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ABSTRACT

. . \ '
IMAGES OF WIND IN INDIAN BUDDHIST THOUGHT: . '

¢

THEIR ORIGINS AND SIGNIFICANCE

Charles N. Small ' . v

) |

This thdsis is a study of "wind", "breath" and "air" in
Indian Buddhist thought. These were seen as closely related prin-

ciples active in cosmic, bodily and mental processes. 'Wind" was a
»

cause of birth and death, creation and destruction, purification and

i

&efilement. Its ambiguity reflectea the ambivalence of Buddhist -
attitudes towards embodied existence: 1life w;s suffefing, but 1t was
also supremely valuable, ‘

The influence of non-Buddhist ideas of wind on Bu%ﬂhist,thought ‘

is examined. These ideas include v3yu (wind, the wind-god); prdna

(breath or life); -the internal bodily "win&gﬁg and the "wind" which !
' ~
was one of the "humours" in Ayurvedic medicine,

. Buddhist ideas ?f wind, from the Nikdyas to the Tantras, are
then considered.: in the Pal} Canon, wind is fthe first of tbe great
eYemtnts that compose the material world. Breath is the object: pof
contemplation in the practice of Eﬁﬁhﬁnasati. Later texts describe
the fugetion of bodily and cosmic winds, and the‘relationship of the
Tathééata to these winds,

Buddhists devoted'particular attention té the analyéis oélmen—

. 1 - . .
tal functions. In attempting to define wind's relationship to ébn— : }

|
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i ' sciousness, they rejected earlier quasi-substantial ideas of wind - ‘

’ ‘ . . . ! ‘ !

) as self-contradictory. However, thése rejected ideas later reappeared i

§ s as metaphors.

. - /‘ .«

f o Three themes related to Tantric Buddhist ideas of wind are

s ) “ - . . N

%-\ Co g then examined: speech and mantra; prApfyama (restraint of breath); ‘ * \1 a

H ! ) - . e ‘

<, . and analogical thinking. The continuity of Tantric and earlier ' ‘

‘ " ' i3 . Q’?\ E). R
Buddhist ideas, and possible reasons for wind's prominence in Tantric . -~ : :
thought, are considered. -
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o CHAPTER 1 .

INTRODUCTION

[

In this paper, I will examine fbreath", "wind" and "air", ana
the images related to them, in ghe Indian Buddhist tradition. T will
. also consider how these images were used by early non-Buddhists in
: %%dia. This consideration will-help clarify the origins and speéial
characteristics of Buddhist usages.

"Breath" (praga) and "wind" (vAyu) were identified with each

*

other, in Indian thought, from early times. From this identification,

a consistent "pneumatic' view of coémological, physiological and

‘

psychological processes developed. While it never formed an indepen-

dent -philosophical system, the influence of this pneumatology, par-
ticularly on later yogic practices, was considerable., ’

’

In this paper I will suggest that one reason for the persis-

tence of these images was their ambiguity. Buddhists, in particular,

>

attributed contradictory functions to both wind and breath.

Religious, language is frequently ambiguous and paradoxical.

L)

. ' For Buddhists,.the ambiguity of "winq" was especially useful in des-
B criptions of the relationship between Buddhahood and the phenomenal

world.

In this paper, I will trace the history of the ideas of "wind"

!

o 8

G e W

T and "breath" from Vedic speculation, .through Indian Buddhist thought to .




their quasi—physical connotations. These did not disappear, but tere

)

'
I}

!

the beginnings of the Buddhist Tan%ras. I will begin this survey by
exploring, in Chapter 2, the antecedents of Buddhist usages, and the

pakallels to them, in the Vedas and Upanigads. ,In Chapter 3 I will s

examjine the influence of eatly Indian medical theory on Buddhist ideas

- \\ ‘ \\

‘of "uind" and "breath".

‘I will the* consider Buddhist writings, beginning in Chapter 4
with the Nikéyii) aﬁd continuing in Chapters 5, 6 and 7 with the Sanskrit
texts. In thesZ’three chapyerﬁ, I have examined the three spheres -
mentioned above - in which "wind" operates.

The first sphere (Chapter 5) is that of the human life cycle.
Breath and air are here relateq to birth, death and the forces that
sustain life. The second/(Chapter 6) is the cosmic sphere, whére wind

. p
is a primal and all-pervasive force involved in creation and destruction.

»

The third sphere (Chapter 7) is that of mind, thought and/éon—

o

sclousness where wind is connected with the arising, continuity and
cessation of mental acts and .tendencies. In devoting particular attention
to this sphere, Buddhists discredited earlier Ypneumatic" ideas with

|

reinterpreted as metaphors or sanctioned as provisional explanati

Y

In all three of these spheres, '"wind" is associated with the

ns .

emergence of entities and their destruction.
In Chapter 8, I will explore the ethical implications of thés

association. For Buddhists, worldly existence results from past actiohs,

]

and is tberefore ambigdous. Birth is creation; but.it is also a calamity.
L4 \ .

Death is destruction; but for the Arhat, it is like the disappearance of

o

a'disease. Impure actions produce a "wind" which spreads thelr effects.

! v

But this wind is also an instrument of retribution, which eventually
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\ .
b N sweepé away moral corruption, )
| In Chapters 9, 10, and 11, I(will examine concepts which be- '
éame important in later and Tantric thought. The first is speecﬁ
% (Chapter 9), which is connected with breath, with mantra and wiéh ’

Dharma (the speech of the Tath&pata). Chaptér 10 is an'examination of
the practice of breath control (prapayama), ;s it was adapted by
Buddhists. In Chapter 11, I suggest a relationship between the 'winds'
and the systems of analogical thinking characteristic of the Tantrés.

Two tentative conclusions can be drawn from these Tantric mat—

~erials. The first is that the ideas of "hreath" and "wind" found in

4

the early Tantras follow érom, and arg consiét;nt with, previous Budd-
hist usage, in spite of evident bokrowibgs from non-Buddhist traditions.
The second conclusion is that the ambiguity‘of '"wind" helps
to explain the prqminen;e of this concept in fgntric writings. 'Wind"
and ”breatH{ were well sulted to iqcorporation into the Tantras'
evocative, richly associative ;nd ambiguous terminolégy. For the Bud-
dhist Tantras,wisdom and its obscurations are not separate; neither are
perfection and defilements. The potential for tranéformationrexists .
because opposites coincide. TIn early Indian thought, "wind" had a wide
range of divergent assoclations. In the bédy, for example, it was both
the éupportfof life and a cause of,diseése and death. ‘'Wind", with
its ambiguities and its many applications,- could briqg together
apparent opposites.

) However, "w{nd"_seems to have been less important among non-
Tantric Buddhis;s. In general, it was a secondary élement in Buddhist
thought. What, exactly, was its position? In early non-Buddhist
texte,.brana-and vayu were fundamental principles oE’both the human

organism and the cosmos. From the beginning, Buddhists were probably




|
aware of these ancient ideas. Like the followers of other schosls.
,Buhdhists developed new concepts peculiar to themselves, and ad%pted
older notions. "Air" was one of thejfactors in the Buddhist theory
of elements. In addition, early Buddhists developed a distinctive

“breathing meditation which influenced later practice.

Simultaneously, a systematization took place. in this process,
old ideas - including “pneumatic" images ~ tended to disappear. How-
ever, they may have disappeared not because they were discredited, but
because their existence and operation was taken for granted. Their

/ .
operation was confined to a sphere which was not seen as relevant to

the attainment of the ultimate goal, moksa or nirvana. Thié‘irrel—

evance affected, for example, the Vedic gods. They were not entirely

set aside, but they né longer served a central religious function.
Such concepts did not lose all importance. As echoes of

early sacrificial réligion are present at & much later date, so are

remains of ancient "pneumatic" ideas.

an
~

_ What happens to such ancient ideas when they have ceaseé to be
the subject matter of 1earncé debate? They may lose their hold on
educated thought or they may retain‘their original vitality for large
segments of the population. O0l1d ideas may later reappear with new names;
or they ma§ become geﬁerally accepted presuppositions in later thought,
no longer questioned and hence, no longer explained. Religious ideas

. ) /’ ‘ may re-emerge after having-Qeen pr;sérved in popular traditions or

by conservative str#ta of society. ‘

y‘. Concepts which have been submerged can also reappear when

P

philosophy becomes increasingly systematic and self-conscious.
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Presuppositions yhich have remained unexamined are questioned. If
they are judged to be anomalous, they may be rejected. If they are
retained, it may be with thé uttderstanding that sthey are no more than
helpful, though ultimately inadequaté, makeshifts. Or they may be
reinterpreted énd revalued to be consistent with the new philosophical
insights.

The above processes, it‘will be seen, took place with regard
to the understanding of terms connécted with the idea of ‘*'wind".
Though ik is not rigidly sequential, it will be po;sible at a number
of points to judge what phase of this evolution we are dealing wi#h - as

when the wind appears in the LankZvatdra Sitra as an element in a well-

.known analogy; or when Vasubandhu applies-dialectic to the traditional

cosmic function of wind and produces a reductio ad absurdum. This

[

is, of course; one aspect of a larger process: that in which ideas, in
their évolution, are taken up as v;hicles for religious éxpression,

used, transformed, subsumed aqp’fﬁ the end either discarded, or else

- polished and restoréd.

l‘)

1
i
¢
¥,

:

This paper, it must be noted, is not a comprehensive and
systematic history of "pneumaéic" concepts, nor is it a thorough
comparison'of Buddhist and Hindu ideas of "wind'. i should also note
that there are particular probiems in adopting the approach I have
followed. It is obviousl)\{isky to ;elect, on the basis of thematic
similarity, passageg from texts written at different periods, for
different purposes.’ In defense of this procedure, I suggest that the::
’meaniqg of éccidental references and periphergl images may remain
more consistent over time than that of controversial conceptions which

7
are constantly re-evaluated as doctrines evolve.
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But this is only a partial defense. These,terms were fre-

queﬁtly of secondary importance to the authors of our texts. By ¢
vl s

studying the use of such terms, it is possible to perceive undérlying

assumpt-ions. But it is also possible to find significange‘whete

’

'néne éxists. Wind and breath are common symbols. <They

draw meanings to themselves easily, and their connotations in a given

context are difficdlt to state precisely. But, in spite of their /”

variety of associations, images of wind and breath express consisteét

meanings within the Buddhist tradition- . ,
/ While these meanings thay emerge' from selected examples, the

‘selection process must be carefully considered. The scholar's choices

may be guided Sy his assumptions, th%s distorting the ev;ntual inter-
pretation.K The danger of distortion is mést gcute whén he studles
alien cultures. Few of us can claim to be so at home with ancient
Indian culture -’or any other ancient culture for that matter - that
its assumptions and p;espppositions have become second nature. There is
a further danger, in that we must rely almost entirel& on written texts
for our information, thus excluding rituals and practices as well as
inaccassible popular beliefs and traditions. .

Ther? are also problems in reconciling traditional Indian ideas
;f "wind" with Buddhist th%Ughtl Elements. in the Buddhist tradition
made these ideas difficult to accept. Among ‘these elements were the
do;trines of impermanence and no-self, the‘rejection of the authérity ogt
the Vedas, the denial of ultimacy to meditational and trance experiences
in and of theniselves, aﬁd the Buddha's admonitions to avold indulging

in vain speculation. I will note these and other obstacles, although

I do not propose to examine them in detail.

\e
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The central purpose of this paper is.go draw out the ambiguity,

"or. series of parallel ambiguities, embedded in the notiogs related to

.

* "wind".. Only one aspect of this ambigdity may be evident in a par-

-

: ®
.‘tipular c\ontex;; or both may appear at once. The ambiguities may be

clearly felt by those who exbress'them, or remain unnoticed. But the

’

images themselves, in’ a variety of forms, are retained because their’

double meanings correspond, for Buddhists, to*ambiguities which are
//' e . .
clogely related to the nature of the central religious e)'cz)erience itself.
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" CHAPTER 2.

\ PRINA AND VAYU FROM THE RG-VEDA TO THE UPANISADS,,
13 ’n.
Ancient Indian beliefs and cultural presuppositibns influenced
n../} & 7y

[

both Buddhist and Upanisadlc thought, although these two méy,.not have

been in direct contact. Pre-Buddhist’ Indian,fwritings provide infor-

. -4 . ‘ -
mation about these early beliefs. The terms prana and vayu are prominent

in these pre-Buddhist writings and in the later Upanisads. Buddhist
. . /)
ideas of '"wind" show the influence of these early ideas. .
N\

The proper fhterpretation of the terms 'prina" and "vayu"
[ . ——— -

’ +

in early texts is still in dispute: at what point do breath and wind

become identified with each \other? How did the five (or three, or

i
seven) '"vital airs™ become differentiated? Where is prana to be undeg-

stood as '"breath", where is it a simple physiological function, and

where does it take on a lar‘ger meaning - the spirit, vitality, or life~
principle? Did "pneuma}:ic" speculation, originate in early breath- -

control practice? or vite versa?

P
e

In spite of these uncertainties, the unity of a number of strands,

of meaning relat;ed to "wind” and "breath" can be discovered‘ét an
early stage, and an underlying though generally latent amb%guity can
'o ften be perceived. p

In the Rg—Vedé! "wind", like othe'r natural forces is"/{)erson-

ified as a god. V3ta moves throu#h the sky in his chariot, roaring, and

' scattering the dust of the earth. 1 vEta is the kipg/of the universe;

4

at the ”'same time he is the germ? of the wol:ld'and "the first-born"

. .

Though he 1is invisible, he travels everywhere, never paus'ing' to rest:
. .

"When he moves on his paths along tpe sk\}", he rests not even a single

~

" Constant motion and the appearance of the phenomenal world are

day.

already, assoclated here. - _ ~ Y
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In some ways, Vata, or Viayu is foremost among the éods. He is

said to be "first of all™.3 Wind ~is prathamajd ytava, the first-bom

\ .
taking part in the order (rta).* This may be bacause Vayu is the

‘?[

Y
“ first among’'the gods to arrive at the sacrifiée5 and the first to
. N .

. * N
drink.® He is invoked as the god who is "worthy as the first before )
\ “» .

all others to drink .these¢ our Somas . . .é:l In a similar way, when ¥

"element theories" were liter developed, they were in Buddhist

7

e thought,'wind was seen as the first among the material constituents of

entities._‘ k
Vayu is a}lso‘ addressed a"s rtaspati, the "lord of Right".8 He

'supports the cosmic order and sacred law. ' , - '
' Elsewhere the wind is spoken of as thé breatil, or soul (_5_53:_3_:1_) )

of Varupa, who is himself the upholder of c.osmic law.? Bu;t, at the

same timt_;, this breath is said to have "roared through the mid-region,

like an impetuous beast, which has won (its food) on the pasture land."lo

Wind, then, is the embodimenty of order, and yet is also to be feared

as an untamed animal which cam be violent,achaotic and erratic, The -

order of the world — the rta guarded by Varuna ‘and Viyu — is itself in

movement, It is an order which resembles di?brder. "This ambiguity

~

\ reappears in later times. ..
e d

-

It is worth noting that Vayu is found in assaclation with Varuna ‘
. i ;

and Mitrall, on the one hand, and with Indral? on the other. The
power of Indra is manifested in the violence of the storm. These two,

in fact, wind and storm, are often paired.
TF

In the early Upanisads, as in Rg Veda X. 168, Wind is "that .

divinity which never goes to rest." For that reason, Wind holds "th:e '

)

“© > )
central position . . . among . . .[the] divinities."13 Wind, here, is

.

. . (SRR VA

B A Y i
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foremost because it is indispensable,  as breath is indispensable to the
life of the body. Sun » Moon and Firé "have their decline" but Wind -
never does. All other gods are dependent on Wind, as all life's

v 4 '

functions depend on breath. ’Furthermore, Sun and Moon, when they set,
~

A

and Fire (Agni) when it go’es out, enter into Wind, and issue out of it

-~

again when they reappear.i% * i . ' |

All is founded on wind, and wind itself is in constant motion.
Y ' .
This combination of ideas suggests the doctrines of impermanence and

continual flux taught by the Buddha. - :

Butk Vayu does not escdpe the decline which is the fate of other
Vedic gods. Vayu is eclipsed by the 'Ineffable, the Immortal, the One

Being - Brahman. .He is seen as in essence identical with the One \

5 16

. t . .
Lord, Téva:ral , O e'ls{e as subservient to the unmanifest Brahman™",

>

¢ .o \incapable of cafrying off eyen a straw by his own power.17

1 v

" Y But, by this time, the identification of microcosm with mac-

rocosm, of wind with breath, had been made. The two are assoclated in

14 .
‘the Cremation Hymn of the Rg Veda, which asks that the wind (vata)

receive the spirit (&tman) of the dead man.l® In the Hym to Man, the
- ,
Purusa-Sukta, 't:he identification is still clearer: V3yu is said to have
‘ L4
been born from the breath of the cosmic Man.}9 In the Atharva-Veda,
N ' °

Prina is said to be called Vita, the wind.zo The idea that prana, the

breath, passes at the moment of death into the wind, vAyu, 1s expressed

L4

¢ T in the éatapatha—Br'éhmar_\a.21 It also appears in the Aitareya-Brahmana

in reference to the sacrificial animal.-22 ‘In the horse-sacrifice men-

tioned in the initial passage of the -Brhadfranyaka ~Upanisad, the wind ) .

is the breath of the cosmic hgrse.23

4 : v
- : Everywhere, one finds that the same forces which produce life

in humans and animals are seen as active in-the natural world. What is

T .
N 4 .- — . e e
- ‘
. . ’
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N B R i
inside man and what 1s outside him are not different; they share the

same .underlying nature. In many of tpe Upanigads, it is clear that

breath, in the individual, is to be .understood a5 a localization, on a
..

human scale, of cosmic wind, 24 .

-~

Once prana is seen in this way as a unitary principle, it becomes
N .

possible to exalt its status above that of the old Vedic gods. This

we find in the Hymn to Prapa of the' Atharva-Veda. Pr3na is Prajapati, R

the lord of all, of "that which breathes and that which does not breathe."

¥

He clothes creatures "as a father his dear son' he moves "as' an

embryo within the gods."25 ‘ i .
. Al .
. On the individual level, prapa becomes megp than breath. It
. N\

\

is closer to what we understand as the life-ppinciple, the spirit or

soul; or, in a more general sense, strength and vitality.

» ‘Filliozat observes that "the 'pneumatic' nature of the Ftman,
of the soul, is a major principle of Vedic [:»hilo,sophy."26 Prana, as &
»

the "breath of 1ife" is found as early as the Rg-Veda.27 The prin-
-

ciple is one that is prominent in the Upanigads as well. "Just as . . .
the spokes are fastened in the hub, so on this vital breath everythirg "

is fastened. Life (pr3pa) goes on with vital breath (prana). Vital

128

‘breath (prana) gives life (prapa)
" . » R N

This same passage goes on to explain thaw one's father, mother,

brother, and teacher are all pr3na. Pr3na comes to designate what
an individual considers vital - a beloved person or an indispensabla

objec:t.29 As wind, which nefer rests, is foremost among divinities, so

breath is the central function of the body. Unlike eye, ear and mind,

-~

breath is indispensable to the organism; as long as life continues it
¢

can never cease, never "go to rest',30

= e el m b
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Prana, in the cosmic sense, is identified, in the early Upan-

isads, as "everything here that has come to be, whatsoever there is". 31
————t. A ’

i " In this sense, prina is phenomenal existetjge and also that in which phen-

omenal existence subsists. ) .

A

Earlier, Vdyu was the upholder of rta. Rta was both cosmic

order and moral law equivalent; im many ways, tq dharma, the concept.

- which later replaced it. In the Brhad3ranyaka Upanisad, prina is said

to be dharma.32 The association of "breath" with order is thus main-

'y

tained. But dharma is that which is, and also that which truly,'

right fully is. It is both reglity and duty, or ideal order. But
9

Ay

these two do not always corres,;i;‘md. What is and what should be are

often in conflict. At this eg‘fly stage, prana, like vidyu, contained
) . — ——— “

.
s

the potential for ambiguity.( R
r. . . f\.'
Later Vedic and Upanisadic thought extolled prana, not viyu.

For example, the Hymn to Pripa regards Prana as an absolute and trangcen-

' - ) )
-y dant principle. This was part of a more general search for a single
&

fundamental principle behind phenomena.33

LY

Buddhists denied the existence of any“;u“th unitary substratum.
For them, there was no substantially existent self, and therdfore,

a permanent "‘pranic" soul was inadmissible. Sinke all thingg were
¥

compounded, none could be /e/ausedipby any one isolated factor.| The

Upanisads also gccord prana a les\s exalted status. In these, the term

dtman is commonly lapplied, to the substratum of the self. In some pas-

; .
sages, prana and atman are associated with each other. Acfording

to the KausTtaki Upanisad, prina is one with the "intelljgential self",

of prajfitman. These two animate the body; they "dwell this body;

together. the two,depart."y' In sleep, or at the point gf death, the

n‘)ind and the senses 'récede into prina. On awakening, Fna disperses,

~

e
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as sparks are aézttered from a fire; and the breaths take up their (v

'

stations in the body. From them emerge the vital senge-powers, and '

from the sense~powers, phenomenal existence.
f

| In other passages, prana has settled into an intermediate

rg@e. In the instruction of King Janaka, the fdentification’of prana
T j

35

with Brahman is aceepted as only partially adequate. Ig the Pradna
Brahman y | § the Pradna

36 Prana eventually

— s

comes to mean "life", rather than some mysterious power which produces
. ‘ - -

and sustains life. Buddhaghosa understands it in this way.37

Upanisad, prana is said to be born from Atfan.

Prana is used in another important sense, beginniﬁg in the Vedic
samhitd@s and the Upanisads. It refers to any one of the internal
bodi%j "winds". ‘Collectively, these winds were referred to as the
lzgrénas". In classical‘times, five pranas were ordinarily iPcluded in

the §et: prina, apana, udina, samdna and vydna. Each was located

'iﬁ‘a particular area of the body, and served a particular physlological

function. 4

The classical scheme developed slowly. In many earlier
texts, ‘the Erénas were enumarated differently. It‘is
impossible here to trace this development in detaii. Since prapa was
believed to be dispersed throughout the body, Qifferent names may have
been applied to the prana in different regions. This may have con-
tributed to the evolution of the later scheme.

