza in odtujenca
hkrati. Tipi¢en primer je Solgeo, ki ima izreden talent, a se odtuji od druzbe in
tava, dokler Zalostno ne konca. Zaradi svojega grdega videza se ljudem gnusi, zato
bi ga lahko uvrstili tudi med tretji tip oseb.

V nasprotju s sodobniki se v delih Kim Dong-ina pojavljajo herojski protagonisti,
ki so s svojimi anti-herojskimi osebnostmi ¢isto nasprotje tradicionalnih herojskih
junakov. Kim Dong-in je bil zmozen ustvariti popolnoma nove literarne like v ko-
rejski literaturi, s ¢imer se je uvrstil med zacetnike sodobne korejske literature. Se
bolj zanimivo je, da so njegovi liki veé¢ni, saj prikazujejo ¢loveske zgodbe in tegobe,
ki so popularne in aktualne $e danes, sto let kasneje. Skozi njegova dela je razvidna
pomembnost ustvarjenih literarnih likov, ki so bistvo literature. Zaradi kakovosti
so Kim Dong-inova dela aktualna ne glede na obdobje in ¢as.
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Summary

The article studies typical characters that appear in Kim Dong-in’s fiction. The
three main categories are the heroic villain, alienated person and inferior person.

'The first type, the heroic villain, has all the means necessary to lead a successful and
tulfilling life, but instead their life is full of immoral and wicked actions. If such
character is an artist, a certain type of aestheticism can be seen in their actions.
'They might create one masterpiece after another, but their inspiration comes from
the evil they perform. The second type is the a/ienated person. These belong to the
middle (and sometimes lower) class, but are neglected by their social surroundings



240 Bvounc Yoonc Kanc: LiTERARNI LikI v KiM DONG-INOVIH DELIH

and their affiliated group. They face miserable endings in death, or return to their
homes to escape alienation. The last type is the inferior person. These have physical
or mental flaws and also face unhappy endings.

However, none of the characters in Kim Dong-in’s works are strictly a single type.
In Tale of a Mad Painter (%3 $}A}, 1935), the protagonist Solgeo is a typical exam-
ple of a heroic evil character—he is a genius with the temperament of a hero. But
at the same time he is alienated from society and eventually dies while wandering
the country. He also represents an inferior type of character, as he is ugly enough
(i.e., physically flawed) to disgust people.

'The main characters in Kim Dong-in’s stories thus have three distinct features, but
there is no clear division between them. In his works the typical heroic figures of
ancient times have disappeared, and anti-heroic characters have replaced them at
the centre of the fiction. In this sense, the characters in Kim Dong-in’s stories and
those in the ancient ones have completely different features, and this is how the
author’s modernity is expressed through his work. By creating these characters he
was able to express the naturalism that he pursued. Furthermore, it is notewor-
thy that these characters are not outdated in contemporary literature or modern
society, and his works thus show that good novels can be written based on well-
formed characters, and that a good work can remain relevant regardless of when
it was written or when it is read.
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