If prina referred literally to the physiological breath: a

division into two, at least, would seem natural: in-breath and out-

breath, filling ang emptying. In addition, prana and apana are often to

be understood in the Upanigsads as thoraclc and“pdominal breaths res-
. . t




Sl

* pectively.38 _And Filliozat observes that apana and udsna, in later

Vedic times, sfﬁnd for breath directed downwards and upwards. tThése

v . [

two, toget?er with prana, or (as is‘more commonly found}, prana anq‘

éggEE_With EZEEE} tﬁf "aispe;séﬁ":or”diffhsed breath", make up a set
of three;3 or, takén all together, a group of fou;’.!‘O Samana, the
"middle breath', the "squalizing” or "concentrated breath”; may have
Qéeﬁ intfbduced as a légiLal counterpart to dispersed breath. It

appears in a list of four in the Atharva-Veda.%l Al1 five - prana,

‘apana, udana, vyana and samana - are named together in the Vedic sam~

hitﬁs,f‘2 as well as in the .early Upanisads.43 Elsewhere, seven“4 or

«

ten4> "breaths" are referred te, instead of five.

v

In part, the number and definition of pranas seems flexible
enough to vary with the demands of particular systems of analogies.
Certainly,” their enumeration often occurs in the context of elaborate

sacrificial and ritual symbolism. Possibly, the functions assigned to

-

"srana' expanded to accomodate the.existence of other "winds" ob-

served in the body - for example, the downwards-moving "winds' be- .
t

lieved ,to be involved in sexual activity and birth.

-

There is another get of five pranas, in addiu{z;g:? that of tRe
* .

"breaths" or "winds" of the body. In tha early Upanigad$, sight, hear-
. v \ .

ing, speech, mind and breath are referred to as prﬁnas.[’6 In this

context, the term dénotes’ the individual's\vital functions.

t

. The same word — prina ~ was apﬁlied‘§o two different sets of
functions. In a similar way, it also acquirég other associations.

The set of five bodily "winds" was general encugh to be identified

v

\
with a wide range of phenomena. From early times the individual

v
!
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pranas were correlated with particular cosmic phenomena, such as astrore

—

* omical events.?7 Later, in the Buddhist Tantras, Fhe five prinas

were incorporated into an elaborate system of correMtions. : )

Prana and v3yu were fdentified with each oéher in ancient
times. The set of five _p_éxp_as_ also came to be ideﬁtifieh with five
vayus. In other words, thg bodily winds, the pranas could a.lso .
be reparded as v_‘é_y_u_si.as
. g ’ Buddhists did not acknowledge the existence of an underlying,
‘ unitary E_l:'_é’_p_i; but tﬁeywere probably more willing to accept a mul-
tiplicity of interacting pr3nas. There are -references, in Palf’
\ ) writings, to a number of internal bodily 'winds" (v_é_tgL of whilch
49

in-breath and out-breath are one varlety.

t

The Majjhima-Nikaya

‘

contains a 1ist of six "winds": upwards—-going (uddhangamo); downward-

going (adhogamo) ; contained in the abdomen (kucchittho); contained in
N !

'

the intestines (kotth¥sayo); inhaled breath (assiso); and breath

which pervades the limbs (anganusari).50 Evidengly, these are closely

S parallel to the non-Buddhist “prAnas'.’t
N “Wind" was also an external element. The Pali writings con-

+

'jv://tain lists of both external and internal winds. Both of these are

/ 1, o=

. 1
referred to as ''vita'. The Samyutta-Nik3ya list% winds "from the
A

‘east, . . . from the west, . i . from the north, ‘[»\ . . from the south, -~
. ' 4
winds dusty, winds dustlesssz, cool winds and hot winds, winds soft

’

; and boisterous. "3
Buddhist images of 'wind" were influenced by non-Buddhist

—— ideas, such as those found in early Indian 'writings. To what do v3yu

-and prana refer in these writings? Vayu, or VEté, is a god, atmos-

. — g~ ——
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pheric wind, and any one of the "pranas', the internal bodily winds.

Prana is the breath, lifé-principle,' or spirit. It 1s one of Wshe
| vital functions of the body, or the foremost amongst these. In the
Jsingular or plural, it@ internal wind, or "vital air" of the body:.
»In some passages, Prana ret?érs to the lord and suétainer of all. _
In these early writings, the meanings of prana and vé’yu'occa-‘*

’

— sionally appear ambiguous. But ambiguities are more evident in later

¢

Buddhist uses of these terms. Buddhists saw not only/the benign and
beneficial aspects of "wind'l', but also its destructive side. In a
similar way, they brought into focus the darker side of all worldly
existence. But since pr3na, for Buddhists, was not-a transcendent

power, they had no reason to fear, exalt, or propitiate it. ﬂ;
For Buddhists, as f’er earlier thinkers, "wind" coﬁ\':! refer to

ong.of the internal winds (lé’_t_a_s_). But other schemes of classification
: - also influenced the Buddhist concept. For example, "vayu' was one of
the "humours" of the medical tradition. it was also one of t‘he great

\j elements, the mah@bhitas. I will examine these twg schemes in Chapters

-

3 and 4, respectively.
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~ 31y, demonstrete the similarities, the "breaths" might be
set side by side as fbllows.

uddhangamo -
adhogamo -
" kucchittho S
kotthasayo
;agsd3so | -
anganusaril -

1

36).

D\
udzZna
apana
samana

pféga
" vyana

521hgse are the two varieties of wind ﬁistinguished in the
Visuddhimagga (PTS ed , P

“

"53The Book of the Kindred Sgyings (Samyutta-Nikaya), Pali

Text Society Translation Series, Nos.
vols. 1 and 2 trans. Mrs.

Rhys Davids; yols.

7, 10, 13, 14 and 16; 5 vols.

3, 4 and,5 trans. F. L.

Woodward (Londin: Luzac & Co., 1622?-30), 4:146-47.
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CHAPTER 3

wz/ ND AND AYURVEDA

A variety of different’con\ceptior?? are subsumed in the'

Buddhist ideas of "wind". This partially accoun%s for the ambigu- / g

ities we will encounter. These gonceptibns include atmospheric wind;

LS

the "wind-god"; the life-principle; the. "vital airs"; the principle

of motion; breath and speech as "wig;d”; and the three essential iJodily ,

elements, the "tridhdtu", of Ayurvedic thought. We will examine thds*
A N ° ’

Jast conception here.
L]

"Wind" ( vayu orvata), bile (pitta) and phlegm (kapha or fleg-

Py

. man)l are the three essential elements. - "Wind" is the most signifigant @

of these for bodily health. We will outline the Ayuryedi'é theory of
: ' . @ 7 .
1llness, and indicate how medical ideas of 'wind" may have influenced

Buddhist thought.

The classical Ayurvedic manuals ascribed to Sudruta and Caraka
. . 3

were, a;céérding to Filliozat, compiled at approkimatelyI the same ‘

pe:riocl.2 ‘He traces the origins of the Sufruta-Samhitf to the first cen-

[}

turies before our era,_‘3 and the origin of many of -its concepts to

\E\ie Vedic sa'mig'és. The traditian undoubtedly evolved gradually, and

was transmitted orally before being written down.

The Ayurveda preserved a number of magical elements. But
- ' .
the medical manuals also contain information acquired by empirical

observation of disease and healing and a general theory to explain it.

We will be concemed with these theories. : \

The Ayurvedic‘and the early Buddhist traditions were in contact

wicfeach other. Buddhists appeag to have borrowed Ayurvedic con-

13

’ N . . -
ceptd, and there are close parallels between thelr ideas.

Y Py :
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° Vedic and Upanis'adic 'thinkezjs were inclf@d to aseribe the
creation and evolution of the world and living organisms to a single

@ il Al

essence, igmanent or transcendent - a particular divinity, the cosmic g

‘ €gg, bredth, time, the "All-Gods", and so on.”

[

Buddhists denied the
existence of any such essence. In their view, living beings and ob-.

jects in the phenomenal world were complex results of a continuous -

<

interplay of causes and conditions. In this respect, Ayurvedic thou'ght

resembled the Buddhist. Both were unwilling to introduce a "spir- °
\ Iy -

itual” essence into-the process of material causation. . ,

w_-"According to Filliozat, Ayurvedic thought "aims at supplying

a purely physical explanation,of the wniverse and of the organism,

& .
both conceived as having the same nature.'

s

The three ‘chief humours® of the body, wind, bile and/(phleg‘m,

b
7

co‘i’"respoﬁd to the external elements of wind, fi’re, and water. These . | !
. .
humours 'give the body life and movement.

p : The Ayurvedic samhitds 'explain-the state of health and of
B ° o
disease by the inte”ay of constitutive elements of the organism, . .

° the alimentary and general regimes and . . . the influences of time . .

4

? ‘and seasons.’" As in Buddhist thought, both the universe and the

organism were agglomerations, composed of the same elements. The
gods, too, resided within, rather than above, the natura(l order.8
' \

Moreover, for the Kzurvcda, the three internal elements were

correlated with the three external elements of 3he material world.?

e

Such correlations of internal and external elements are found in _

‘\ﬁt\ . 7 ’

"the element theories of the Buddhists and the meditations that eor- -
l\ ) .

10 | \

respond to them.

3

Disease, for the Zzurveda, was caused by a disturbance in the

#

A
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three vital‘elements of the body. Or at leastf suchAa disturbance
always accompanied disease. Clear references to the r'ole of these
elements in pathology‘occur in te;ts és early as thé fourth century
B. C.11 1t was believed that when the physical body was healthy, its

internal elements circulated freely in ,equilibrium. Vhen disgase -

occurred, however, this equilibrium was upsetf and the movement of

-—

the elements was excited or imﬁeded.
The three physiologically active elements, (tridhatu),
sustained life, but they were also the causes of disease. They vere

therefore simultaneously the three "troubles", or three “poisons" p
gl

12

¥

&trido§a) of the organism. In other words, the very elements which |
produceg disease and disharmony weré indispensable for maintaining | ,/
life.

This ambivalence was ;lso shared by each indivijial element.
Vayu, or_X§£§ could designate the element itself, or any patholeogical

\\disturgénce of it which might appear as illness.13 Wherever -wind was
disturbed in ?%e body, it éauged pain. According to th; Pali
Canon, angavdta is pain in %he limbs, or fhEUmatism; kucchivata is
pain in the Qtomach; pitthivata, pain in the back .14

v 15

=
Wind is the foremost of the three "humours". "Pneu->

matology", as Filliozat observes, "dominates the physiology of the

Ayurveda".16 A similar idea is found in the Brhad3ranyaka-Upanisad:

“"from whatever limb breath departs, that, indeed, dries up, for it

(]
h ]

is verily the essence of the limbs."17 i
Wind is more pervasive than the other “humours" since it

alone exists in the same form in both body and external world. Inter-

nal fire is bile, internal water is phlegm, but internal wind remains

.
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wind.

i
- For Buddhists, the origins of suffering were .to be dis-

x

covered in mental factors. An individual's actions and his state

of existence were ultimately determined Ry mental tendencies. Of
v 4

the three '"humours", wind was the most closely associated with mental
functioniné. A mad‘individua1\ for instance, was believed to have
2 * been "overpowered by winds."lg f#e association of wind with mental
functions may have helped establish its pre-eminence.

‘ The function of wind, like that of the other "humours", was

~

R .
. double, It sustai&ed life and caused disease.  k We observed that Vayu,

3
in the Rg~Veda, was wild, impetuous and disruptive; and yet, at®the
same time, was the preserver of order. Similarly, from a medical
- perspective, wind brought both healing and disease.20 1In the RgJ

\\\\ Veda, the breath of Vata is spoken of as healing balm and pleasant
§ ) .
i'e w» medicine.zl But wind also spreads illnesses. According to the

'y

Sudruta~Samhiti, when a vital point (marman)yqf the body is injured,

) L]
."the wind which is spread, diffuses itself all around . ... The

wind, spreading itéelf, propagates extremely serious ailments in the
\‘}~ body."22 ' ' o .

The theory of "humours" appears to have been familiar to '
Buddhists. The Pali Canon contains references'to diseases caused by
wind,23 as well as to disruptions produced in the body by the 6ther ;

. two "humours". Disturbances in the wind, bile and phlegm are counted

among the unforeseeable causes of death in the Anguttara—NikEya.Z4
(I \ ' -
Some passages suggest that epispdes of illness caused by the

v

,ﬂ*’k . disturbance of the elements are accidents that may befall any em—
€

bodied being. The Buddha himself is sald to have suffered from an

|
’i . N
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. more consisfent with a comprehensive view of karmic causation. The

" 1ts elements, was procbably borrowed from _Ayurveda.33 ;
!

. 25

¥ . N
"affliction of wind in the stomach™.25 A lst ih the Nikayas of the -« ?
eight possible soﬁrces of - the origination of sufferings, includes, as

only 6ne among them, the ﬁipeness 6f_5££mé. Four of thé causes on

this list involve the bodily humours and their union. The others

i

represent factors considered significant in Ayurved{c theory:

changes of season, improper care, stress of clrcumstance, and so on.26

The "four hundred and four diseases" of the Bodhicarygvat5r327 are ex-

plained with reference to the humours - 101 are caused by each alone

.

and 101 by the three combined. 28
)

The list in the Nikdyas implies that suffering fglulting
L

0y

——

b
from the imbalance of elements was divorced from karmic causes.

e

The Abhidharma-Koda denigé this: 'ﬁé}déséquilibre ou . . . 1'ir-

n29

e ) s -,
ritdtion des humeurs . . . resulte de 1'acte. In fact, this is

R
\__

same passage of the Kofa makes it clear that imbalance among the threé\‘* }

elements could céusé ﬁental as well as physical suffering.Bo
| Buddhists obviously were familiar with contemporary medical
ideas. They respected andpoften praiged medical skill3l, which they'
associated with knowledge of the éonstitﬁents’of %He body. The
B

physician understood how these elements combined, how their imbalance

produced suffering, and how this suffering was to be removed.

14
In the Biddhist tradition, the greatest of physicians and

dlagnosticians was the Buddha. It has often been observed that the
fourfold Buddhist truth reproduced a formulation borrowed from med- L -

ical scfence: disease, diagnosis, cure and medicine.32 The term

"dhatu" itself, familigr in the Buddhist analysis of existence and

v
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Both Buddhists and Ayurvedic praititioners believed that

diséase resulted from "three poisons'. o the Ayurvedic physician,

X
these were the ”hpmours", while for the Buddhist, they were the

1

3 .
three psychological poisons. These were tendencies towards passybn

and lust (rajas), hatred -and anger (dvesa), and delusion and stu-

1 ' ' ‘ "‘
pidity (moha). These caused mental suffering both to oneself. and to
. 3

others.Ba The causes of disturbance, for the Buddhist, were neither
)

exclusively physiological, nor entirely mental. The A&urvedic and
Buddhist ideas of the "poisons" merged, so that ihe cosmglogical and
physiological were uniteq with the ethical snd psychological.

In both tra@itions, diseaée was not caused by an invasion
of outside f;rces but was inseparable frpm nogmal funqtioning. The
three “poisong" ;nd the three constitutive elements of the orgaﬂzg;:‘\hy
were identical. However, tge Ayurvedic "humours" were in themselves
néutral. They were only poisons when they functioned abnormally.
fBut the Buddhist poisons were by their very nature defilements,
whéther or not they were in equilibrium. ¢Phenomenal existence was ‘
inseparable from suffering. The polsons, which were the constituent

elements of the individual, were the motive forces for the: cycle of

rebirth.

35

In a sense, life itself was a disease. But how was this

¥

&fg:ase to be cured? Was the cure to be found in the total extinction
i

.

of the elements of suffering, or in the té;toration)of equilibrivm ———"

among the elements, as a doctor would restore the balance of the body's

"humours"? Both ideas entered the conception of "nirvipa'.

The Buddhist was confronted with a ptyblem the Ayurvedic /’

physician was not required to face. The doctor attempted to relieve

’

e e g e




pain; but for the Buddhist, suffering was far more pervasive than mere
physical pain.36 The doctor was interested in prolonéing life; the
Buddhist saw birth and death as part of the same chain of calémities,
and strove io eliminate ‘the potential causes of both death and birth.
And so, the Buddhists' diagnosis was extended to include these causes
of birth. Diagnosiné and 'prescribing correctly demanded greater-
insight, since the Buddhist was concerned not merely with this body
a;d this life, but with many bodies and lives.

In a text by Sangharaksha, the monastic’preceptor is compared

to a physician. His diagnosis is based upon the predominance of one

or the other of the "three poisons” in his pupil.37 His medicine is

‘dhyfina, or meditdtion. The particular type of meditation prescribed

depends on the "poison'" to be dounteracted. Those dominated by passion

and'%ust are directed to meditate upon impurity. Those in whom ‘anger

and hatred are strong practice meditative exercises ;nteqded to develop L
compassion; while the antidote for deiusion is meditation on the origin
of iggorance.38 In the f;tst of these, the ﬁeéitation on the re-
pulsive (agibhﬁbhiv;ni), the unpleasant substances of which the body
is.composed‘are enumerated and contempiated.39 But the development

of kindness and compassion.tbwargs all 1ivihglbeings is als; recom-
mended, to guard against aversive tendencies.40 The meditator is
instructed to cultivate the fervent wish that all living beings be

3

happy and free from suffering.
These meditations may be seen as ''cures' for the diseases
caused by the mental poisons, or merely as attempt s to control thelr

more desttuctive effects. We must remember that healing may be a

J ’
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. gradual process. There are partial remedies, which allow the individual
. to progress further on the Path. And the remady, even if eé;ective,
must be preécribed for the correct complaint, aﬁd applied correctly.
Improperly appligd, the above meditations may lead to self-indulgent
attitudes, or to pointlefs self-mortification. All this is in accord
wiFh what Ayurvedic theory would recommend: moderation, proper diag-

nosis of .the ailment, and use of the appropriate therapeutic anti-
dote or resgorative.

‘However, there is a paradox in this approach. Life orig—n
inates in the poisons and is inseparable from them. If life is a
calamity and a disgase, how can it be improved? \ 4 :

Nevertheless, early Buddhists undoubtedly placed great emphasis o :
on maintaining a healthiﬂbﬁdy.ﬁl Human life was valuable because it
afforded an opportunity for hearing the Dharma and entering thé Path.
Through hearing and upderstanding the Dharma the ills of phenomenal
existence were remedied. In fact, the Dharma possessed healing virtue,
and the mere hearing of it brought physical benefits.%2 Dharma was the
panacea,

¢ On the other hand, all embodie; existence inQolved suffering.

The éoal, Nirvapa, could nog be comprehended within the categories
apglicable to phenomenal existence. From the perspecéive ;fwthé highest,
pfﬁth, long life was not a,blessing;

However, the goal of long life was easily undcrstandabl? and
inherently ;ppealingf There @ere methods forlattainigg it: Zzurveda,
for example, studied techniques for prolonging the dyus (span of }ife).

The master of Kiurveda strove to achieve longevity througﬁ maintaining

. | R
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equilibrium among the elements of the body. Moral faétors were
also involved. An individual could acquire merit by performing pure
deeds, Through this merit hercould gain the benefit of a long 1life,43

or be rebormn as a/god/;nd enjoy a long and blissful life in the heaven-
—

-

worlds,

The gods, however, remain within sapsdra. “When their merit is
exhausted, they are reborn in lower states of existence.%% But, for

Byddhists, long life and a better rebirth were acceptable as preliminary
X .

goals. For example, by acquiring merit, a woman might be reborn as a

man in her next life, or a layman might have the opportunity to become

?

a monk. A long and healthy Tifc provided the opportunity to make pro-_

.

gress on the Path.

s

The ambivalencé towards worldly exlstence is related to the
ambiguity of "wind." Wind and breath were associated with the con-
tinuity of 1ife and also with death. Wind was both tﬁé dispenser of
healing balm and éﬁf propagator of diseases. Similarly, life provided
the opportunity for heariné the Dharma; but life was also a disease.

The two goals - long life and the transcendence of worldly \

attachmen'ts - are reconciled in the idea of the Bodhisattva. ﬁike the

B

higher gods of cosmology, the Bodhisattvas have extremely long 1ife-

\

spans. In the Mahgyina—ﬂahigarinirvina-SGtra, Kadyapa asks for

instruction as follows: "How do we get long life, the adamantine and
invincible body ? How do we get great strength ? How . . . do we
attain ultimately the other shore guhd

Long life may be interpreted as a provisiJAal goal on the

path to Nirvdna, the "other shore'. But Bodhisattvas also experience

L3
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long life. In'their case, it is not af,éoa}., provisional or otherwvise.

'

It is rather a consequence of their Vow to postpone final Nirvdna for
- the sake of saving all beings. ¢
| The behaviour of é'akyamunj., however, 'was difficult to recon~
cile wi th'the Bodhisattva's course— of.action. Slﬁkyamuni Buddha did
eqtég final Nirvana. He had the po;.:.er to extend his own life-span;46
’yet he did not. o
of c‘om:se, the problem dici not present itself in precisely

these terms for either Theravfda or Mahdyana Buddhists. For the former,

the Bodhis:attva ideal was lacking. For the lafter, S'Zlkyamuni was the
manifestation of . a trans—historical principle of Buddhahood.

' Both traditioms, however, needed to resolve similar questions.
T&ese questions concerned the relacion of the Tathdgata to the pheno-
menal world, and the relation of the goal of thg Path to life in this
world. Different and apparently opposite answers to these questions
were possible. Images of "wind", because of their ambiguity, were

.

helpful in reconciling such apparent oppositions.
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lrilliozat, p. 28, -, -

21bid., p. 25. L

Mbid., p. 15. - , T,

“Hiriyanna, Pp. 40-41. .

Srilliozat, pp. 203-47 .
6The concept of "humours", derived, as it is, from the Westem
tradition, is not strictly applicable. Buj the Indiad system of three
elements (dh8tus) is strikingly similar to the theory of four bodily
humours in early Western medicine. - "The medical theories of Greece

§?

" and Ihdia . . . are related to analogous speculatioms, . . . their

organic constitytion is similar and they are scientific in the same l

sense, inasmuch bs they are efforts at a-purely natural explanation ¢f

vital, normal anjl patholegical phenomena,'" Filliozat, pp. 30-31. i
Nbid., p. 26.

8ybid., p. 204.
9bid., p. 28.

Min a siitra referred to by I-tsing, a fourth internal dosa
is added to the triad of wind, bile and Ehlegm. With this addition,

.a precise correlation is established between the dosas and the four

great elements: earth, water, fire anq wind. Vasubandhu,

L'Abhi dharmakoda, trans. Louis de la Wyllée Poussin, Melanges chinois
et bouddhiques, vol. 16, New ed., with dn Introduction by ftienne
Lamotte, 6 vols. (Brussels: Institut Belge des Hautes Etudes
Chinoises, 1971) 2:136 n.l.

1ltn a virttika of Katyayana; Filliozat, p. 192.

leilliozat, p. 28.
? N
l3Monier~Williams, B.V. "vizu"'; Apte, s.v. ''vayu'. Vitaroga,
/'wind-—disease", is colic, or disturbance of the intestines, Pali Text
Society Dictionary, s.v. "vi ‘

vita".
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Yhpa1i Text Society Dictionary, s.v. "vata'.

157111i0zat, pp. 199-201, 209,

16piqg., p. 173.
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(London: Luzac & Co., 1970), pp. 75~76.

"

17gyhad.’ Up. 1.. 3. 19, Hume, p. 79. .

¢

\ Ye
18pi11i0zat, p. 28.

19ustories of the Departed (Peta-Vatthu)", transf H..S. Gehman,
in The Minor Anthologies of the Pali Canon, Part IV: Vim3navatthu and
Petavatthu, Sacred Books of the Buddhists, vol. 30, New ed. (lLondon &
Boston: Pali Text Society and Routledge & Kegan Paul, 1974), p. 39.
Cf. also Apte (s.v. "vayu'), "vayunighna" as “affected by wind, crazy,
mad, frantic." T

1N

201y 4 similar way, the Vedic Rudra both injures and heals.
Y
211y a play on words, "vita 3@ vatu bhesajam," "ma'ysthe wind
fan the remedy," Filliozat, p. 7I; Rg-Veda I. 89. 4, Griffith 1:114;
Rg~Veda VII. 35. 4, Griffith 2:39; Rg-Veda X. 86. 1, Griffith 2:608.

22Quoted in Filliozat, p. 164.

1

23pali Text Society Dictionary, s.v. "vita'.

" 244fhe monk . . . reflects thus: 'The chances of. death for me
are many. Snake, scorpion or centipede may bite me and bring death ‘and
hinder me. I may stumble and fall, the food I have eaten may make me
i1l, bile may convulse me, phlegm choke me, cutting winds within rack
me and bring death and hinder ge.' " The Book of the Gradual Sayings
(Anguttara-Nikaya), with an Introduction by Mrs. Rhys Davids; Pali
Text Society Translation Series, Nos. 22, 24-27; 5 vols.; Vols.

1, 2 and 5 trans. F. L. Woodward; Vols. 3 and 4 trans. E. M. Hare
(London: Luzac & Co., 1932-36), 3:219; 3:81. ~
\

25The Book of the Discipline (Vinaya—Pitaka), trans. I. B.
Hommer; Sacred Books of the Buddhists, vols. 10-11, 13-14, 20 and 25;
6 vols. (London: Luzac & Co., 1949-66), 4:278; 4:286.

26Sar_nyut:t:a—Nik'aiya 4:155; Anguttara-Nikaya 3:101.

27S’Entideva, Entering the Path of Enlightenment (The
Bodhicaryavatara) , trans. with guide by Marion L. Matics (New York: '
Macmillan, 1970), II. 55, p. 152.

28pbh’ Koda 1:218 n.4.
29Abh. Koda 3:127.

30Abh. Koda 3:125-26.
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31see, e.g., The SGtra of Golden Light [Suvarhaptabhisottama—‘
Sutra), trans. R, E. Emmerick, Sacred Books of the Buddhists, vol. 27
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32kem, Manual of Indian Buddhism, pp. 46-47; quoted in
G. §. P, Misra, The Age of Vinaya (New Delhi: Munshiram Manocharlal,
1972), p.. 63.

331h, Stcherbatsky, The Central Conception of Buddhism and
the Meaning of the Word "Dharma", 4th ed. (Delhi: Indological Book
House, 1970), p. 8 n.22.

There are many other parallels between the Buddhist and
Ayurvedic traditions. For example: :
- (1) Both use "antidotes™ in their "therapeutics" (Filliozat,
p. 29). '

e

(2) Both prescribe moderation ~ the "Middle Way" - in habits
and behaviour {Filliozat, p. 29).

(3) Ayurveda is known as agtdiga ("eight-fpld"), (Filliozat,
p. 2.

(4) The physician is, according to ancient notions, magically
immune to disease. He moves amidst impurity without being contaminated.
In this respect he may be compared to the Bodhisattva, who remains
uncorrupted amid worldly defilements.

(5) The Tath3gata has acquired mastery over his _z_g_and car’
extend or cut short his life~span at will. Implicitly, he is a master
of Ayurveda, which is literally the "science of longevity." The
notion of Buddha as the great physician needs no further elaboration
here; see Raoul 0. Birnbaum, The Healing Buddha (Boulder: Shambhala,
1979).

(6) The.Suéruté-SamhitEchés been assoclated with Nagarjuna;
while Caraka, who is sald to have compiled the Caraka-Saphitd@, appears
in one source as a doctor at the court of the Buddhist king, Kanigka
(Filliozat, pp. 12, 17).

Q)] F1111ozat notes that a classic medical discourse (on w1nd)
ends with a formula similar to. that which regularly concludes
Buddhist sutras (Filliozat, p. 203). '

34Anguttara—Nik5ya 1:140-41.

- BThus the end of life, for the Arhat, is compared to the
disappearance of a disease, Abh. Koda 1:122.

-
/

36Dgﬁkha (suffering) includes mental and physical)pain and
distress. /It also includes suffering produ by .change. Pleasurable
condi tions’ are impermanent, and unhappiness Tesults when they ceasé
But, in a/more profound sense, suffering is inseparable from embodied
existenc? In the Samyutta-Nikaya (3:158), suffering is defined as
the five skandhas. These five - form, sensation perception,.
motivations and consciousness -~ are the aggregates” o® which the
individual is composed. Walpola Rahula, What the Buddha Taught
(New York: Grove, Evergreen Original, 1962), pp. 19-20.
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37In this diagnosis, the teacher is guided by direct
insight into his pupil's heart, by the responses given to his
questions, and by outward signs, including the pupil's habits, . -
manner of speech and physical appearance. "Tso-ch'an San-mei Ching",
in Edward Conze, ed., Buddhist Texts Through the Ages (New York:
Harper & Row, Harper Torchbooks, 1964), p. 277.

38 bid.
39Bodhicaryavatara VIII. 40-70, Matics, pp. 197-200;

Anguttara-Nikaya 3:228; Anguttara-Nik3ya 5:75; Sapyutta-Nikaya 4:69;
Samyutta-Nikaya 5:250. ' «

40gee, e.g., Visuddhimagg trans. ﬁyanamoli 1:333-42. The
Buddha himself is said to have cared for a sick monk. The Anguttara— ' -
Nik@ya (3:110) contains a list of the-qualities of one who: attends
the sick. On #ndpanasati and adubhdbhdvand as antidotes, see, e.g.,
"Itivuttaka", in The Minor Anthologies of the Pali Canon, Part II:
Udana and Itivuttaka, trans. F. L. Woodward, Sacred Books of the

Buddhists, vol. 8 (London: Oxford University Press, 1948), p. 174.

k1"iealth is the highest gain, nibbdna the highest bliss."
M3gandiya-Sutta, Majjhima-Nikaya 2:188; cf. also Majjhima-Nikaya 2:282;
Anguttara-Nik3ya 3:54; Anguttara—Nik@aya 3:183.

42Anguttara—Nik§ya 3:173; Anguttafa—NikEya 5:74.

43Good deeds result in a long life and few illnesses; evil
deeds in a short life and many‘illnesses, Majjhima-Nikaya 3:253.

44The medical texts contain lists of physical signs which
infallibly indicate approaching death (Filliozat, pp. 267-68). In a
similar way, physical signs foretelling death appear on the bodied of
the gods. A list of these occurs in the Kofa (Abh. Koda 2:136).
] 45The Mah3yina~Mahdparinirvana-Sutra, trans. Kosho Yamamoto,
Karin Buddhological Series, No. 5; 3 vols. (Ube Gity, Japan:, ’
Karinbunko, 1973-75) 1:61. v

o

46p gimilar ability is attributed to the Arhat, Abh. Kofa 1:121.
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CHAPTER 4 L W
WIND AND BREATH IN THE PALI CANON

Some of the -attributes of "wind” in the Pali Canon have

A3 .

already been noted. The Pali texts mention the medical theory of 4
"humours". They refer to diseases caused by '"wind". And rhey contain
lists"oflatmospheric and bodily winds. But these are all peripheral ,

to their central concem. ‘ ' v o

'"Wind" in the Pali Canon appears primarily as one of the four
T
.{or' five) mah3bhltas, the ‘great elements". "Breath'" figures in the

practice or andpanasati (Sanskrit, an@panasmrti), "mindfulness of

/

in-breathi g/ and out—i:reathiné", or meditation on the breath.
5 . -
'/I'n this chapter I will examine the role of wind in the theory

of "great elements", and Iin the meditations associldted with it. T
. A

will then corgside'r 'éh'ép?maséti and its relation to non-Buddhist "med-

itation on the breavth", and will demonstrate that both the function

o .
of "wind" and the attitudes adopted towards it are ambiguous. The

e
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two opposed images ch are evoked by the term Nirvana refiect
this ambiguity /wﬂ |
Buddhists developed new ideas of "wind". In the Atharva“—Vedé,
Prina was the for:cé that gave life; '"the lord of all". Buddhists

could not accept such a transcendent principke;-as they rejected

a
u :

»my%unitary.causatiée principle, either persvnal or cdsmdl?gical.' .

- They held that both the phenomenal world and the entities within it‘:
arose from various causes and conditioﬁs.\ As compounds, such entities
were without an essence and 1mpemanent. \

. .. But if the phenomenal world is not ultimately redxi}:i_ble to a

]

[
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respectively.

36

o o

]
single principle or essence, it could, for early Buddhist thought, be’
analyzed into sets of fundamental elements or functidns. ‘The material

world, including the bodies of living beings, was classified as riipa

(form ot sppearance). The scﬁdivisio‘% of ripa were the four "great

1

elements" (mahdbhitas): earch water, fire fand airl They may also

©

‘be considered as the principles of ext nsion, cohesion, heat and motion,

2 The 1nteraction of‘yﬁe elements illustrates the proces-

s s Vs -
ses underlying the material world: union into compounds, separation,

and perpetual change. By integrating this element theory with the

physiology of humours, Buddhists arrived at a coherent, materialistic

conception of reality. \\\

)
Classically, there were three humours, and it seems that, ‘at

the earliest stage, there were, correspondingly, three "great elements™.
g g g

In the Chandogya Upanisad, three elements, heat ;, wvater and food, are

the source of‘all created things.3 Air is absent from this list; but
with such enumerations, it is not unusual to find tha% another element
is eventually added which ‘subsumes the previcus ones.

. Air may have been added as the fourth element. A fifth

element, space (akasa) soon appeared; and then a sixth consciousness |
i

abijﬁana). However, though they may have been seen as somehow more ‘

———Aq——

fundamental these last two did not participate in material causation

in the same way as the original four. 5 According to one scheme, Ekasa
. o

was not one of the mah@bhUtas. It was great (mah3), but not a !"factor

) N
of becoming" (bhuta) The traditional function of 5k§§a was simply

non—obstruction.6 Alr was first among the "factors of ‘becoming”,
the elements whgkh participate actively in the phenomenal world.

. ! 3

PR hwe p e e B

s P TS
.



Pttty (o

i
* impermanence and change. All the elements provided such images: water :

Caniiia T
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37 |
Witd was first among the "humours' and also among the great o
o . . i
elements. If air was the fourth element to be added, it would have !
been more fundamental than earth, watér, and fire. In fact, where - -/

the “great elements" are listed in their traditiénal order, air does

appear fourth. This order can be foﬁnd in both Buddhist and non-

Buddhist writings.7“ : : -

Wind alone was listed as both a "humour" and a '"great element".

As we have observed, its form remained the ‘same, whether it was inter-
A ' K
nal or external. :

)

Wind also furnished a particularly appropriate metaphor for : )

! J

T

flowed; fire consumed and transformed what it touched; and even

u 4

mountains could be overthrown. But wind was most closely related to

SN

flux, since it was the principle of motion (Trana)8 itself. ia
Breath, which 1s internal wind, is the object of attention
in 3napanasati. There is no parallel practice of observing the

9

other elements,” although the elements, collectively, are the object

of meditative exercises.

[

The ambivalent attitude towards the phencmenal world reappe;rs
in ‘these meditations. They can be divided into two groups.lO ~In the
first, the monk begins by contemplating the instability of al} materialﬁr
things. Everywheré he sees nothing but the incessant combination of

elements. Through this he cultivates ‘aversion towards the phenomenal

. . ~
world. In contrast to these, a(second group of meditations can be

J \ :
digtinguished. |In these, the action of the elements provides the ~

model which the wmonk is to imitate in his own thoughts and behaviour.

4
T
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* The Mah3hatthipadopama Sutta can be included in the

>

o

first of

these categories. It discusses each element in turn, concluding with -

. the element of motion: E

o

A
And %hat, your geverences, is the element of motion? The

N element of. motion may be internal, it may be extemal...
- is mation, wind, is intermmal, referable to an individual and
derived therefrom, such as winds going upwards, wind going down-

Whatever

wards, winds in the abdomen, winds in the belly, winds that shoot

across the several limbs, in-breathing, ‘out-breathing...ll Whatever
is an internal element of motion and whatever is an external
element of motion, just these are the element of motion. .By means

of perfect intuitive wisdom it should be seen of this as it really
is thus: This is not mine, th®¥® am I not, this is not myself.

Having seen this thus as it really is by means of perfect intuitive

s wisdom, he disregards the element of motion, he cleanses the mind

of the element of motion.

x

There comes a time, your reverences, when the element of motjpn

that is external is agitated, and it carries away villages and it
) carries away little towns...and it carries away districts and

regions. There comes a time, your reverences, when in the last month

2 of the hot weather people are looking about for wind by

- palm (leaf) fan...The impermanence of this ancient element of motion

means of a

can be shown, your reverencés, its liability to destruction can be

) shown, its liability to decay can be shown, its liability to change
- . . can be shown. So whay of this short-lived body derivegjfrom craving?
- There is not anything here for saying, 'I' or 'mine' ot

Such meditations are related to afubhfbh@vand - the

itation on the repulsivif;/ﬁore closely than to dnapanasati:

%

'T am.'

med-

. ..this body...which has material shape, is made up of the

four great elefients, originating from mother ‘and father, nour- N

ished on gruel and sour-milk, ofi a nature to be constantly rubbed
away, pounded away, broken up and scattered, should be regarded

as impermanent, suffering, as a disease, an imposthume,

E ] misfortune, an affliction; as other, as decay, empty, not-self...

Or, still more explicitly:

displaying its carcase at a crossroads, even so, monks,

‘of -and got grasping at anything in the world:

-

4 ’ f L 2N
| .

i"F!L’ . ,.n,_n;5;:utuunuﬁnnulnqummngn;;: ; S
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a dart, a

)

; o - A monk reflects on this body according to how it is placed or
disposed in respect of the elements, thinking: "In this body there
is the element of extension, the element of cohesion, the element

¢ - of heat, the element of motion. Monks, even as a skilled cattle-

A butcher,” or his apprentice, having slaughtered a coy, might sit

does a

\: . monk reflect on this body...Thus...he fares a}gng independently

-

13
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In the second category of descriptions, the goal 1s still

non-attachment but the el¥ments do not represent the instability "¢
e

and suffering the monk is to, leave behind. Instead, tﬁey stand for

the qualities he is to cultivaég. As in the first type of medita-

tions, the monk observés the elements. He considers the perpetual pro- ’

Y

cess of comblnation and re-combination in which they are involved, and

finds that he himself is subject to similar processes. But, while he

<

remains detached, he does not cultivate rev ision for the elements, or

v

“"cleanse his mind" of them. Rather, he discovers qualities which
exemplify non-attachment in' the elements themselves. These qualities

. f .
represent the ideal te of mind with which the monk is %s ,confront

™
the phenomenal world. /A passage attribited to Sariputta illustrates

this approach.

Lord, just as on thg earth they cast things, clean and foul,
dung, urine, spittle, pus and blood, yet for all that the earth is
not filled with horror, loathing or disgust; even so,.lord, like
the earth, I abide with heart large, abundant, measureless, feeling
no hatred, nor ill-will.:, ! ‘

Lord, just;as in water they wash things, clean and foul, dung,
urine, spittle, pus and blood, yet for all that the water is not
filled with horror, loathing or disgust; even so, lord, like water,
I abide with heart, large, abundant, measureless...

Lord, just as fire bums things, clean and foul, dung, urine,

. - spittle, pus and blood, yet for all that the fire is not filled with
horror, loathing or disgust; even so, lord, like fire, I abide
with heart, large, abundant, measureless... S

Lord, just as the wind blows on things, clean and foul, dung,
urine, spittle, pus and blood, yet for all that the wind is not
filled with horror, loathing or disgust; even so, lord, like'the
wind, I abide with heart, large, abundant, measureless, feeling
no hatred, nor i11-will...15 ’

" In another passage, Rahula is urged to cultivadte an identifi-

cation with the four elements: earth, wéter, fire, and, in what follows¥y .

-

wind:. . 1 .

... from developing the (mind-) development that- is like air,
Rahula, %reeable and disagreéable sensory impressions that have
ar\‘sen, taking hold of your theught, will not persist. As,

4
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Rahula, the air does not repose anyivhere, even sa do you, Rahulé,
develop the (mind -) development that is like air.16

The mind of the meditator, like the elements which do not

repose anywhere;17. should not settle into attachment to particular

entities.
- >,

The Milinda-Paftha is more specific, listing the qualities of

each elemegt which the monk is to emulate. Five attributes of the

wind are enumerated, including its capzcity‘ to overcome obstacles

b

and its homelessness. As ‘the wind constantly wanders through the

sky, so the monk is to accustom himself to wandering ambng lofty

things. 18 ) : : '

The first variety of element-meditation teaches revulsion from

the elements and from the phenomenal ‘world.

/

adubh3bhivand, the meditation on the repulsive.

In this it resembles

f
The second, which

inculcates an identification with the qualities of the elements, can be

compared to §n5p5nasrr;rti, mindfulness of breathing. _Adubh3bhAvana

and anapanasmrti are the two essential preliminaries to the Path

in the Abhidharma of the Sarvéstiv'édins.l9 Non-attachment is common -to

both. It is attained in aéubh'ébh'évan'i through withdrawal, but in

andp&nasmrti through mental identification with the elements

Before examining dnapanasati, a further aspect of these

element-mediﬁatlons must be noted. These meditations lead to mastery

over the element:s involved 20 Magtery over the air element is dis-

e
played by great: sages and Arhats who travel through the air sitting 7

cross-legged. Quite literally, they do not repose anywhere.'zl The

-

prototype of these sages 1s the Muni of the Rg-Veda:

The Muni} made assoclate in the work of every God
Looking upon all varied forms flies through the region

'
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The steed of Vata, Vayu's friend, the Muni...<< )

v

//{ of the air. ' )
f/ 22

\ N The Arhat is master of the elements. In meditation, he ‘can
prolong his life by drawing primary elements from the Rﬁgadhétgz3 into

&

his body.ZA

Nirodhasamapatti - the trance of cessation - is the med-

itagive state in which perception and feeling cease. 1In nirodha-‘

-samapattl, the "great elements" of the body are in equilibrium.25

He who has entered the trance of cessation cannot be murdered,

wounded with a knife, burned or drcwned.26 Because the elements are

4 ’ .
;/ in equilibfﬁum, thought does not arise.2’ This implies that the arising

# . )
,//‘ and” cessation of thought depend on the condition of the elements, ™,

o

k}ncl&gl;ﬁg wind. The Vibh¥s¥ seems to confirm this. According to
la Valléde Poussin, it distinguishes the recollection which brings
about equality of théught from that which produces equilibrium among

" the mahabhiitas. The latter is said to iﬁterrupt thought; iy cannot,
gherefore, be said to equglize it. This second recollection is evident-
lyua more advanced stage, since i; affects both thought ;nd the

mah3bhitas.

- Similarly, in the Ciilavedalla Sutta of the Majjhima-Nikaya,
s

- in-breathing and out-breathing precede thodght. Breath -~ the element
of wind ~ can exist independently of thought; but thought can only. " '"

: rarigse when-breath 1is present: S
There are three activities...: activities of body, activities
of speech, activities of mind....
{ ' In-breathing and out-breathing .1s activity of body; initial
R thought and discursive thought is activity of speech; perception
feeling is activity of mind.
«..when a monk is agtaining the stopping of perception and
: feeling, activity of speech is stopped first, then activity of
‘ body, then activity of mind..
‘ . ..when a monk is emerginglfrom the attainment of the SSQgping

[
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of perception and feeling, activity of mind arises first, then
activity of bodys then activity of speech. .

"y Initial thought and discursive thought cease in the second/
stage of trance (jh3ana). The "stopping" of in-breathing and out-

breathing takes place in the fourth stage; perception and feeling .

cease only in nirodhasamapatti, the ultimate stage of trance. But

there is an ambiguity here: perception and feeling are activities of
mind. Th&refore, consclousness precedes breath, if thought does

¢ v
not. The relation of wind to consciousness was, as we will see, a
) Y
difficult question. Their order of precedence varies in different
I3

texts,

In #nApanasati, the monk was concerned exclusively with the

1

‘element of wind. We observed that wind was foremost among the 'great

ell.enk.mts”.29 We also noted the qualities of the elements the monk

was to emulate. The elements are not filled with loathing and disg:xst
at the impurities of the phenomenal world. The function of an3p3nasati
is similar: it allows the monk to confront the repulsive defilements

of the world wiphbut i‘ecoiling.

Adubh3bhivan®, the meditation on the horribl‘e, was practiced

42

-

in the early Buddhist community although‘it was not uniquely Buddhist .30

The Nikiz‘as record that the profound distaste for exiience which

this practice induced led many monks to suicide? When Ananda brought

“this situation tos‘the Buddha's attention, anapanasati was introduced

as a corrective.l Yogic breathing exercises evidently were known

[
. e v ’

before the time of the Buddha, but thege 7xercises differed from
. ;'I
anapanasati. The Mah@vibhasd, accopdix\g o Lin Li-Kouang, says that’

this pra,ct,ice was unknown to ngnlBuadhists,32 and the Abhdidharma-Koda

'
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-'insists that it is éxclusiveiy Buddhist .33 ‘ /
If Enggéhasati was not a Buddhist innovatio;, it was at least

regarded as such by the later tradition. This suggests that it was an
element which set Buddhist practice apart from éhat of pon-Buddhists.

In later times, both adubhiZbhivan3d and 3n% asmrti are

1

pan
N - R .
preliminaries to the Path.34 In the Abhidharma-Ko a, they follow
{ '

the cultivation of théughfs directed towards Nirvina and the ‘development
' 4

of the monastic virtues. However, they precedé the smrtyupasthfnas

(exercises in mindfulness) and the acquisition of the "beneficial roots"
(kudalamila) which are conducive to insight. These are all prelim-

inary exercises’. The path itself begins with the succeeding stage,

sa;yEb%isamgya, or comprehension of the Buddhist truths.3> (
- . . \
\ In the Kofa, nFpAnasmrti is conducive to insight, but it ¢

-

precedes undetstanding 6f the Buddhist truths. In the Nik3yas, the out-

line of the path is less detalled, and the remembrance of the breath

s

‘receives extravagant praise.3® The Buddha himself performs andpan-

’

Was

asati:
) .

Monks, if the wanderers who hold other viewé should thus
question you: "Friends, in what way of life dokés Gotama the
recluse generally spend the rainy season?"...thus should ye make’
reply..."Friends, the Exalted One generally spends his time during

P the ralny season in the intent concentration on in-breathing and
out~breathing. "37

s Andpanasati is "the best of ways, the Tathdgata's way of life."38
L ) : / )
It leads to equanimity, mastery and release: 'when exercised, when
& frequently practised, it is greatly fruitful, greatly advantageous.”32
In anapanasati, no discipline 1s imposed on the rhythm of the breath.”
The monk simply remalns &indful of 1t. He
| ...8lts down cross-legged, holding his back erect, arousing

mindfulness in front of him. Mindful he breathes in, mindful
he breathes out. Breathing in a long (breath) he comprehends,

. e o pesy —
I i c o
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1 ~
"I am breathing in a long (breath)'"; or breathing out a long
(breath) he comprehends, "I am breathing out a long (breath)";
or breathing in .a short (breath) he comprehends, "I am breathing
in a short (breath)'; or breathing out a short (breath) he com~
o ‘ prehends, "I am breathing out a short (breath)'". He trains
himself thinking: "I shall breathe.in experiencing the whole
body'; he trains himself thinking: 'I shall breathe out exper-
iencing the whole body.‘L'O

Restraint an8 forced control of the breath was alien to
) anapinasati. In this, @napanasati differed from the "non-breathing"
meditatiog evidently practiced by ascetics of the time. _ This "non- '
breathing" megitation, which seems to have originated in very early
times, wa; consistent with non—guddhist ideas of breath. BEEEE was
r believed to be a creative and 1ife—giv§;g force. Beneficial effeéts
would follow if the.ascetic filled his, &de with g£§gg and developed
wwsgfmtangiL

Gautama practiced non-breathing meditation prior to his enliéht—

enment. This meditation is said to have injured his body. 1In the

Mahasaccaka Sutta, its effects are described in greatypdetail. Gautama
suffered headaches and experienced intense heat. His body was cut
and racked by fierce wigf§, and there was turbulence and disruption

among its elements.l‘1 An Ayurvedic practitioner would have concluded

L ' that the circulation of the elements in the body had been excited or
blocked.

The Buddha's condemnation of non-breathing meditation was

not forgotten. Restraint of the breath (Erﬁnizama) was widely

practiced among non-Buddhists, but prapaydma did not become a Bud-

J
dhist practice until the time-of-the'Tantras. And even then, it was °

PR

interpreted differently.42

Why did the Buddha reject "non-breathing meditatrio
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was |painful and unhealthy; and the turbulence it caused was not con—

ducive to calm, cessation and non-attachment. The Buddha descriﬁed

the effects of this meditation on himself as follows: "Although

unslugpgish energy came to be stirred up in me, unmuddled mindfulne

[

set up, yet my body was turbulent, not calmed, because I was haras

in striving by striving against that very pain."43‘
L]

Buddhists believed that right understanding and insight we
necessary for the removal of suffering. Self-mortification only
added more sufféring to one's burden.** Non-Buddhist ascetics may

3

have believed that the mastery of prapa would lenable them to renew

Fr

_ theif vital force. For Buddhists, this would have been‘a pointles

|

exercise, since 1life itself was profoundly wnsatisfactory. Non-
breathing meditation disrupted the physical equilibrium which was
needed for a clear insight into the truth.

Moreover, the suppression of breath implied a refusal by

88

sed

re

S

the individual to acknowledge his participation in the interplay of

elements. The continuous process of combination and change .taking

pYace in the individual was disclosed by the movement of breath.

\

was the characteristic of life, and 1life included birth and death.
The attempt to ;ui oneself off physically from this process was an

error. Only through right undergtanding could the individual ex-

tricate himself.

Breath

In contrast to the attempt to withdraw from existence, andpan-

asati affirmed the identity of the individual with the natural pro

cess

of continuous change. In~breath and out-breath, arising and cessa-

ation, 1life and death, creation and destruction, each gave rise to the

45
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next in ap unending causal sequence. '

In the Abhidharma—l(oéa, En'épﬁnasm;'ti is described as "tattvam-

anasik3ra". 45 1t 1s neither an effort to galn power, nor an exer-

¢ise in imagination and visualization: it is seeing things as they

are. For the Buddhist, this seeing was an immediate fact of experience. ,
- L. ‘ ' e
In anapanasati, the monk watched the movement of his breath, !

which was the element of wind in his body and a fundamental con-
stituent of the phenomenal world: ' . . 8

Ces souffles ne sont pas seulement vent (szu), mais 1ils
sont les quatre grands &léments (mah@bhita), et encore rilpa dérivé ..
de ces quatre; et la pensée evec les dharmas mentaux repose sur
eux.

In an@panasmrti, the internal and external winds were seen

7

as merging and interpenetrating. La Vallé@e Poussin describes this

LR SR R S

N {
process as follows:

Observer 'f; rythme de la respiration, compter les mouvements
de 1'air inspiré et expird, de un jusqu'a dix,. sans compter trop
haut ou trop Bas et sans confusion; répéter ce calcul jusqu‘% o
maftrise parfaite; suivre 1'air qui pénétre le corps jusqu'aux
orteils et considérer les masses du corps comme des perles enfilées
sur le courant d'air; suivre 1l'air expulsé i une distance d'un2>7
coudée, de deux coudées, jusqu'aux vents supériéurs du cosmos.
Through mindfulness of the breath;, the monk develops a nature
similar to that of the great elements. The wind, like the breath, is
constantly in movement. It does not repose anywhere. Wind partic-

ipates in the world, but is not contaminated by it. The monk iden-

tifies himgelf with the movement of the wind. But at the same time,

he becomes calm and still: '"When one cultivates and makes much of

the concentration on in-breathing and out-breathing, there is no .

wavering or shaking of body,, no v.(ravgring or shaking of mind.''48 {
LY
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Znipanasati involves both movement and, stillness. In recon-

- g

s ciling these two, the practice brings together ‘two apparently opposed

functions of wind and air. From one pe;speétive‘ wind dﬁives away
défilements and impurities: v

...as wind sets all the trees that grow upon| the earth in
agitation, bends them down; just so...should the strei&ous Bhikshu,
eafnest in effort, retirjng into the midst of the woods, there,
examining intggthe true nature of all things...beat do&n all evil
di/spositions.

LN

¥ , .
' Wind is active.? But its action purifies, and is thevefore

* conducive to stillness and non-attachment: 1
Meditate and conquer...A lamp with feeble rays is bent down

by the wind like a creeper. In the same way do you...not clinging,

shake off M3ra.’0 '

‘The burning lamp is the flaﬁe of phenomenal existence, which
is ”fent down'" by the wind. 1In this sense, wind is thé healer and
the dispense{ of remedies. But, as we observed, wind may also be the
"nropagator of diseases", in;which case its force should be resisted:

...Just as a solid mass of rock is not moved by the wind, so

» sights, tastes, sounds, smells, and all things to touch, mental
objects, pleasant and unpleasant, do not cause a venerable one's
mind, which is steadfast and unfettered, to tremble, and he sees
its passing away. o ‘l

Wind represents the temptations of worldly life, which produce

e

imbalance and disruption:

As the wind throws dowh a tree of little strength ;o indeed
does Mara overthrow him-who lives looking for pleasurés, uncon-
trolled in his senses, immoderate in eating, indolent,|and of low
vitality. !

As the wind does not throw down a rocky mQuntain, so Mara
indeed does not overthrow him who lives unmindful of pleasures,

7 well controlled in hig senses, moderate in eatlng, full of faith,
and of high vitality.52

But this dichotpmy is represented not only by suc occasional
and unconnectediimages:. it relates to an ambiguity in one of the

.

central doctrinal conceptions of the Nik@yas: Nibb@na, - Nibbdna .

1

)

47




TR T T T SR T T
f

* L]
can call to mind either extinction or steadiness, either the lamp

R '

flame which has altogether ceased, or the lamp flame which burns -

without wavgring or flickering. In the first case, wind is a pu~
rifying force. It "bends down the lamp', the burning which is phen-
omenal existence, and finally einnguisheg iE.S3 Iﬁ the secoﬁd case,
the wind carries and spreads defi'lements. It is when the wind céa§es
thét‘the flame becomes steady.54 Or, alternativeiy, this impure wind
"does not cease, but the mind becomes steady and is no longer moved
by itt ‘In the above passapes, the monk is not swayed by the gemp-
'ta;ions of phenomenal experience, just as .a rock is not moved by the
wind. |
Paradoxically, the purifying.wind, in this analysis, leads

°

to extinction. The impure“wind is associated with steadiness and

continued existénce.’ The wind, in its activity, can be related to
either purification or defilement. But this also tholds true of its
cessation. TIn Chapters 5, 6 and 7 'we will examine how this ambiguity

reveals itself in the physiologicai, cosmological and mental spheres.

%3
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I . NOTES ' : ‘% ' )

lsapyutta-Nikdya 2:65; 2:113; 22152; Samyutta-Nikdya 3:51; 3:55;
3:166; , Sapyutta- N.Lkaya 4:50; 4:127. The list could easily be extended . .
The Abhldharma Koda refers to these elements as dhatus, Abh. Kofa 1:21-22.

2%Cortain of the qualities which revea)l themselves to a mind
are regarded as more elementary or primary and hence basic, than others.

These more elementary qualitiés are termed Mahabhita,®. . . 'great . N
elementary quallties 'Earth' is the symbolic expression for o~

all that is solid and able to carry a load, ‘'water' for all that\is

fluid and cohesive, 'fire' for all that ig warm or has temperaturé,

and'air' for all that is light and moving," Hgrbert V. Guenther,

Philosophy and Psychology in the Abhidharma (Berkéley & London: .
Shambhala, 1976), p. 146.

3Ch. Ch. Up. 6. 2-6, Hume, pp. 24%-43.

“Dhatuvibhaﬁga Sutta, Majghima— ikaya 3 287; Samuttl
Nikdya 3:182. ‘

st

)

‘Son this issue, see Abh. Kofa 1:66; 1:66 n. 1. ‘

r

6Abh. Kofa 1:8.

ot

TThe five elemerts _appear, ‘in the traditional order, with
air fourth, in the Taittiriya Upanigad (2. l) Hume, P 283

. 8Stcherbatsky, P. 82.

90r .at least, none of comparable importance The "Fire-

Sermon” (Vmaza—Pitaka 4:45~ 46) comes to mind. .
101 am‘r omitting from consideration here element-meditation

centered on the kasinas, o; devices for concentration. see, e.g.
g

Dialogues of the Budgha ( ha-Nikaya), trans. T. W. ”’Rhys Davids et al.,_. é‘c

Sacred Books of the Buddhists, vols. 2-4; 3 vols. (Oxford: Oxford 3

University Press, 1899-19107) 3:247. ;
llThe six bteaths; see Chapter 2 above. ' I l . é,

12Majjhima-—Nikaya 1:235-36. See also MaharShulovada Sutta,
Majjhima-Nikaya 2:93; Anathapindikovidasutta, Majjhima—Nikaya 3:311;

Anguttdra-Nikaya 2:171; also, Aryasura, The JS%takamala (Carland of

1971), p. 318; and § antideva,

Birth Stories),, tr,ans J. 5. Sgeyer (Delhi: Motilal Banarsidass, R
iksha-Samuccaya: A'Compendium of . . ,
Buddhist Doctrine, trans. Cecll Bendall and W. H. D. Rouse (Delhi:\ ‘

Mgtilal Banarsidass, 1971), pp. 227-31.. - -, . T

l3DIghvahakha*Sutta, Majihima-NikGya 2:179. ] ' . g Y
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14Sat1patthana Sutta, Majjhima-Nikaya 1:74, ) ‘ e
)
15Anguttara——Nikaya 41249-50. ] ,
16MahArdhulovada Sutta, Majjhima—Nik?_a'ya 2:94-95,
17This, toa, is ambig\;ous: it might just as easily be said
that they arc never at rest. : ; . ‘
18The Questions of King Milinda [Milinda-Pafha), trans. T. W. ®
Rhys Davids, The Sacred Books of the East, vols. 35-36, 2 vols.
(Oxford: ¢ Clarendon Press, 1890—9%; reprint ed., New York: Dover,
»1963), 2:312-13. ‘
19Abh. Koda 4:148; also Mahavibhasa, quo'f:ed in Lin Li-Kouang, a
L'Aide-Mémoire de la Vraie Loi (Saddharma-SmrtyupasthZma~SGtra), :
with'an Intraduction by P. Demiéville (Paris: Adrien-Mgisonneuve,
1949), p. 124, e
20sph. Koda 3:229 n.. 3. N ;
. I |
‘ 1
21See, €.g., Majjhima~Nikaya 1:43; 1:92. There are numeraus i
instances of this in the Jatakas: The Jataka, ed. E. B. Cowell, 6 vols Z
{London: Pall Text Society and Foutledge & Kegan Paul, 1973): R -
& R
Zzgg—Veda X. 13. 4-5" Griffith 2:582, :
23The "realm of form" It is the second of the three realms: ) ' N
the realm of desire, the realm of form, and the formless realm. '
& 24pn opinion attributed to GhosaKa; Abh. K’oda 1:121.
25Abh. Koda 1:213, 1:213 n.2.
1 .
261bid. . ‘
27Ibid We are reminded here of the equilibrium of elements ,
which the Ayurvedic practxoner dtrove to achieve. :
2,8Majjhigna-—Nikaya 1:363—64; also in Samyutta-Nikaya 4:201-2. A .1
T 29%ind was also, perhaps, more accessible ‘to perception than' ‘
the other ''great elemdpnts'. The Koga. explains that "“wind", as it is )
used in common- speech," corresponds -~ at least in some instances - to
"wind", the 'great element", or the principle of motion. This cannot
be said of the other three mah@bhiitas. What we call "earth' is
"cqlour and shape" (varpasapsthBnam), not the "great element" of . )
earth. The same applies to what, in everyday speech wilcall "water" ’
and 'fire." But the same is not true of wind: '"Dans 1'usage commurr,
e« » « le vent, c'est ou bien 1'élément vent, ou bien de .la couleur .-
’ < . ’ i
T . Iy u"‘ .} 1
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et de la figure. En effect, on parle de ' vent ni[r' s 'vent cir- ‘
culaire' ;- mais ce qu'on appelle ' vent' dans le nwnde, c'est aussi
1'é1ément vent,'Abh. Koda 1:23-24. Wind here, is Trana. This

meant both motion and wind. Stcherbatsky (p. 11) explains that tech-
nical and common usages here coincided, as they did not for the

other mahabhitas. In any event, the use of frana in this ,way' could
have led to the infeYence that the operation of air was more visible
than that of the other elements.

* .
30gee, e.g./ Maitri Upanigad 1. 3, Hume; p. 413. ’

leamyutta—NikEya 5:284-85; Lin Li-Kouang, p. 124; Vinaza;

" Pifaka 1%116-22. The superiority of #ndpanasmrti to adubhBbhAvana
‘is indicated in a comment by Samghabhadra: '"Celui qui est entré dans
© le Chemin apres méditation d' aéubha, peut tomber; celui qui y est

entré aprés anapanasmpti he tombe pas," quoted in Abh. Koda 4:269.

g

32The Buddha, speaking of how non~Buddhists are to be con~
verted to the faith, remarks that the very name an@panasmrti
known to them. The sGtra cited'.here by the VibhasT e ins (n Lin
Li-Kouang'¢ .translation): "l1'anZpanasmrti n'appartenait
bouddhistes, et ne leur &talt pas commune avec les hérétiques, tandis
que 1'afubhabh3@vand 1'était”, Lin Li-~Kouang, p. 125.

33abh. Koda 4:154. )

34gph. Koda (4:158 ).In the Mah?vibhisé"., according to Lin
Li~Kouang, they are considered as auxiliaries to the practice of the
smrtyupasthanas. As early as the Angugtara-Nikaya (1:38), Enapanasatd

is listed as one among ten anusmrti. The list of these also occurs
in the Visuddhimagga (P75 ed., p. 227).

35The Path 1s outlined in Chapter 6 of the Kosa, and summar-
ized by la Vallée Poussin, Abh. Koda 4:1- xi. I

. 3 the Visuddhimagga and the later Theravada 'tradition, it
retains its importance as an essential adjunmct to meditation. But

from the perspective of 1nterpretation little was added to earlier
formulations.

v
‘ 37Sa_1;Lyutta—Nik5'ya 5:326.

383ag‘r_\‘yutt:a—l‘lik'é’ya 5:289.

39Maijhima-Nikdya 2:97; Samyutta-NikFya 5:112.

4O0pgi fnima-Nikdya 2:96. See also Majlhima-Nikdya 1:71; ‘
Majihima-Nik3ya 3:124; Samyutta-Nikaya 5:132; Samyutta-Nik@aya 5:292;

Mahdsatipatthina Sutta, DIgha-Nikdya 2:327; Visuddhiwmagga, PTS e&d., p. 305.
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Z‘lMathima-Nikgya 1:297-99. Cf. also The MahZvastu, trans.

J. J. Jones, Sacred Books of the Buddhists, vols. 16, 18 & 19
" 3 vols. (London: Luzac & Co., 1949-56), 2 120-21.

Zl21(: would be rash, however, to generalize about the Tantras,

since both Hindu and Buddhist streams were rich in heterogeneous

. elements. The "stopping" of the vital wind is. spoken of, among Budd-
hists, particularly by the authors of the Bengali dohas. See, e.g.;
S. B. Dasgupta, An Introduction to Tantric Buddhism, with a Foreword

,by Herbert V. Guenther (Berkeley: Shambhala, 1974), pp. 169-70.

43Majihima-Nikdya 1:297

44Pranazama, as we will see, was connected with Brahmanic ideas -

of sacrifice and expiation.

‘

45 Abh: Koda 4:155.

46 Abh. Koda 4:155-56.

47

Preface by Emile Senart (Paris:
pp. 83-84. But cf. Abhidharma-l{oéa "D'aprés d' autres maitres,

/

-

J

-

Louis de la Vallée Poussin, La Morale Bouddhique, with a

Nouvell‘e Llhrairie Natlonale, 1927),

“[l ascete] suit 1'expiration Jusqu au 'cercle du vent' (vayumangala) V4
qui soutient l'univers et jusqu'aix vents Vairambhas. Cette opinion

n'est pas admissible, car 1'An&panasmyti est tattvamanasikira, vue

des choses comme elles sont,

48

S amyutta~Nikaya 5:280.

J&L

49M111nda-panha 2:313.

50

Translation Series, Nos.

Vol. 2: Therlgatha (London

vol. 1, p. 44.
51

"Abh. Koda 4:155.

7

The Elde({'s' Verses, trans. K. R. Norman, Pali Text Society

38 & 40, 2 vols.,, Vol. 1: Theragathd,
Luzac & Co., 1969~71), Theragatha 415 l&

Theragathd 643-44, Norman 1:64. ¢

]

52he Dhammapada, trans. S. Radhakrishnan (London: Oxford

Univergity Press, 1950}, 1

7-8, pp. 60-61.

53F1re when it goes out enters into wind; it is also produced
from it; Satapatha-Brahmana, lo 333, -

54Dfpankara Buddha, "hé who<lights a lamp", is honoured as the
guardia% deity of merchants and those who travel by sea-because he is

also th

"calmer of ‘the waves.

"

Alex Wayman, '"The Lamp and the Wind in

‘Tibetan ‘Buddhism”, Philosophy East and West 5 (July 1955): - 149-54.

The image of the wind producing the waves of phenomenality is found in
the Lankavatara Sfitra, as we will see.
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CHAPTER 5

«

WIND, BREATH AND LIFE

& ' “

( ///’) Although Buddhists developed distinctive concepts, these
did not evolve in a cultural vacuum. Buddhist thought embodied the

generally accepted presuppositions and symbols of Indian cglture.

"

Images of "wind", "breath" and "air" were among those adopted * ‘

by Buddhists. ~These images, which figured in Upanisadic and pre- L .

v

Buddhist speculation-were used in the Nika in ways which reflected

both the Indian cultural background and particular Buddhist \pre-
LN

occupatlons.

wind was the primary element, were ambivalent.| This ambivalence

i

s % ' . . ) %
$ The Buddhists' attitudeg/iowards the phenomenal world, of which ’
appeared in their use of images of "wind' which.were similarly s

‘ 1

AN

) ,'émbiguous. Agax?, Buddhists emphasized the>nee for insight. Conse~

quently, their interpretation of breathing medithtion related u‘?dfui—-
\ ness- of the breath to the attainment of insight.

Over the centurf;s, Buddhists &eveloped comprehensive

'

- i
explanations of the phenomezél universe in terms drawn frqm their .own v ;

and‘oékgx traditions. In the next three chapters, \I. will examine §
' {
!

physiological, cosmological and mental processes, o gerviffy how

- Buddhists used and modified earlier ideas of "wind".

¥

To begin with, "wind" was related to the birth and death of

the individual. It represented the movement which brgught material

«

élements together, and was therefore associatedwaith‘l fe. But as

it separated and didpersed the elements, it was also associated with
. P
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death.

In pre-Buddhist thought, Vayu was a god and Pr?qa, in the
Atharva-Veda, exhibits divine characteristics., Fo£ Buddhists; géigr
was the principle of métion. It was the internal or exéérnal "wind",
and it was also,one éf the body’'s hhmours. Though inorganic, it
participated in organic life. Prana denoted breath, life, ‘or a liQiné:
being. It was certainly not divine, and at time; appears to be no
more than an abstract principie.

¢ Although Buddhists shdred the general Indian notio®that "wind"

 was associated with life and death, they could not countenance any

interpretation of wayu and prana as an essence or fundamental substratum.

Prima, in particular, was difficult to reconcile with Buddhist

thought, While the ‘concept of -breath as a "vital force" was too basic

¢

to be set aside, this couldn't be a substantive’aqg Independent essence.
That is, as breath is the in?ariaBle concomitant of human and animal
life, 1t is the distinguishing characteristic of sentient beipgs.l But
this need not mean that it was a life—essence. Similarly, a Western
bioloéist may speak of "life" but reject vitalism,

By extension, Egggg referred to sentient beings themselves, Tt
meant "a living being, a creature"; or, less frEqqutly, "an an;mal".l
Buddhaghosa explains p3nabhlUtd as including A1 bef;gs that breathe:

...breathing things (papa)...includes creatures belonging to

the five-constituents...being (existence)?, which are bound up
with in-brdath and out-breath.3 . -

However, since pana jtself meant "beings that breathe" Buddha-
ghosa expands Wis definition to include bhﬁfa: "They are (bhavanti),
thus they are beings (bhiuta)...which...includes one-constltuenc and

four-constituent beings."4 The "four-constituent beings" classified as
|

a
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bhita are those of the formless world, which possess all skandhas

except rupa (form). The "one-constituent beings' are non-percipient

entities of the two lower worlds, the Kamadh@tu and the RUpadhatu.

s

These podsess form, but lack the four mental skandhas. Plants,. for
example, would be classified as bhuita; insects as pana. Insects
breathe and perceive,‘but plants do not.

Buddhaghosa's definition octurs in his commentary on the Mefta—%

Sutta, which describes the meditative extension of friendliness and

compaséion. Papna appears in si&dlar contexts elsewhere in the Nikﬁyas.s

~

It also occurs in pranatipata, ‘the ethical prohibition against taking

life._6 For Buddhists, p3pa rarely if ever referred to hdman beings

alone. The beings defined as pana were those in the various gatis, or

"~ "stations of rebirth': gods’, human beings, animals, hungry ghosts,

and hell-beings. To the Buddhists, the word papa evoked the image

of the round of samsaric existence. P#na, as we will see, transferred
karmic effects betweén the various states of existence. It was the
connecting 1ink,¥etween the gatls. As the monk saw all beings as sim-
ilar to himself, i.e. as panas, this term provided the basis for an
ethml universalism, . ‘

However, it was difficuit to eradicate the older connotations

of prana, such as that of being a constitutive essence of beings.

. . In the Abhidharma-Koda, Vasubandu comments on Erﬁhitigita, the

prohibition against taking 1ife.8 1f the skandhas are momentary, he
asks, what is it that is taken?
Two definitions of prapa are given in response to this. In

the first, prana seems virtually identical to phystql breath., It is

\

- said to be a wind (vﬁxu), which is extinguished at death: Its existenfe ‘
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is dependent on the body and on thought, since it is not present in the

two trances of cessation (nirodhasamfpattis).

i
But inhalation and exhalation did not exist in.the first stages

of embryonic growth. If prana was simply physical breath, then killing
an embryo w;uld not be taking life (pranatip@ta), Moreover, it was
far from obvious that breath depended upon the body and thought, The
order could easily be reversed, since without bredth, there could be
no embodied existence. |

Those who argued zn this way concluded that prana was something,
more ihan mere physical breath. Vasubandhu the;efore proposas\a\fecodd
definition,’accordipg to which prana is identical to the life—facuify,
the jI&itendriia.

Buddhaghosa also defines 2_‘__with reference to the life-faculty,

although he does not identify the two. P&na is Ma category-continuity

" involving the life-faculty, or . . . a creature deseribed derivatively

upon that."? Buddhaghosa seems to be attempting to define rigorously

-da word which had passed into common 1anguage. He does not define pana

1

tion that pdna is a

/ el
JIvitendriya whs*a more abBtract term that prand. It was less

evocative of substagfiality, and ié}was not assoclated with Vedic and

Brahmanic ideas. Where Buddhist a élytic thought required precise

terminology, abstract words 3uch aé‘this were preferred to prana. The

|

Buddhist vocabulary included other(ffrms similar to jivitendr;ya. JTvi-

v
tam could be used to mean life, thd °

iduration of 1ife, or livelihood.
Ayus referred to the span of;life.lo By extension, it meant health,

vigour, life and the vital force.

'
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These terms acquired substantive connotations of their own.ll

As Buddhist thought became more systematic, thinkers attempted to

deéfine the status of such terms mqre precisely, Was the ijitendriza

the same as or different from the body?12 Who, if anyone; coeld be

said to possess 1t?13 Were the jTvitam and Fyus shbstantially'exis— N

tent in themselves,14 or were they merely conventional designations?

In spite of these.difficulties, such terms were seen as prefer=

-
2

able, for their purposes, to prana. Yet this latter idea could not

be set aside.. It was reinterp;eted, as we have seen. In addition,

the concepts of prana developed in this way merged with "pneumatic"
idees which were less distinctively Buddhist. These ideas were“clearly
enunciated in the medical manuals, In them, wind is omne of‘the three

quasi-substantial "humours", But it is also foremost among the con-

stituents of the body., According to the Caraka-Samhitd@, wind (vayu)

. ..promotes movemdfts of all types, 1t puts brakes on the ‘mind -
and also guides it,15 this puts in action all the faculties, it is
the conveyor of objects of all the faculties, the distributor of all
the elements of the organism, which brings about the coherence of
the body, it is the promoter of speech...the basis of the power of
hearing and of touch, the source of joy and of liveliness, the
kindler of fire, the drier of the elements of troublei16 the
expulser of impurities,,.]énilthe maker of embryos...

But this same wind -is also an "element of trouble":

When...it is excited in the body, it inflicts.,.all sorts of
derangements to the detriment of the forces of colour, of well~-
being and longevity. It puts in tumult the mind, attacks all the’
faculties, throws down the embryos, provokes malformation, makes it
go on for too long a time, engenders fright chagrln, bewilderment
sadness, loquacity, and blocks the breaths.i

’

Wind, again, is both the 'dispenser of remedies" and the 'pbropaga-

tor of diseases'"! It maintains the body in health and is the "deter-

mining cause of the—prolongation of life when it 1s not excited. nl9 .

But, for the Buddhist, as we have seen, it was doubtful whether long

57
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‘life, or any life at all, was desireable.
The.ac‘tion of wind was a factor in the arising, continued
existence, :;nd deétruction of beings. Wind precipitated birth; it
. sustained beings during life; a.nd, when disrupted, it c§used dea{%}\,
Wind was the "mak\er of embryos", and therefore a formativel, creative

fc;rce.zo This idea is found in the Abhidharma~Koda.as well: rupa

- and the four great elements are contained within, and derived from,

breath.21

-

‘The role of wind in conception and in pre-natal life is recog-

nized in the Atharva-Veda: '"He puts to play Lagé’na; he puts to play

<

prana, the Man, inside the matrix., When thou, prana, ‘thou pushest,

Lk

then he is born again,'"?22

St W A

But wind is not only the maker of embryos; it also "throws

g
them down"., This "throwing down" can be understood as the "pushing"

ot g

of fhe Atharva-Veda. Probably, when the winds of the body began to

‘ ' be catalogued, downward-moving winds were included, in addition to the
X AN R , . .
. breath of the upper part of the body. sThese descending winds were held

to be responsible not only for excretion,23 menstruation and :‘Elat—X
ulence, but also for the ejaculation of semen and the expulsion of the

infant. . ‘ ?

The ‘Abhidharma-Koéa describes the role of the bodily winds in

L
X
"
:
L

<
birth as follows: ''Quand 1'embryon est mir, se l&vent dans la matrice

—

' des vents nés de la maturité de l'acte qui font tourner 1'embryon et le
‘disposent vers la porte de la naissance,.,"2%
; . .
5 Individuals are born into. certain conditions as the result of

their past actions. Actions stir up a "wind" which is the medium by

which their later effects are produced. "Wind" carries the potential

L5
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effects of actions and eventually impels them to take on material form.

It is this wind that pushes the embryo towards birth.

The Visudd‘himagga', .in its description of birth, refers to
kammajavata. ﬁyiqémoli translates thi? as "kamma producing winds'' or
"forces". The passage.in question is an accouht of the pain exper- \ .
ienced by the fetus: . "the pain arises in him C through his being

turn;ad upside-down by the kamma producing winds [fo;ces] and flung

into that most fearful passage from the womb ,"25

/
However, the most obvious translation of kammajavata is not
| 'winds that produce kamma", but 'winds born of kamma." The latter

jtranslation is consistent both with earlier Indian beliefs and with
{
|

la Vallée Poussin's translation of the parallel passage in the ¥oda.

'

It is also consistent, as wé will see, with Buddhist cosmology. Phen-

om\e\nal manifestation at\botlh the individual and cosmic levels was, pre-

cipated by winds born of actions. In the Pali Text Society Dict:ionary26

and in Pe Maung Tin's version of the Visuddhimagga,27 kammajavata is

translated as "birth-pains". This is even less adequate, since the
passage describes the pains of the child, not those of the mother.

A * In fact, both the Abhidharma—Kofa and the Visuddhimagga portray

L3

birth as painful and disgusting. The Koda compares the embryo, about

to be born, to '"une grande masse d'impureté cachée."?8 The Visuddhi-
magga describes the womb as a narrow, dark, and lpathsome place where
the fatus is confined for ten months, Its pain intensifies at birth:
"The child suffers . . . as though fallen into hlell . . . and is,

drégged out through [the_] « + » Darrow mouth [‘_of the WOmb],\ like a great,

*

elephant through a key-hole, or a denizen of the hells crushed into

pov’r by mountains. n29

\

o
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In the Caraka-—SaArphitE,'wind is said to be responsible for

¥

.~ » "throwing down' embryos. As this is included in a list of wind's
pathologi;éﬂ effects, 1it, may lwply premature birth or misc;arriage.
But, for Buddhists, miscarriage need not have been implied\, sincé

J birth its-elf was a/calamity. The wind's function here was doubly am-,

higuous., First, life itself was a mixed blessing. Second, the wind

which expellled the embryo was a pathological and disruptive force.

But it wé&s also the "exﬁ{ser of j.mpurit:ies".30 The embryo, according

to the Koda, is ‘a mass my.
. ~
A less prominent connection between wind and birth depends

upon the association wind with-ejaculatioyn. The gods of the Kama-
dh@tu- reproduce through forms of intercourse which become progressively .
"purer' as their habitations are increasingly elevated. Among these,

the Ca'i'turmahir:-i’_*lak?a'zikas and the Trayastrimdas emit wind instead of

semen: ''Ils apaisent le feu du désir par 1'@mission de vent, attendu. '
qu'ils ne portent pas de semence, "31

Wind continues to act throughout life. Jugt as karmic causes
and effects form an unbrokén‘ cha'in, so wind, the vehicie of karma,
exhibits continuity. It causes birth and maintains the body's health

during life. The constantiy moving wind which sustains life discloses

itself as breath. 1In the image of the Caraka-Saphitd, 'the wind is the

g sup;;ort of that which retains the chain."32 The chain is the series
of interconnected elements which make up the body, The body is sup-
, /,;: .
) ported by the wind. In the commentary on.this passage,33 the wind 1is

compared to the joints on which the body rests, A similar image appears
-~ \ J\

in the Koda. .The parts of the body, from th,ef head to the toes, are

visualized, in meditation, as a chain’ of pearls. The breath is the

I3

~
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string on which they are threaded.34

Death is associated with a severebdisruption in the "humours"

,,

and the elements associated with them. Wind, as we have noted, was

both the principal "humour" and the principal element. At death,

according to the Abhidharma-Kofa, the body feels as if it is being
pierced‘with'sharp knives, and the elements of wind, fire and water

are extremely agitated. The element of earth is omitted from this

list, apparently because w%nd, fire and water correspond to the ‘three

. humours. But, in the Koég the omission of earth is explained differ-

H

"...parce que, le monde périssant par ces trois &léments, la

ently:
moYt aussi a lieu par ces trois éléments.ﬂ35
The life of the individual is analogous to. the life of the

cosmos. The cosmos and, the body of éhe individual are composed of the

_same elgmenfs. The forces that give birth to the individual are the

same as those that create the cosmos. And individual death parallels
} . - B

cosmic destruction. In the next chapter, I will considexr wind's

cosmological function.

61
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NOTES ’

1F, Edgerton, Buddhist Hybrid Sanskrit Dictionary, which cites

.the Saddharma—PundarIka Sutra (27. 15); Lalita Vistara (394.19); and the

Mahavastu (1. 3. 3)."
rlanavastu

' v . a
2In other words, those in which the five skandhas or constitu-
ents of being - form, sensation, perception, motivation and -conscious-
‘ness - are present.

3The Illustrator, p. 284. Cf ., Visuddhimagga, PTS ed., p;’357.

h1g. .

a

SAnguttara—Nikﬁya 2:82; Anguttara-Nikaya 2:183.

A a

6See, e.g.,Samyutta-Nikaya 1:269; ﬁTgha-Nikaza 3:43;

’Except those of the formless world. In this world inhalation
and exhalation have ceased. Its inhabitants, therefore, are not papas.

]

8Abh. Koda 3:153-54.

9The Illustrator, pp. 20-21.

10Kz us, however, was associated not only with medicine, but
also with Brahmanic thought. Among Vedic rituals was the ayustoma cer-
emony, performed to secure long life, V. S. Apte, s.v. Ayus.
Prana, in the Taittirlya Upanisad (2 3), isdescribed as_the life (ayus)
of all beings. Sayana, in several passages, identifies Ayu of the
Rg ~Veda with Vayu, Griffith l 2143 1:502; 2:404.

115Tvitam was grouped together with masqulinity and femininity.
These were called the "three faculties", Samyutta-Nikdya 5:179. "

-
127hi5 is one of the "undetermined questions'': see, e.g.,

Nivapa-Sutta, Majihima-Nikdya, 1:200; Abh xgég,l:214-15; Points of

Controversy (Katha-Vatthu), trans. Shwe Zan Aung & Mrs. Rhys Davids,

Pali Text Society Translation Series, No. 5 (London. Luzac &

Co., 1915), p. 226. s ‘

13abh . Kosa, 3:¥54 ¢

l4penied by the Sautrantika, Abh Koda, 1: 215. " The difficulties
which surround the use of these terms are obvidus: the life-principle -
comes to an end at death, but how can it end without being substan-

.tlally existent? It comes to be accepted that jIvitam, usman and vijfiana

depart simultaneously at death; the difficulty is resolved in a manner
familiar to Buddhists, by establishing the mutual interdependence of
a number of elements. Abh Kofa 1:215; Abh, Koda, 4:154; Majjhima-

Nikaza 1:335-36, \

.\ ' -~
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',‘15Abh. Koda 4:155-56: thought and mental dharmhs rest on the
pp A2t 20°R . - CRartRRs
breath»\.,‘z ‘

164 e., "the tridoga. L , A
e -, ' . » N
1-’Fillzi.ozat:, pp. 199-200. -
‘ + 18quoted in Filliozat, p., 200, C£ the Buddha's qescripuon of

“the &ffects of non-breathing meditatipn, Majjhima-Nikdya 1:297-99.

Bquoted 1n Filliozat, p.. 200. Similarly: 'As long as the
wind subsists which decomposes nourishment, man lives.”" Bhela-
Saphitd, . quoted in Filliozat, p, %5 -

201, the Pradna Upanigad (1.[4), prdpa and rayi (matter) are
the mother and father of all things, Hume, p. 378.

. oA

21pph, Koda 4:156.

22‘Quotzed in Filliezat, p. 179, In Bloomfield's translatiom:
"Man Wreathes out and breathes in when within the womb. When thou, O
» Prana, quickenest him, then 1s“he bofrn again," (Bloomfield, p. 219).
Not only wind, but all six dh#tus  (vijfana, é'kada vayu, etc,) can

be considered individually, as "soutien raison d'@tre de la naisgance.'
Abh. Koda 1:50.

23pbh. Koda 1:112; vmmam#gga, PIS ed., p. 405.
24 ! o '

Abh. Kosa 2:58-59. :

O I \
ZSBuddhaghosa, The Path of Purification (Visuddhi Magga), trans.
Bhikkhu Nyanamoli, 2 vols. (Berkeley: Shambhala, 1976) 2:570. ‘
264", v, vata. ‘
Y ; 5
Visuddhimagga, PTS ed., p. 594.
1
' 28Abh Koda 2:59. ‘
) ! 29 - , ) . . y

Visuddhiﬂagga, PTSsed., PP 593..91.
' i | )
N/ 301 e.," t:hrough excretion. Caraka—Sthita, quofed in Filliozat,
p.200, , )

- " . 4

31pph. Koda 2:164. In the medical traditicm, ateriiity 18

1{sted among those illnesses caused by wind. N -

\32Quoted in Filliozat, p. 199. °*

I31bid. . ce ) .

Shabky; Koda; 41155 n. 4

. 35Abh. Ko?' , 2:136, . . ,
. v‘q . . ’ . ' Q - . - ~ B
N - i . p . T,
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- GHAPTER 6 , -
WIND AND COSMOLOGY
Wind, in'iBudd‘hist cosmology, was a central element id the
recur{ent creation and destruction of* the world.- It was also the
support of the material world, | which was believed to rest on a circle

of wind. But the world appeared as the result of t:he imp\ke acts of

beings, and all experience within it was bound to be unsatisfactory

)

Wind was therefore assoclated with. samsdra. .
[ R
: Embodied existence involvel pain and conflict. But these

could be removed by following the path reveale}i by the Tathagatag who
) .
have appeared within this corrupt phenomenal world.

In this chapter we will examine the cosmic functions of wind,

\

.and its connections with the Tathgga,ta;; )

Wind was }elieved to pervade and hold together objects and

LN

. # living bodies. The monk, in meditation, visualized the parts of his

body as connected by breath.l He eaw each of these parts of his body,

from his head to his toes, suspended on the breath as pearls are |
threaded on a string.

The Kamir Vaibhdgikas believed .that objects were composed of

indivisible 4toms which could not touch one another. If they did; it

would follow that they were complex and hence'd:{visible. But unless

the atoms were held together in sgome way, objects would fall apart.

R P et 4 i o

s"-’

Hence the atoms must have been held together by some agent. This was

identified as the concentrative wind, similar to that present at the

formation of the world: / ‘

Certain élément ‘'vent a pour flcmction la dispersiqm,
par exemple, le vent de la période de destruction du
monde; certhin &lément vent a pour fonction la concen-
tration, par exemple le vent de la période de création.

64
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roaring, impetuous beast:.3 For the Vaibhagikas, the wiéd participated

.averywhere, always."

T R L R B e N

65
* \ :
Just as wind cleanses and ‘defiles, it sustains and disrupts.

As early as che Rg-Veda, Vayu was ‘both the upholder of order and a

in a¥l creation and destruction, down to that of the most trivial every-

day objdets. The medical texts make it clear that wind's action was

pervasive. Among its normal cosmic functions were:

...the support of the earth, the flaming up of the

. fire, the regulation of the continuous course of the
sun, of the moon, and of the totdlity of the stars and
the planets, the formation of clouds, the emission of
waters, the putting into movement of the course of water,
the production of flowers and fruits,...the division of
the season and/ of the elements, ?ﬁe elaboration of
grain, /and/ the growth of cereals...4 .

The cosmic wind, like the bodily wind, bécame a destructive
force when it was excited or blocked. It spread calamities and mis-
fortunes everywhere;: and was responsible for:

«..the levelling...of the summii:s of... mountains,
the uprooting of trees, the overflowing of the oceans,
tBe rising of...lakes, the pughing back of the courses °
of water, the trembling of the earth, the swelling of
the clouds, the production of...mist, of thunder...and
lightningy the destruction of six seasons,...calamities
for beings, the complete destruction of existences, the
production of clouds, of the sun, of fire and of the

* .
wind which bring to an end the four yugas of the world >

.The wind "'possesses an extreme force, has an extreme violence...

it acts very promptly and brooks no delay when it is forcefully

¥
excited".6 Wind was the ultimate motive force behind the normal or ~
perturbed functions of the other great elements, fire, ‘'water, and

earth: "The wind is said to be the pi'incipql element among the five

elemenf:s. These ,four7 are always linked with thelwind; the wind is ' )
~ o~ . v . ‘
8 - - :

The ancient idea that sun and moon rested on ,w:Lnd,9 or that
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wind régﬁlated the motion of the heavenly bodies,lo is also found in

the Abhidharma-Koda: ) £
AY

Sur quoil reposent le soleil et la lune?~-Sur le vent,
Par la force collective des actes des &tres sont produits
des vents qui créent dans le ciel, la lune; le soleil, et
les étoiles. Tous ces astres tournent autout du Meru comme
entrainés par un tourbillon d'eau. .
) .
A common Indian tradition is reshaped here to show Buddhist

emphases. The wind rests on the acts of beings. In true Buddhist ,
fashion, it arises from various causes and conditions. The ideas

3 o
R . .
about birth foynd in the Atharva-Veda were recast in a similar way.

2w .

~

Both traditions are found in the eﬁcyclopedic Abhidharma—Kos’a,

Lwhic‘h explicitly records many contemporary Buddhist ideas that were -

‘ physical world is 'the collective result of thg fruition of actions,

-

. '

implicit in other texts. The Koda contains a detailed account( of t
creation of the world. Wind plays a central role: | /
...la semence (b'{ja) du nouvel univers est le vent,
un ventdoué d'efficacités Spéciales qui ont leur principe
dans les actes des &tres.l . Coa
Z In other words, the acts of beings are not destroyed; although
the Kamadhatu of the Previous cycle of creation no longer exists, the

beings of that cycle remain. The new universe unfolds from the past

actions of these beings%3 Tﬁere is no truly new creation, nor is there
' 3

any central or primordial Being from which creation proceeds. Like

‘

individual birth, cosmic creation is the effect of past actions.
Individuals are the result of their karmic tendencies.- Similarly, the
' ’ 14
The wind originates from actions, and it carries the karmic
potentialities of thesé actions in a di'sperséd state. It also
;:oncentrates them so that‘ their potential becomes manifest.

. "b ’
The continuity-of the indiv{'dual's personality is maintained

—_— o
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in this process. K When a cycle of creation draws to an end, the Beings

g

of the K3madhatu are reborn in higher states. Their world ~“the
bh3janaloka (receptacle-world) - is destroyed only when it has been emp-
tied o‘ﬁ,w‘beings. As a new cycle begins, the bhajanaloka is created
first, Beings then die in the Ripadh@tu and are reborn in the newly
created Kamadhatu:
Au moment ol, en raison de 1'acte colleefif des étres, . .
apparaissent les premiérs signes du futur monde réceptacle;
;’ au moment ou se lévent..dans 1'espace...des vents trés légers

...,alors...la période,...durant laguelle le monde va'se créer
... cOomMmENce.

Les vents vont grandissant et, finalement, consituent le N

cercle du vent; ensuite naft tout le réceptacle... )
Le réceptacle est donc crée, et le monde se trouve créé
d'autant. T
Alors un &tre, mourant dans 1'Abh3dsvara, naft dans 1le
ch@teau de Brahmi...qui est vide; d'autres €&tres, moursnt
les uns aprés les autres dans 1'Abhdsvara, naissent dans le

67

ciel des Brahmapurchitas, des Brahmak3@yikas,...dans 1'Uttarakuru,.. ’

le Jambudvipa; chez les pretas et les animaux [ef] dans les

enfers. ;!
4

ot

This list includes all the statds within the Kimadhitu in which
beings may be reborn. Wind is the first element in the creation of the
Kamadhatu. It is also, as we have seen, the c_:énnecting link between all
beings in its various statles of rebirth. 1Individual belngs are’ suppor-
ted by breath: the receptacle-world as a whole rests on a circle of win'd.

This circle of wind supports the world, which is itself circular.

In the center of the world is Mount Meru, the abode of the lower gods.

\
H

The oc.é,‘ans are arrayed in concentric rings around Meru, separated by
2

walls of mountains. The four continents and eight subcontinents of the

human world are at the four quarters in the outermost ocean. Above the

world are heavens and below it are hells. All of this rests on a circle

of gold supported by a circle of water, which rests on the win‘cl--(::h:cle.16

-

When the world is created’ ariew, the wind appeafs first, followed by each

4
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of the higher circles.17 In this way, the entire Kamadhatu, with it% ' i

3 - |

’ various heavens and hells, comes into existence, { ' .
, - - : 1 '
i . But beings can also be reborn in higher and more blissful stales

thﬁn those of the Kamadhdtu, These are the heavens of the "world, of

R R v

‘ | - . ‘
forp” and the "formless world" )" They are arrayed in a hierarchical.
\ ) .

L e

s;rrcture, in which the ascending subdivisions correspond to the stages r.

of jhana, or meditation.l8 Beings are born in these heavens at the end L

b

oflé world-cycle, when the Kamadhdtu is destroyed. They can alsp reach -

them through meritorious actions or progress on the Buddhist Path.
| 2 '
Mastery of a particular stage of méditatiqn givey access to the

éorresponding heaven.l9

*

Beyond these states--which are accessible to nQ:::i%dhists as

well--the disdiple arrives at the trance of cessation, of perception and

; AN
feeling (nirodhasamapatti), in which he "touches n;rvéha with>his body."

.

. e '
In each successive heaven, the inhabitants are&purer in\ conduct

4

and bodily form.zo But each,stage of meditation and eadch heaven-world

is also characterized by its o

21

meditation. All beings breathe éxcept those who have transcended these

\
stages. '

}

‘ o
because each believes himself to be th

Ed
'

. 22
universe.” N
;- .
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of rebirth. The bliss of heaven i{s impermanent: .

perish.

————— e

Despite their longer lives, all gods are still within the cycle

©

There comes a time, monks, when this world rolls up.
As the world rolls up, beings are generally reborn as
Radiant Ones,23 There they are-made as of mind, feeding
on joy, selfi-radiant, faring through the sky, in splendour
abiding, for a long, long time they stand fast...Yet for
the Radiant Devas there is change and reverse., So seeing
the learned Ariyan disciple feels revulsion; on feeling
revulsion his interest in the topmost fades, not to speak
of the low,24 .

Just as thé gods die, the heaven-worlds themselves eventually

The destructions are of various kinds and of various extents,

They recur at regular intervals in a prescribed sequence. Each

destruction is followed by a new creation, which is also eventually

destroyed.

the cosmos may ke destroyed by fire, by water, or by wind.

According to both the Abhidharma-Koda and the Visuddhimagea,

s

The destruction

by fire consumes the KamadhZtu and the first heaven of the Ripadhd@tu. The
A . :

destruction by water reaches higher, to destroy the second heaven.

destruction by wiﬁd, the third heaven perishes, together with all that

lies beneath it.

% .
25 .This is the most inclusive, but also the rarest

;

destruction. It octyrs after the world has been destroyed fifty-six

times by fire and seven times by water.

The three elements by which the world 1is destroyed are the three

fundamental constituents {dh&tus) of beings, according to the medical

tradition. -These chree bodily elements which are agitated at death

correspond physiologically to the "humours” and'psychologically to the

Buddhist "poisons". Buddhaghosa correlates the cosmic destructions to

the poisons:

Wh?n lust is superabundant jzhe worl§7 .. .pexishes

A

In the

69
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by fire. When hate is' superbbundant it‘perishes by water,
Some say that it perishes b& fire when hate superabounds,
by water when lust superaboﬁ‘nds. When delusion is super-
abundant, it perishes by wind.

In the Abhidharma-Koda, the cosmic destructions also correspond

\

to particular defilements. The Koda's scheme explains the differing

extent of the destructions. As the "vices" of beings entail karmic

" consequences, the element destroying their world corresponds to the

’

vice to which they are addicted. Beings in the third heaven-world
have not freed themselves from inhalation and exhalation. Their world,
therefore, is destroyed by wind.27

[

Wind is the first of the great elements to appear when the world

is created,and the most devastating of the elements when the world is des-

tro)?ed.zg Wind is also thé last physical element of which beings purify
themslalves in their ascent through the stages of the heaven-worlds. In-
breath and out-breath cease only in the fourth and highest heaven oﬁf the
world of. form.

These heavens, correspond to stages of meditation. It follows that
suspension of the breath took pla.ce' during meditation. But suspension of
the breath, as ;:he Buddha's e);perience demonstrated, coul;i have undesire-
able consequences. -

‘There is an arﬁbivalence here, which is reflected in Buddhist

attitudes to thé heaven-worlds, 1In the Anguttafa-—Niké'ya, the monk is

o

urged to feel revulsion for even the highest of these.29 But the heavens
acquire importance if they are regarded - as they are in the Koda -

as corresponding to stages Jon the Buddhist Path.

A\
»

In the~Koéa the characteristics of the heavens are described in-

detail. In the Anguttara-Nikaya's account of the destruction of the
‘ A
world, few such cosmological detalls ate found; The sequence of fire,

o

¢

¢
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lwater and wind 1s not mentioned. There is no reference to a new 9reétioq
and to interim rebirth in highgr worlds. instead, there is a repeated
: réfrain: "Thus imp;rm;nent, thus uunstable, thus insecure are all com-
pounded things. Be ye dissatisfied with them, be ye repelled by them,
be ye utterly free from~them."30 '

These two approaches do not indicate a shift from earlier

rejection to later acceptance of the phenomenal world. In facf, both

earlier and later Buddhists exhibited ambivalent attitudes towards the , T T

.phenomenal world. These are reflected in the ambiguous nature of the

‘ \
wind, which 1s the primary force in both creation and destruction. The
wipd supports the earth. But this wind is also the.ground of sampsara.

It carries karmic potentialities and 'pushes" beingsltoéards rebirth in
one or another of the gatis, th; states of cxistence; Wind is therefore .
the motive force of saps@ra: "The wheel of samsdra revolves like a
wind—wheel."31 On the other hand, the wind which destroys the world
purifies it, by sweeping away the defilements of the Kamadhitu and the
lower heavens,

But the picture of the Buddhist cosmos must also include. th
goal»of the Path., All Indian Buddhists ag;eed‘that th; highest goal
would be obtained through’'the effort made in this world. The Path
leading beyond suffering was to be found in this world,

The Tathagata pointed out this p;th. Though in this world, he
also franscended it. Iﬁages which relate the Tafhﬁgata tglwind'reflect
#is complex relationship to the phenomenal world, Wind itself was
' ambivalent: it carried karmic potentialities and also purified.

A common féatur; in images which.relate the Tdthagata to wind

'is that the action of the two does not conflict. The Tathagata affeots

v T
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the'wind, but hé does not suspend or suppress its movement, Thg conflicts
created by wind are resolved through the speech énd actions of the
Tathagata. . . | ;

I will examine images 1p which tﬁe Tathagata is compared to wind
and images in which ge,masters the winds and reconciles the oppositions ‘
iqherent in them. I will conclude with an image from the Nikayas which
illustrates pérticularly well the relationship between these two..

The Buddha, in the Mahavastu, 1s compared to the wind, which

T T 2

canhot %éfzaﬁéht in. a trap or°enmeshed in a net:‘3 The wind moves freely
everywhere. It is the support of the entire world. But at'thé'same time
‘1t is nowhere to be féund, and there is nothing that can contain it. 1In

the Milinda-Panha, the monk is advised to develop a nature like that of

the wind.33

The mind of the Tathagata resembles the wind in that if:abides
novhere. Just as the wind is continuously in motion, the Tathagata is
not atﬁached to particular objects. This ideai of non-attachment was
related to the homelgssne;s of the early monk. The monk, like the wind,
should have no permanent residence, |
Mastery of the wind i; échired through developing a wind-like

nature. Passageikwhich compare the Tathigata to wind are closely related
to those in which he demonstrates mastery. 'The two are brought together
in the image of flight.‘ Some early Arhats were said to be able to’trav;l
through the air.35 éﬁkyamuni, too, was reportéd to hdve risen into the
air on more tﬁag one occasion.36 Flight implies mast;ry of the'element
of wind. It also involves resemblance to it. He who possessés this
;bility penetrates everywhere, like the wind, and is ungraséable.l

g . 4 )

There is also a parédoxical element in the image of flight. 1In
. v .

N
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flying, one is without any apparent support. One rests on air. But air

}J
upholds all things: the world and everything in it, " Therefore, it is the

-

most secure support,

In the Agtasdhasrikd Prajhaparamita, the Bodhisattva is compared

to a bird in flighg. Air, in this passage, represents emptiness (éﬁnxaté'):

It is just like a bird who on its wings courses in the air.

It neither falls onto the ground, nor does it stand any-

- where on any support. It dwells in space, just in the air,

without being either supported or settled therein. Jubt so

a Bodhisattva dwells in the dwelling of emptiness, achieves
complete conquest over emptiness...But he does not fall into

y o emptiness:..with his Buddha-dharmas remaining incomplete.37

In this passage, mastery of the wind is related tc‘) insighﬁ. The
Bodhisattva sees that phenomena are empty--i.e., insubstantial and without
independent existence. As a result of this insight, he becomes free of
‘anly attachment to phenomena'.a But he does not "fall into emptiness”,

That is, he does mot turn away from the world, but remains ‘within lic.
A similar reconciliation was achieved in @napanasmyrti. Through
Mractice, the monk affirmed that his apparent self was identical
with the processes taking place-in the material world.‘ He cultivates'nc.m-,
attachﬁlent; but he also learned to overcome his "reVulsior{ for the world
and his desire to'withdraw from it.
The monk who performad Zné'g?inasmxti saw his inhaled and exhaled

38 In the VLmalakIn:inirde!a, -

breath as merging with the cosmic winds.
the Bodhisattva ac¢ts similarly, but with more spectacular results:

Par sa force miraculeuse, le Bodhisattya aspire par
' " 1la bouche...les temp&tes...des grands cercles de vents...
de tous les univers des dix régions, et cependant
: corps...n'en subit nul dommage...,et les herbes..,et les
iy bois de ces champs de Buddha, tout en rencontrant ces
vents, ne se couchent ng ) ’
In the person of the great Bodhisatt:va; and through his actions,

] B
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the conflicts of the winds are resolved. From the perspective of a more

¥
‘\

complete insight, their conflicts are shown to be only apparent. The

winds blow, but the Bodhisattva is not harmed by them, and even the grass

does not bend. In the Bhadramﬁyikiravyﬁkarqpa, the Tathagata explains

his mastery of wind:
Maudgalyayana,the following wind-circles are existing in
the world:” the Scattering Wind and the Cutting asunder Wind,
which cut asunder the Universe éontaining three thousand -
thousands of worlds and destroy it: the Dispersing and
Scattering Wind which moves in the middle of the world; the
' All-Settling Wind which reaches the top of the world; the
> Destroying Wind which can scatter even Sumeru, the king of
mountains, not to mention the common hills;- the Blazing
Wind, the flame of which, burning ,during-an aeon, spouts out
. to the world of Brahma; the Overcoming Wind, which smothers
© this fire which burns during an aeon, the Satisfying Wind,
which can cover all this Universe containing ‘three- thousand-
thousands of worlds with one cloud; the Water-sprinkling
Wind, which pours out rain during a burning aeon; the Very
Dry Wind, which dries up all that has ‘been damaged by water...
" As for myself, Maudgalyayana, I should be able to keep _
to all the four kinds of behaviour within all those wind-
circles. 'The Tath3gata can, at will, put all the wind-circles -
in one mustard-seed, ‘and this seed will not burst. And he
can, moreover, show within a mustard-seed all the effects of
those wind-circles, and the winds will neither clash-nor N
conflict with one another.40

* What did this image mean, for Buddhists? The TathZgata was not

\

within the w%yd-circles, observing right conduct. ' It ,was not necessary

dismayed by these winds, and did not recoil. from them. He remained

for him to alter the nature of the winds or suppress ‘thelir movement.

He mastered them through insight into their nature. 'Seen as part of the
continual flux of appearance and dissolution, these winds ceased to bé

threatening. In this way, the Tath3gata was not destrojéd, even by the
a o \/

v

forces that destroyed the cosmos,

The Tath@gata's actions appear to be miraculous interventions-in

~

the manifested order, achieved by means of supernatural powers. ' But

/
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there is another aspect to the Tathagata's mastery of the elements, He . i
produces miraculous effects because his actions are extraordinarily pure.

- " Buddhists believed that the actions of beings continuously affected,
-~ . a

i ' .

z everything in the world. This was true.of both Tathdgatas and ordinary
! ‘ ,

; beings. Pure actions produced beneficial results; and impure actions,

/// harmful results., For Example, when immoral practices became prevalent,

the earth, and the plants growing in {it, would’be damaged.41

r ¢ - -
\\ The entire material world, in fact, was the collective product of :
. " g ;
- , 1 , . '
the actions of 1mgs.42 But the actions which produced this world were
LY ) 2 B
impure, In contrast, the Tathﬁgata's actions wére pure. They were also

s

t ' " more effective than those.of ordinary beings, since they derived from

; clear insight. For ‘these two reasons, the actions of the Tathagata could oq

N <

alter the ordinary course of events,

This intervention affects ,the wind that is the vehicle of karmic
“tendencies. This wind supported the earth, and it was an old Buddhist
idea that the earth shook when the layer of wind was disturbed. In the

e \‘ ~ -
Ayurvedic texts, t?b, wind caused earthquakes.43 In the Anguttara-Nikaya,

y the Buddha enumerates eighé causes of earthquakes:

Since, Ananda, this great earth rests on water and the
6 water rests on wind and the wind subsists in space; what .
time the great winds blow, they cause the water to quake,
and the, quaking of the water causes the earth to quake.
. This, Ananda, is the first cause, ‘the first reason, of a
’ great earthquake becoming manifest.

Again, Ananda, a recluge or godly man, possessed of ) . :
psychic powers and mind-mastery, or a deva of great magic - ‘ ‘
power and°might, causes the earth to shake, to tremble and : ’
to quake when the thought of the earth as limited, or the
thought of the waters as limitlegs, is made become by such
an one. This is the second cause... ‘

Again, Ananda, when a being awakening quits the Tugita
assembly and enters, mindful and self-possessed, his mother's
womb; then. this earth shakes, trembles and quakes. This
is the third cause.,. .
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When a being awakening, mindful and self- pd!sessed
leaves his ‘mother's womb; .then this earth shakes, trembles
and quakes. This is the fourth cause.,, .

When a tathagata completely awakens to the unsurpassed
‘and highest awakening; then this earth shakes, trembles
and quakes, This is the fifth cause...

When a tathagata sets rolling the unsurpassed wheel of
. Dhamma; then this earth shakes, trembles and quakes This
is the sixth cause.

When a athagata, mindful and self-posscssed, casts
aside the sum of this life; then this earth shakes;
tremples and quakes. Thid is the seventh cause,..

And when, Ananda, a tathdgata becomes completely cool
in the cool element to which naught attaches; then this co
earth”shakes, trembles and quakes. This, Ananda, is the ’
eighth cause, the eighth reason, of a great earthquake
becoming manifest.

The first cause on this list accounted for the‘natural shaking
of the earih.a% The other caﬁses were extraordinary. .(One was.the mastery
dcquired through supernatural powers. The remaining six were associated
with the manifestation of a TathEEaCa in the world, and his perfo;mance

of the Tathagata's actions,

3

St
In these cases, the shaking of the earth was an intervéntion in

the normal order of worldly events. This interventidh<£ook place without
any effort at control or mdstery. It was implied in the nature of the
Tath3gata's being. The wind was the st;ort of the existing order and
the carrier of impure karmic poténtialities. The pure actions of the
TathEéata—-his birth, his awakening, his"tufning the wheel of Dharma, and
50 on~—shook the foundations of this order..

Wh;n the earth trembled, everything on it was shéken. Was there
stability anywhere in the material world?, Only the Tathigata; whose
actions moved all things, remained unshaken. The Buddha, before his
enligﬁienment, took his seat‘beneath the Bodhi-tree and vowed to remain

. . ‘ )
there unmoved until he attained perfect insight. He fulfilled this vow, !
b

.4nd remained immoveable in spite of the attacks of Mara. Stability was

\
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att‘ained,, for the Buddhist, in statibx;ing oneself in this position: The
o . . +
seaf beneath, the Bodhi-tree wds where the believer came Into contact with
. - o — R :

1"” N
the Tathagata and the truths he taught. ‘ i .
' Z 1 actions'had their effect on the causal order, But actior{s, ‘

- \ » \
of extraordinary purity were powerful enough to divert the material order
" . .

from its course and re- or'lent it. In the Milinda—Pan a, the earth shakes, ’

~ .

the watefs of the oceans rage, and beings tremble, at the gengrosity‘ of
-0 R \ . -

' ‘ +..King Vessantara gave away whatsoever is in the world
;, . considered most difficult to bestow, and by reason of the
. nature of his generosity the great winds beneath /the
‘ earth/ were unable to refrain from being agitat.ed through-
out, and on the great winds beimg thrown nto confusion the
waters were shaken, and on the/waters being disturbed the
broad earth trembled, and so” then the winds and the waters X .
and\t‘ﬁe earth became all three, as it-were; of one accord.
by. the innnenseﬁgnd powerfl,xl#influenc“e ‘that resulted from that.
mighty giving. ¢

) 2
King’ Vessantara

!
i

" Such was the power of the perfectly good action of even one
- . i ,

‘ ' S
individual, on the forces which supported and maintained the world.
\ .

~ The wind which was Stirred up by this action was both destructive and

- . N .

. “u . ‘
purifying, in that it swept away defilements. \ ’ - T

Buddhists believed that all existing things were compounded,

and would inevitably be’ destrqg"ed. At first sight, nothing could be

. - »
more solid and immoveable thaﬁ the great earth, ‘Yet\:h'e earth was not

L3

.a rel;lable supzort, since ult:imately it rested ,oh nothing but air, which

) N,
_._‘g“ latad in unobstructed space. Those who relied on the unstable for
[ v /

Support were liable .to be overthwwn True stability and security were

found for t:he Buddhist in the Tathagata and his t:ea\ching. % e
K » a . .
This security was not mere physical safety, since attaining it

S ] i h. ( i L
implied a, pr%found psychological reorientation. The Mahayana-

e ! . ! E “ '
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+Mah3parinirvana-Sitra distinguishes between two kinds of shaking of the

P - i

. great earth. The '‘great shaking" is that: which occurs at the crucial

“

momenr,s in the life of the Tathagata.

‘ The one that shakes but little is a ghaking 'and the , -
one that shakes greatly is a great shaking...The shaking ' .
in which the earth only shakes is a shaking...and the onea7
in ‘which the beings' minds get shaken is a great shaking.

Mental change 1s deeper and more pexl'(rasive &an mere physical

“ch'ange. He'tje, as e'ver;where'ir'l Buddhist thought, 4t ‘w'as ultimately the
mind that was the decisive factor, [Good and bad actions and motivations

\

were rooted in mental acts and tendencies. l}uddhisfs never envisioned

‘ . phys‘iological or cosmological theories hparf fYom the 'psychic factors

. with which theSe were correlated. BN ‘}) ) ' .
. * | Sy . )
In Chapter 7, we will examine the relation of wind to thought'
. JRE \ § | 3 ;

and 'mentall functions, and in \Chapter 8 we will return “to the question

of ethipﬁ actions and .their cosmic ‘correlates. ” : ‘. m
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;522;_§gégi 4:155, Cf. Bghad. Up. 3. 7. 1~2: 'Do you know ghat'
thread by which this world and the other world and all things are tied
together?. .. ,
o "...Wind verily, O Gautama, is that thread. By wind..., as by’
a thread, this world and the other world and all things are tied to-
gether. Therefore,...they say of a deceased person, 'His limbs become
unstrung,' for by wind, O Cautama, as by a thread, they are strung tc-

- gether.” Hume, pp. 114-15. v

‘e

o’ - ]

2pbh. KJ@Z, 1:89-90.
Rg-Veda VIII. 26. 21; Rg-Veda VII. 87. 2. o

4Caraka—Samhit5, quoted in Filliozat, p. 200.

S5Caraka-Sarhitd, quoted in Filliozat, pp. 200-201.

b1pbid, p. 201.

’iven Zkada is Ryidently included héré, and made dependent upon

“wind. | ,

8Bhela—Samhit§, quoted in Filliozat, p. 206. In the,Suéruta—

Saghitd, the wind is praised extravagantly: '"The-Being existing by

himself, that -Blessed One is, it is said, the wind. Since it depends
~only on jitself, existed ﬁ@&petually, and also because it goes every-

" where, it'ﬂs for all objects the universal soul to whom thé entire world

renders homage. It is he who is the efficlent cause of...beings in their
conservation, their birth and their destruction.,.Ilts power is incon-
ceivable..." Quoted in Filliozat, p. 209. .

.

9atapatha-Brihmapa ., 4:333.. Cf. also KaugTtaki Up. 2. 12, Hume,
; s ﬂ . .

)
N .

ip.&}l6.
. :loFiiliozat, p. 63. -

Bt ‘. : L . . .
. Ay, Koda, 2:156. o -
124bh. Koda, 2:210. ‘

13The MahT4asakas believe that the "seeds" of the new universe
‘are carried by the wind_ from the Kamadhatu of another wuniverse, ibid.
. l4p, B. 3. KuiQZ& has noted the frequent paralléls, in Indfan <.
creation myths, between conception and ‘embryology, on the one hand, and

Religions 10 (1970): 91-138.

cosmology, -on the other, "Gosmology and Conception: - A Quqry"\ History of |
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) ’ 16The wind itself is sometifies said to rest on space,. This
"space" can be described in more or less reified Cerms but, in any ‘
’ event, it 1s not a "factor of becoming". '
. Cay .
P 17Abh.Ko§a 2:138-44, See also Le Compendium de la Super-doctrine |
C _ (Philosophie) (Abhidharmasamuccaya d‘Asang_), trans. Walpola Rahula, S ;
P ‘ Publications de 1'Ecole Frandaise d'Extréme-Orient, vol., 78 (Paris: Ecole ;
E * Frangaise d'Extr&me-Orient, 1971), p. 60. i
f - | i
N ‘ 80n Buddhist cosmology, see L. de la Vallée Poussin, "Cosmogony
. and Cosmology (Buddhist)", Encyclopedia of Religion and Ethics, ed:
' James Hastqn s, 13 vols., (New York: Scribner's, 1912; Edinburgh:
- T. & T. Clark, 1912), vol. 4, pp. 129-38; J. R, Haldar, Early Buddhist
. | Mxthologz with a Foreword by\D. C. Sircar (New Delhi: Manohar, 1977).
: / 52 B
N ' 9Eliade points out the“similarity between this ascent through
the stages of meditation and the mystical flight and ascent to heaven of
; , the shgman, Mircea Eliade, Yoga: Immortality and Freedom, trans.
§ N W. R, Trask, Bollingen Series LVI, 2nd ed., rev. (Princeton Princeton
[ , University Press Princeton Bollingen Paperback, 1970), p. 327.
% . Y OExcept for beings of the formless world, There are bodiless.
: ]
13 .
! 215bh. Koda. 2:215
. ' 22
} M&, 3:105'11. 2. "io
. . : . v N
' . 23Kbhassara—VattanikE, a glass of gods.
24Anguttara—Nik5ya 5:41.
. Z.‘ . ) . ZSViSUddhimagga R PTS ed. s PP 486—88; Abh. KOél 2:184; 2:184 n.‘l&.
E \\<\ : 26Visuddhimagga , PTS ed., p.- 488. T . ‘
I ' K € . ' ' ‘ ‘ " .
: E . 27A v giéa 2:215. ‘ e . ' o . {
) ot 28Cf Chandogya Upanisad, 4.3.1-2: '"The Wind ( Vayu), verily, is ' "
+ ' 'a snatcher—unto itself. Verily, when a fire blows out, it just goes to ., \
.7 the Wind...When water dries, goes-up, it just goes to the Wind. * For the :
Wind, truly, snatches, all here to itself." " Hume, p. 217.
K} ’l ! ' ~ . /
. e ‘ ] ggAnguttara-Nikgya 4141, v ‘
. .
o " 30 . - . ‘ ’ﬁ
. ‘Anguttara-Nik3ya 4:64-67. !
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. 1 Nusagstracakri bhramate 'nilacakya, tulye.” Prajfidfparamitarat- ' s
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Milinda-Pagha 2:312-13,
| 1b1d, LT R

. ’ - ’
' 35Edward J. Thomas, The Life of Buddha as Legend and History,
; ' 3rd ed., rev. (London: Routledge & Kegan Paul, 1949), pp. 98, 113-14. '

o4
| 361bid.
S 3-"The Perfection égggisdoh in Eight Thousand Lines & Its Verse
Summary (Astas@hasrikd Prajiaparamit3d), trans. Edward Conze (Bolinas:
;) Four Seasons Foundation, 1973), p. 224, '
' 38La Vallée Poussin, La Morale Bouddhique, pp. 83-84.
39L'Enscigncment de VimalakIrti (VimalakIrtinirde$a), trans. -
L Etienne Lamotte, Université de Louvain, Institut Orientaliste, Biblioth&que (
! du Muséon, vol. 51 (Louvain: Publications Universitaires, 1962), p. 255. ¢ , K
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ignorant of his true nature, an individual would be rebom. His mental
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CHAPTER 7

WIND AND CONSCIOUSNESS

Buddhists névef entirely abandoned the é%{lier quasi~substantial
concept qf wiﬂd. But the Mahdyana insistence that all manifested pheno—
mena were denendent on discrimination required that all such concepts be
reinterpreted. In this chapter, we will see how Mahayana éni kers under-
stood "wind" and will examine its relation to consciousness.

Mantal fdnctione.and tendencies were always central elements in ‘
Buddhist agalysis of.phenomenel experience. The key concepts of ignorance,
desire,lattachment, and wf%dom are all mental in nature. In éh}rt, the
causes of suffering were nental, and ghey could be.eliminated by, insight.

But it was difficult to determine how wind was related to mental
Eunctions.‘ This was. a problem for both Buddhiets and non-Buddhists. In
ghe early Ugani§ads,vbreath was the primary vital function. 'It was more
essential than mind. Life could continue without mind (manas); but when
breath'ceased, life ended.1 A corpse would never again szsess conscious~
ness o? any of the vital functions. The overriding importance nf breath

was therefore obvious. ‘ b

T~Later, in the Kathfaki;UP&nfpad"Erﬁﬁa‘and prajiia (intelligence)

were identified.2 And in the Praéna Qpanisad the earlier relationship

wag reversed. Citta (thought) determined Erana (1ife): "Whatever is

one's thinking...,therewith he enters, in&o life. 3 As long as he was

<

tendencies and past actions determined his status in his next 1ife. As

El

thinkers accepted the doctrine of rebirth,\ they modified earlier ideas

¥ !

of the primacy of breath., Breath ceased at death; but this was not the

end of embodied existence. Conscidubness, not B;Fath, determined the




I

_indivfdual's destiny. -
¢
The doctrine of rebirth was a presupposition of Buddhist thought.

Buddhists were encouraged to perform meritorious actions and develop ben-

eficial mental tendencies. But earlier ideas of breath's importance per-

. o
sisted. In the Culavedalla Sutta, it was affirmed that breath arose be~

"

N \mn‘ fore thought - or at least, before certain kinds of thought - and contin- \

ued when thought had ceased.* 1In the Abhidharma-Kosa, thought and indiv-

idual mental factors (dharmas) are referred to as resting on breath.?
Mindfulness of the breath, in the Koéa, is said to cutloff the initial

mental awareness which gives rise to discursive thought.6

Embodied beings depénded on breath' for their existence. And
breath, or wind, caused them to exist: the wind born of past aqsisns

drove beings to rebirth. ' u ‘ ;///////

| [ )
, } In spite of this, Buddhists increasingly saw mental factors as of

i

'2 . jfﬁmdamental importance. Mental-tendencies bound an individual to sampsdra;
the appearance of the phenomenal world itself depended on mental dis~

. ~
§

crimination. ' . ' .
Note that Buddhists did not simply reduce the physical to the men- - %

.’ii> tal. Consciousness 1s mental. Wind is more or less physical. Although

-

¥ Buddhists emphasized mental factors, these were understood to be closely:
; f related fo physical ones, Foruexampln;'tﬁe'twelve-fotd chain of—caus'ationt >
é : described the précesses by which the phenomenal world came into being.
‘ " The links in this chain were both mental and physical 7 Between these
two there was an intimaté connection. Anacker, speaking of the .Abhi~
dhgrma—Koéa, observes t%at " "mental’ phgnomena such as giggg, and 'mat~ f~

"erial' elements such a§ wind, are genetically related in such a mannen.

as to make a dichotomy urgtenable.“8 7 g

However, mental factors, not physical forces, were the primary

‘ R

- e e
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"determinants of the individual's destiny., Because they were so closely

]
1

related, mental factors could directly affect the material world. One's
mental state could change one's physical state. For example, the Arhat

could, by the power of his dhyana, (meditation) draw the four great elements

into his body.9 _Pure manahsapcetand (attention) and vijnana (consciousness)
could cause ;hglgreat elements to expand and incrcase.10 oo
The world rested on wind, and wind arose from actions. But these

actions proceeded from mental tendencies, and it was these that were sig-

\
nificant, The Abhidharma-Kosa describes the genesls of action as follows:

La mémoire (smrti) fait surgir un souhait ou désir
d'action (chanda=kartukamatd); du souhait procéde.
1'imagination (vitarka); de l'imagination procéde 1'effort
(prayatna), lequel donne naissance a un souffle (v azu) qui
déclanche l'action corporelle. 11

Wind was sinply the last link in the chain of factors that caused
: /
physical action. Since Buddhists were primarily éoncerned with the
ultimate, rather than the proximéte, causes of samsErahiwind bacame less
an object of interest.
| Vijliana (consciousness) was added as the sixth of the "oreat
elements', following earth, water, fire, wind and sp'ace.l2 The element -
that occurred 1ast‘in~the traditional order of enumeration was the-most
fundamental and pervasive of tnp elements. -Aecordingly, consciousness -
not wind or space ; was held to.be the p;imary factor.responsible for the
appearance of phenbmena. Mental factors also replaced wind as the «
13

bearers of karmic potentialities.

Earlier Buddhist philosophic systems had analyzed the world into

+ a multifude of discrete factors. Later Buddhist thinkers rejected many

of these suppose&ly irreducible factors by pointing out that they existed.

H

only as the result of mental discrimiﬁation. From this pefspeétive,

SR S
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* the mobile principle can mean only that it is responsible for making a

P

these thinkers criticized concepts that seemed superfluous, irrelevant

or ambiguous.

-

"Wind" was such an idea. It was primarily a material element

although it eluded precisevﬂefinition: Moreover, in non-Buddhist and
ancient Indian thought, "wind" was assoclated with the idea of a tran-
scendent life-giving principle and with the practice of suppressing the

breath, both of which Buddhists rejected. . ' -

As the .Vijfidnav3da developed from the Sarvastiv3da and Sautran-

tika, the interpretation of 'wind' was radically modified. Wind was

'

traditionally the principle of motion.}4 1In the Karmasiddhiprakariga,

Vasubandhu demonstrates that the principle of motion as it is ordin-

arily understood is self-contradictory: /

2 When a thing is stable '(avasthita), it has no movement.
And if it has no movement, it is constantly stable. On

the other hand, if it is not stable, it also has no"
movement . 13

An unstable object cannot have movement because it only exists

momentarily: [

i
- Tous les conditionnés sont momentanés...Le conditionné

...périt & la place ol il est né; il ne peut de cette
place aller d une autre,16

This argument, according to Anacker, leads Vasubandhu to reinter-

pret the traditional ldea of motion: “For him, cailing the element wind

new dharma arise in another locus, immediately subsequently to a pre-
vious dharma which is related to the new dharma by being its homogenous

cause."? In the causal process that appears as movement, there is Y.
. . , ,

"nothing which could be called a (true) movement which has the char-

acteristic of a progression (of the same thing to another locus)."18 i

' .,
’ ‘ . e
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M%nd is admitted to be an effectiye causative force. But wind,
as an image, does not convey an accurate idea of how this force operates.
"Wind" could no longer be helpful in any philosophic inquiry into the

causal prpocess. This is Vasubandhu's position in the Karmasiddhipfakarana.

"Motion" occurs, he says, because of the element wind. ,But he continues:

. s .
If it is admitted that 1t is the same thing from which

motion is held to arise, that causes something to arise in

another locus (immediately subsequent to a previcus thing

at the first locus), what use is there for an investigation

(vicaza) into a (principle of) motion which cannot be

revealed by any possible object—of—consciousness?

Othcr thinkers criticized the traditional theory of the 'great
elements” Among them was Nag;Ljuna, the founder of the Madhyamika
.school. In the Ratnavall, he demonstrates that these eleménts are
unreal:

If we conceive the material elements as being separate;

the consequence.,would -be that fire can burm without any

fuel: if, on the other hand, they are combined together, °

it is impossible to speak of their characteristics: the

same decision must also be applied to the other eféments.

In this way . . . the material elements are in either
case (viz. either separately taken or.combingd) unreal,

~  In the Mulamadhyamakakarikds, using a different analysis,

Nagarjuna conclud;s that .

. l ' . .+ :Space (Ekasa) is neither an existing thing nor”

' a non-existing thing, neither something to which a defining

characteristic fidplies, nor a defining characteristic.
Also, the er five irreducible elements can be

considered in the same way as space.

No separate things exist substantially. The existence of any
ohe thing depends on the existence of other things. All things, there-

fore, are empty of independent existence. 1In their own nature, they are

not different from emptiness.

“

-

In earlier thought, "yind” had been associated with the emergence

- . . .
v YT T LI &V A i - -
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and dissolution of the phenomen‘al world and the entities within it. When

the elements of exlstence were found to be imsubstantial, and dependent

’ : ‘ ’
ultimately, on mental discrimination, "wind" became irrelevant.

) -

Buddhist thinkers" had other reasons for avoiding the concept of

"wind"., For example, it carried archaic connotations, since it was

associated with Vedic and Brahmanic ritual and speculative thought.
In spite of these difficulties, the image of "wind" did not

New applications were found for it in later’ Buddhist‘thouéht.

-

disappear‘.
These later usages reflected the concexrns of post-Madhyamika thinkers.
The Madhyamika dialectic had undefrmined e;rlier Buddhist views of the
world.

But it also opened the way for a revaluation of the world. This

world and Nirvapa were not fundamentally different. They appeared to be,

" distinct from each other as the result of false mental disqriminatibn.

Samisdra and Nirvana were coterminous. Later philosophers developed the

‘implications of this insight.

In this respect, Vijfianavada and Tathagatagarbha thought: shared

1/ .
a’‘common orientation with the, early Buddhist Tantras, 'Thinkers of all
these. schools believed that it was ngisleadin'g to place too much emphésis P

Thisg nisplaced emphasis resulted in need-

. 1ess disputation, ' It might also lead individuals to dény the validity

-and significance of the Buddhist Path. Theseﬁlat'ei' thinkers did not

-

set aside the dialectics of emptiness, but they attempted to. reconcile

previous developments with a revaluation of the realm ‘of manifestation.

This orientatiou was expressed iu the concept of the three
v

"tumin,gs of ' the wheel of Dharma" ) T'he first "tuming of the wheel"

.
.

directed at disciples of lesser attainment* and for their benefit

e 7 ¢
’ P 4 ,l"‘. . . ;
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._a‘ttl_:i.buted reality to the elements of existence. The sec;nd "turning"
represented the doctrine of empt.i'nes's (ﬁ'\'ﬁ\zatﬁ) - the \mfeélity of phenr;v-
mena. This was taught for followers of the Mahayana. But Eoth these
teachings gave rise to debate. Withx the third !'turning of the wheel",
however, doctrinal conflicts were to ‘.be resolved.22 Buddhist thinkers
‘*who adopted this position saw themselves as the representatives of this
third movemen:t’:. They believed that the cqmprehen‘sive synthesis they
propopnded would make disputat'ion wnnecessary. This synthesis ;ould ‘pe '
~  both profound and accessible: it would be rich in both prajfia (wisdom)
, and up3ya (skilful means), and would thus,reconcile the teachings of the
first :;nd second "turnings". — o
The revaluation of the material w;rld was assoclated with the

H

reappearance of ideas = ir;cluding cosmological images - which had i)re—

viously been rejected. - Mar;y of these thinkers saw the phenomenal world
and the tran‘scendent as ‘intefpenetrat;ing. They used earlier physioic;gical
and cosmological ideas to represent this interpenetration.

This is evident in writings Fhat show the influence of Tathagata-

%

garbha thought. A central concept of these texts is that of a "se'ed"'

(vTja), "embryo" (garbha), "ground" or "basis" (dhatu; hetu, gotra) of .

Buddhahood within the phenomenal world. -According to Yoshito Hakeda,

the concept of the Tath’igatagarbha "erew up out of attempts to explain
how mari, while residing in the temporal order, at the same time may‘
possess the potential ability to instate or reinstate himself in the

infinite order; that is, . . . to attain enlightenment:."23

According to the Ratnagotravibhdga, a fundamental Tathigiatagarbha ‘

text, the minds of all beings ‘do not differ in their basic nature:

, ~ , ]
\“‘ : That which is the indiscriminative Innate Mind .

88
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+

(cittaprakrti) of 'the ordinary people, of the S';aints and

of ,the Buddhas has a common feature in these three states, !
irrespective of their being defective, virtuous or the ‘ o
ultimate point of pure virtue . . /The cittap_rak;t:./ is : .

all pervading, all-embracing, equal, "of no difference and .
is present always. ' .

Although their basic nature is identical, the minds of ogpginary
people appear to differ from those of Buddhas because the basic nature of ,

the mind is obscured for them by the presence of defilement's. Early
1 * 4
Buddhist cosmological ideas are used to explain these defilements. ¥or -

example, the cittaprakrti is compared to space (z‘xk.is'a):25
’ Being of no cause or condition,

Or complex (of producing factors), A .
It has neither origination nor destruction, 7
Nor even stability ( between two points). ,
- The innate nature of the mind is brilliant ' 2(; . ‘
And, like space, has no transformation at'all. ‘ /

Alt'hough‘ space does not participate in Freation, the material”

elements are manifested within it. The traditional‘cosmoiogical scheme

H \ 1

is found in the Ratnagotravibhaga: ’ ' o

The earth 1s supported by water,

Water by air,and air by space; : -
- 8pace has, however, no support ‘ 21&

Neither in air, nor in water, nor in the earth.

In the Kos’a, these elements give rise to one another, in
2 .

ascending orc‘h-:r“,28 until the entire material world is-manifested. 1In /’

i

the Ratnagotravibhaga, the 'material elements are correlated with factors

> . T

that obscure the cittaprakrti:

All the component elements of Phenomenal Life ,
Are known as akin ‘to the earth, ' B
And the, Active Force and Defilements of living beings
Are known as akin to.water.,
The Irrational Thought is known
~ As having resemblance to air: .
Being of no root’ anj of no supgort:‘ . ' o L
The Innate Mind ig like space. T oy ’

' Thé "Irrational Thought" which corresponds to "air" or Yrind" ixL

i o . .. * LY
o L SR ’ ¢ . . -1 . -
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W Aé?/thfq‘scheme is ayonidomanasikdra.

naive appreciation of existence'
inexact."31

. to have been a fundamental causativ

avidzﬁ’kignorance).

TN T I %

ayonidomanasikira.was also pro-posed.32

e Ny

P N e et L o
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Obermillex trans}ates this as "the

3

30 and la Vallée Poussin as "fugement

For, some earlier Buddhist thinkers, ayonifomanasikdra seems

e principle, ox even the cause of

A relationship of mutual causation between avidy3 and

aAvidzE waé the first member of

et 8 e 2 e i pemeer b % —— T An e

e
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the twelvefold chain of causation and hence the fundamental cause of S

sufferlngu But Buddhists could not regard avidy3 as the grOund of pheno—

menal existence. Hence, they,yhad to demonstrate its dependence on other

a o

factors, such as ayoniéomanaéikﬁra.33 ~—

In the Ratnagotravibhdga, eyoniéomanasikﬁra corresponds to the
basic misconception or misapprehension’of reality, without which there’

would be no appearance of sapsdra, Like wind, it is.the first element Y ‘

in creation: o

. Abidigk in the Innate Mind, . _
There occurs the irrational action of mind ' g4
By the Irrational Action of mind, . L
The Active Force. and Defilements are produced. .
All the component| elements of Phenomenal Life, ' &
Originated from the water-like Active Force and Defilements,

. Show their appearance and disappearénce (repeatedly), L34 o

Just as (the world repeats its) evolution and devolution.

The elements of the phenpmenal world arige from mind, and conceal .

All these elepents appear

. .
- f 3

the brilliance of the basic nature of mind,

They are unstable, impure and éybjecg to destruction in
. R J ?
accord with the Buddhist conception that all phenomenal existence is un-
. a . . , i -

satisfactory: ! ) . : TR

i ' N L ’

and disappear.

In this cosmology, wind is ambivalent, as it is elsewhe;e; . .
a ’ ' 1, N . °

Ayoniébmanhsikﬁra, which correspénds to wind, is first among the facters : -

the clttaprakytd

that obscure the cittaprakyti. But, at the. same time,

Py
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, 18 its foundation and supp'ort:\

4

, S : o
All the componert elements.(of Phenomenal Life)
~Have their foundation in the Active Force and Defilements,
—» “And the Actlve Force and Defilements exist always

+ On the basis of the Irratienal Thought. - h
The, Irratlonal Thought is founded 3 a .
In the (1nnate) mind which is pure.

In the Koda, the wind of éreation arose from the pasf actions of”‘

AN

beings. But in the Ratnapotravibhdga, it is not clear what causés

ayonidomanasikdra t% .arise, or even if it has a tamporal origin.

The world-creations described in the Koda are material creations.

¥
They are distinct events, links in an unbroken causal chain. The
~

i ' . Y

Ratnagotravibhaga, on the other hand, describes~the psychologic\:al forces

underlying the appearance of the’world. Ignorance and the defilements
give rise to phenomenal experience. Thesé forces exist as long as there

are beings whose minds are gbscuared.

-

The Koga's “wind of creation" is the vehicle of karmic causation.

It originates from causes that 'pre’cede‘;t in time. But ayéniéomanasika’ira,

which corrgsponds to wind, originates in the unoriginéted. In earlier
I !
. R
Buddhist thought, wind connected things which were caﬁ:sally related, but
N \ :

separate in space and time. In the Ratnagotravibhaga, ayonis'omanasik?ira

is a mediating factor between the phenomenal world and the transcendent.
~ Y . ¢ . \\\

It is founded on the brilliant and unoriginated basic nature of mind; 36
but it is the source of all the defilments of living b'eings.

Wind is still seen as ambivalent: creative and destructive,

purifying and defiling. But an- impo'rtant development has taken place.'

]

In tl'[:Ls literature, the factors that determine phenomenal experience
are clearly mental ones. The old cosmological scheme is retaimed; but
a parallel proce‘ss of psychologi‘.‘gal causation is established alongside

¥
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it. From one perspective, these two schemes—&re identical, since both

produce the elements 6i.phenomenal existence. But cosmological and
. . ) ' ~ .

psychological causation are also distinct processes: the first is a

metaphor for the second. Wind's role as a metaphor for particular mental
factors is more important than its cosmological role.
. A second significant change has taken place. In the Ratnagotra-

. - y . ' : ' ,
vibhaga, thL elements which compose the world are more than factors in an

«

endless and meaningless process of material causation, ‘They - or gt least

[ " bl . )
tHe psychological’ factors they represent - are grounded in the transcendent.

v

This close -relationshiy between purity and-corruption generates
. . : 2
a number of questions. What could cause defilements to arise in the

originally pure? If it {s originally brilliant, how can defilemsnté

s

‘obscure it? And how. can it mix with defijilements, and yet still be pure?

4

The Ratnagotravibhaga recognizes these paradoxes and-accepts them:

'"The Reality mingled with pollutiod' is always, at the
same time, pure and defiled; this point is inconceivable .

"The Reality apart from pollution', though it is
originally not defiled by pollution, yet it is purified .
afterwards; this point is inconceivable, 3

All the elements of phenomenal -experience are-both.pure and de-
, ‘
filed. Wind represents the force which’produces these elements. Like
’ ) . :
them, it is founded oy the originally pure, though it is itself impure.
A ; -

The imagery of wind is further developed in the Lank¥vat@ra-Sitra

.

and the Mahiyihaéraddhotpada-sistra, both of which show the influence of
. PR

>

Tathagatagarbha thought.

"

Wind creates disturbances. The-Lankivat3ra-SGtra, uses the

image of water'distégbed b&iwind, to describe  the arising of phenomenal
experience. The water is the Xiazaviiﬁgna or consciousnegs as the source

and ground of phenomenal experiencq (L.e\"the ocean of‘q;nd"a, as well

N r' ’




s differentiated consclousmess, directed towards

as the Alayavijnana é
particular objects (the ocean's waves). The two aspects of consciousness
are not substantially differemé from each other: only their form; differ.-
in a similar way, the ocean and its waves are both water. Their apparent
differénce results from the action of wind.

Af’ ; This "wind" gives rise to what we perceive as the world. The

"wind of objectivity" represents the effect of ignorance, attachment and

> . accumulated mental tendencies:
' N The sens¢-field is apprehended like a mirror reflecting
o : objects, like the ocean swept over by a wind . . . The waves

of the mind-ocean are stirred uninterruptedly by the wind of
objectivity: cause, deed, and appearance condition one

' another inseparably; . . .. and because thqﬁseif~nature of
form, etc., is not comprehended, . . . the system of the five
consciousnesses” comes to function.38.

A similar image occurs in the Abhidharma-Koda: phenomehal

manifestation arises when the circle of water is stirred up by the wind

on which it rests. But in the Koda, this is part of a literal cosmology,
1 ‘ .
with mythic overtones. The Lankavatara-Sitra, however, uses the image to

/

illustrate its analysis of experience:
.« . the Alaya is compared to the ocean . . . (only)
for the sake of the discriminating intellect of the ignorant;

the likeness of the waves in motion is (only) brought out by
L way of illustration.39

-

The effect of mental tendencies is compared to the effect ,
produced. by the wind, But therclis no further rélationship betweenlthe
two, and the question of whether mental tendencies produce wind or vice-
versa does not arise., The image of wind serves to direct the mind

v ' towards another process in which no actual wind participates. In this,

the Lank@vatdra's interpretation resembles that of the Ratnagotravibhaga,
e '

but in that text there.is no explicit assertion that "wind" is only a

93




metaphor.

There are other\differedces between the imaggs’in the two texts:

in the Lank3@vatTra-Siitra only two elements occur: wind and water. More—

over, in the Ratnagotravibhaga, the "wind", the defilements, and the ele-

v

ments of phenomenal experience were all distinguished. from one another and ,

from the cittaprakyrti. In the Lanhkawet3ra-Sutra, on the othet hand,
phenomenal experience and the '"ocean of ‘mind" are not fundamentally differ-

eng:.

The Awakening of Faith contalns a similar image. Water is said

to be the "essence of Mind" and wind is ignorance, In China and Japan,
'k :
: }

¥ caa ,
* this became a familiar image:
!

What we speak of as "cessation" is the cessation. of the
marks of (the deluded) mind only and not the cessation of
its essence. It is like the case of the wind which following
the. surface of the water, leaves the marks of its movement . . .
Since the water does not cease to be, the marks of the wind
, may continue. Because only the wind ceases, the marks of its
movement cease accordingly. This is not the cessation of
water. So it is with ignorance; on the ground of the essence
' of Mind there is movement., 'If the essence of Mind were to
cease, then people would be nullif&qd and they would have no
support.. But since the essence does not cease to be, the mind
may continue. Because only stupidity ceases to be, the marks
‘of the (stupidity of the) mind cease accordingly. It is not
that the wisdom (i.e. the essence) of Mind ceases.

In the Ratnagotravibhaga, wind was ambivalent. It was similar to

quniéomaﬁasikira, but it was also founded on the basic nature of mind.

In The Awakening of Faith, however, wind is exclusively a defiling force.
_Wind is ignorance; when it ceases, the defilements disappear.

In these later textd, the image of "wind" is used to express the
interpeﬁetration of the phenomenal yorld and the transcendent. But these o
texts also affirm the doctrine of emptiness. This affirmationlprohibits

any return to the earlier naive accepfance of reality. The Lank@vatara- °
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-éﬁtra states that the "wind" it describes 1s not to be taken literally.
—_— . v S Y

. "Wind" was not a real and substantial element, interacting with other

real and substantial elements.

<

o ' Throﬁghout this historical movement, striking parallels occur

petween the connotations of "wind” in different contexts. One of the

,// themes .that is found consistently is that of purification and defiIEment.41
It is to this important element that we now turn, -~
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NOTES

—

'Brhad.Up. 1.3.1-16, Hume, pp.-76-78; Brhad.Up. 1.5.21-22, Hune, .|
pp. 90-91; Ch.Up. 1.5.1-15, Hume, ph. 226-28.

’ -

2Kau§itaki. Upanigad 3.4, Hume, p. 324.

3pradna Upanigad 3.10, Humé, p. 384,

“Majihima-Nikdya 1:363-64; CF. also Samyutta-Nikiya 4:201-2.
5

Abh.Koa 4:156.
6Abh.Kosfa 41149, J

7This still holds true for those who maintained that the factors
in this chain were, from an ultimdte perspective, empty and without
independent existence.

85 Anacker, "Vasubandhu, Three Aspects: A Study of a Buddhist
Philosopher" (Ph.D. d1ssertation U. of Wisconsin, 1970), p. 205 n. 17.
}
9Abh.Kosa 1:121.
104ph.koda 2:127.

11Abh.Koéa 5:294,

This list occurs as early as the Nikazps See Majjhima—Nikgxa
3 x87 Samyutta—Nikaya 3:182.

3
\

I3 . e e —

Citta (thought) functioned as the bearer of karmic ”seeds" (b ija)
See Vijfiaptimatratdsiddhi: La Siddhi de Hiuan-Tsang, trans. Louis de la
Vallée Poussin, Documents et travaux pour l'étude du bouddhisme, premiére

ﬁgérie) vols. 1 and 5; 2 vols..k(Paris: Paul Geuthner, 1928-29) 1. 182-89,

1Z'The commentaries on the Abhidhammattha-Sangaha define vayo as '
"that which, as the condition of motion to another place, brings about
the impact of one Essential with another'”; or as 'that which vibrates or
oscillates; that which, as a condition of motion in space, moves the
series of elements to a different place, or carries its co-existent
qualities from place to place. Compendium of Philosophy (Abhidhammattha-
Sangaha), trans,.Shwe Zan Aung, Rev. and ed. Mrs. -Rhys Dawids, Pali Text
Society Translation Series, No. 2 (London: Luzac & Co., 1910), p. 270.

1SQuoted i Anacker, p. 109.

160bh.Koda 3:4-5.

17Anacke}, p. 204. Cf. Abh. Kofa 1:22: "Par mdtion, on entend
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ce qui fait que la série d'états qui constituent une chose va se reproduisant'

2ans des lieux différents; de mémg qu’on parle de la motion d'une flamme,"
f. also Karmasiddhiprakarapa, in Anacker, p. 111,
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1§Karmésiddhiprakaraga, in Anacker, p.: 109.
19

Karmasiddhiprakarana, in Anacker, p. 111.

20“’fhe Ratnivall of Nagarjuna', trans. Giuseppe Tucci, Joumal of
the Royal Asiatic Society (1936): 429. ’ ,

21N5g3rjuna, "Mulamadhyamakakdrikdas: Fundamentals of the Middle
Way", trans. Frederick J/‘Strengz in Efptiness: A Study in Religious
Meaning, by Frederick J. Streng (Nashville: ‘Abingdon Press, 1967), 5.7-8,
p. 189. '

"\

22 o - . < ‘
Samdhinirmocana Sitra (L'Explication des Mystéres), trans. |

" frienne Lamotte, Recueil de travaux publids par les membres_des Conférﬁnces

d'Histoire et de Philologie, Université de Louvain, 2e série, 3he
fascicule (Louvain &“?9ris: Biblioth&que de 1l'Université & Adrien \
Maisonneuve, 1935), ppy 206-7. . i

231n his Introduction to Aévagﬁosha (attf.), The Awakening of
Faith [Mahiyina—graddhotpada], trans. Yoshito S. Hakeda (New York:
Columbia University Press, 1967), p. 13.

\
3

2Z'Rat:nagotravibh"a'ga, trans. Jikido Takasaki, in A Studyﬁon‘the
Ratnagotravibhaga (Uttaratantra), .Série Orientale Roma, No. 33- (Rome:
Istituto Italiano per il Medio ed Estremo Oriente, 1966), pp. 233-34.

ZSSpécea(Ekﬁéa), is a frequent analogy for the inconceivable
nature of dharmas, or the qualities of Tath3gatas and Bodhisattvas. See,
e.g., Nagirjuna, Le Trait& de la Grande Vertu de Sagesse (Mah3prajnapara-
mitZ¥3stra), trans. Ltienne Lamotte, Bibliothdque du Muséon, vol. 18, 2
(Louvain: Institut Orientaliste, Université de Louvain, 1949),

parts

- 1:364-68. . -

26Ratnagotravibh§ga, pp. 236-37. For this passage, compare Arfa
Maitreya {attr.), The Sublime Sclence of the Great Vehicle to Salvati¢n
{Mahdyana-Uttaratantra) , with a commentary by Arydsanga (attr.), trai£.

E. Obermiller, in Acta Orientalia IX (1931) (reprint ed., Shanghai: P
1940), pp. 187-88. Cf. also David Seyfort Ruegg, La Théorie du Tathdgata-
garbha et du Gotra, Publications de 1'fcole Frangalise d'Extréme-Orienf,
vol., 70 (Paris: Ecole Frangaise d'Extréme-Orient, 1969), pp. 419-20

27Ratnagotravibh$ga, PR 236-?7. - »\\\\\\\\\;\\

28Except for akafa, which 1s much less prominent in the Koda's

schene,
( 29Ratnagptravibhig§) PP, 236—37.00 *-
30Uttaratantra,-p.‘18f. ’
y 31Abﬁ.Ko§a 1:162. ' ' ‘ ,

a

32 4ph.Koda 2:71.
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331t was latar aécepted that the ;wél?e factors in the causative
chain arose, not sequentially, but simultaneously. The demonstration of

avidya's dependence then became unnecessary.

‘faaRétﬁagotravithga; p. 237.
35

Ibid., p. 236.

36”La luminosité naturelle de la Pensée constitue en quelque sorte
un ‘trait d'union entre le plan du tath@agatagarbha, qui n'est pas délivré des
klesas, et le plan du tath3gata parfaitement tveillé” , Ruegg, pp. 423-24.

?7Ratnagotravibhiga, p. 188.

?BThe Lankavatdra Sttra, trans. Daisetz Teitaro Suzuki (London:
Routledge & Kegan Paul, 1932), p. 40. o

'

39L;hk§yat§fa SGtra, p. 43.
40

The Awakening of Faith, pp. 55-56.

AlIn his Introduction to the Ratnagotravibhaga, Takasaki observes»
that, in Jathdpatagarbha thooght, reallz1ng the Dharmakaya involves "the
purification of mind from the defilements'". He notes that the terminology
used reflects this concern with purification, Ratnagotrav1bhagg, p. 28.
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CHAPTER 8
WIND, KARMA AND PURIFICATION‘
We ha;e noted- the connection of "wind" with pure éﬁd impure
“actions. Wind purifies; but it also defiles. This is true of the
cosmological, physiological and mental spheres. We will now trace
this theme fr?m early Indian writings to the early Tantras.
The purifying aspect of wind was accepted by virtually all
Indian thinkeréi " The defiling ;spect, however, was more emphasized
by Buddhists than by non-Buddhists. This emphasis seems éo have been
associated with the Buddhist doctrine of the unsatisfactoriness of
existence. This orientation was maintained by later Buddhist thinkers,
who reaffirmed the identification of the elements of the body with the
‘Mpoisons". They continued the notion tﬂat wind’carried impurities
and caused embodied existence.
\The differences between Buddhist and non-Buddhist images.of
wind reflect contrasting valuations of the phenomenal wqud. Fér
example, a non-Buddhist medical compendium, the Caraka-Saphitd, assoc-

~

iates the three “humours" of the body with the thrée worldly puru-

s3rthas: dharma (morality), artha (gain) and k3ma (pleasure), all

¢

worthy pursuits:

"The wind, the bile gnd phlegm, in normal state, make man,
...his facultles intact...and in good health...live a long life,
just as morals, Interests and pleasures, rightly practised, make
man attain the utmost happiness in this world.

For the Buddhist, on the other‘hand, the "humours' were
equated with passion) hatr¥ed and delusion, the d;iving forces in the
cycle of rebirth. The Buddhists' identification of the constituents
of the body with these 'poisons" ;eflects a deep suspicion of, and

°

dissatisfaction with, phenomenal existence.
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] Bgddhisplthought, which emphasized renunciation, developed in
a monastic setting. In contrast, Hindu dgarmaéﬁétras (law-books), such
as the Manu—Sarti, which contained the lay ethic, were directed chiefly
towards householders.

In pre-and-non-Buddhist thought, wind and breath wére pri-
marily‘purifying forces. 1In the Bhagavad—GTtE, wind is foremost among
purifiers.2 Sayana,'in his commentary on the Rg-Veda, lists wind, fire
and sin as the three purifying forces.3 Furthérmore, the Biggg;that
is praised in rhe Atharva Veda's “Hymn to Prana’ is essentially a
beneficient power.

' The Hi&du dharmadastras common ly recommend control or sup-
pression of the breath (Erﬁnaxﬁma) as a means of self—purificétion:
""As the impurities of metallic ores, melted in the blast (of a
furnace), are consumed; even so the taints of the organs are des-~
troyed through the supéressioh of the breath."
‘The purifying effect of pranayama was assqciateg with the

expiation of sins. An individual who performed imputre deeds was con-

taminated by them. Pranayama removed the defilements produced by

. V4
such actions. The VAsistha Dharma S3stra describes the effect of
pranayama on its practitidner: "If, untired, he performs three suppres-

sions of his breath according to the rule, the sins which he committed

during a dgy and a night are instantly destroyed."s | /
/ lassical Yoga included a variety of breathing exercises. The

~
practitioner inhaled or exhaled through a particular nostril, or

retained the breath for a specified length of time.% The “suppressions"

of the dharmadastras were apparently retentions of this kind. In

later Yoga, suppression of the breath involved progressive reduction‘of

-
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the rate of inhalation ana exhalat@on, and extension of the interval
-between them. - ’ \
However, the use of grﬁnﬁyﬁha in Brahmanic ritual purific-

ations preceded its inclusion in the classical a§£5ﬂga-zoga.7 The

efficacy of the practice extended to a variety of infractions: <

. "The Gautama-Dharma-SHstra states that if animals other than
dogs, snakes, frogs and cats pass between the teacher and the
pupil when the latter has sat down before the former for study,
he (pupil) should practise three prApayamas and should partake
of some clarified butter."8 .

«

" Similarly, "he who has been bitten by a dog, a jackal, or a
donkey, by a tame ca£n§vorous animal, by a man, a horse, a camel, or
a (village-) pig, becomes pure by suppressing his breath."?
The practice also provided expiation for the more serious
b '
offence of taking 1ife: "In order to éxpiate (the death) of those
creatures which he u;intentionally injures by.day or by night, an
ascetic shall bathe and perform six suppressions of the breath."10
—
Elscwhe;e,it is asserted that "sixteen suppressions of breath,

accompanied by (the recitation of) the Vydhrtis and the syllable Om,

repeated daily, purify after a month even the slayer of a learned

¢! Brahmana.''11
N - As we will see, prandyama had affinities with Brahmanic

sacrificial ritual. In some passages, breath itself is referréﬁlto
as an oblation.l2 Suppreésing the breath may have been a way of offer-
i ing it in.iacrifice. R
Buddhist breath-meditation (Ehggﬁhasmrti) involved no suppres-
sion or control:_ it was not a sacrifice of breath. For Buddhists,

as for non-Buddhists, prana was associated with the prohibition againét

N .
' taking life. But Buddhists did not encourage suppression of the breath

A o e e e———————_ i e




for any reason.

Enfpanasmrti, like pranayama, led to purification. In the

5953» mindfulness of the breath culminates in purification.13 But,

among Buddhists, breath-meditation was useful above all in removing
»
the mental obstacles to clear 1nsight.ll’ It was a nreliminary to en-

~ "

tering .the Path, rather than a means of warding off the undesireable

consequences of impure actions.

For early Buddhists, the purifying effect of wind was often

a poetic image for the more significant purification achieyed through
uhderstanding the Buddhist truths and following the Buddhist Path:#

"A§ a frontier city 1s guarded inside and out, so you should
guard yourselves . . :

Calm, quiet, speaking in modefation, not conceited, .
[the bhlkkhu{ shakes off evil characteristics as the wind shakes
off the leaves of a tree.

Calm, quiet, speaking in moderation, not conceited, he
plucked off evil characteristics as the wind plucks off leaves
from a tree.”1o . ‘

The monk is purified by following the Buddhist way of life.
The wind disperses mental obscurations and passions. in a simislar
@ay, ch; speech and actions of the Tathagata are compared to a pur-
1fying wind: .

~

"Whatever ties are here, ways to delusion, taking the side,
of ignorance,...they do not exist when they reach the Tathagata...
For if no man were ever to disperse defilements, as the wind
disperses a mass og clouds, the whole world, enveloped, would be
darkness indeed."l

This wind extinguishes the flame\of craving and attachment.
> As, in dispelling defilements, it assuages the suffering of living
beings, it represents compassion: ''As the great and mighty wind .

S0 . . .'pas éhe Blessed One blown over the ten thousand world systems

with the wind of his love, so cool, so sweet, so calm, 8o delicate."17

¢
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A similar comparison occurs later, in the Ritnagotravibhdpa:

L
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the defilements of living beings "are like a multitude of clouds; /And,

bringing about the dispelling of these, /Compassion is like a strong

x;ind."18 .

. 0On the other hand, wind can be chaotic and destructive. 1In

a

the Sapyutta-Nikaya, lust is compared'to a hurricane:

‘n

"In the upper air there blow‘winds that are hurricanes. If a

bird goes thither, the hurricanes toss him about; feet, wings, head,

body are scattered in all directions. Even so here also a brother
.. whose heart is possessed by gains, favours, and flattery, when
he...enters village or township for.alms,...he there sees women-
folk lightly clad...Seeing them thus, lust assails his thoughts.
He...rejécts the training and turns toward low things. And

one takes his robe, another his bowl, another his sitting-mat,

- another his needle-case, just as the bird hurled in pieces by
. the hurricane,"19 :
] - . { ,
‘ Wind fans the passions: In the Majjhima-lilkayg, the man

‘enlgrossed in worldly pleasures is compared to a man carrying a blazing

bundle of grass againét the wind: unless he throws it away immed-

-

1a£ely, he is sure to be burned.?20

Impure mental tendenciles cause agitation. The monk is swayed

as if by a wind:
"The arrow of desire tied together with uncertainty and doubt,
fastened by the power of pride, stiff as a mind full of anger,
Originating from the bow of craving...
...is sharpened by wrong intentions and memories; pierced by

that I tremble like a leaf shaken by the wind.'"2l
'In these’ passages, wind's effects are paigf:} and disagreeable.
Such passages éontrast with those found in non-Buddhist writings. For
example, the word %a;ana, aniong non—Buthists, meant "air'", 'wind"
or "the god of wiQA”:7vAs an adjective, it meant "clean”.or "pure',
It was also used for the householder's sacred fire.22 In‘Bu&dhist
usage, pavana, in the sense of "wiéd", seems to have been rare.23 But

N

it does occur - with radically different connotations - in the

'
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Visuddhimagga. It denotes "most offensive winds, intensified by the

smell of various "impurities.” 24° These are the winds of the utierine

" cavity which buffet the embryo.

/ $

\a .

The winds are impure because they carry the effects of past 4
, ¥

actions. The individual is drfvén by these winds both before and

éften birth. This'image is found in the Theragatha: "Intentions

L4

$

Y

dependent upon desires are the winds whigh carry,aloﬁg the maﬁ of
wrong views."25

The persistence of this idea is shown by its recurrence, much '

< * later, in the Tibetan Book of the bead. The being of the inter-

i
8 © » mediate state 1s édv%séd that,‘at the't;me when he 1s beginning to . \\\
s ///// { 'seek rebl;th, "the fierce wind of karma, te;rific and hard tg endure,
(ill drive thee (onwards), from behind, in dréad}ul gusts.''26 S
o { As in‘earligr references, there is a close ;;é complex relation-
~ship benwé;n thought and "wind". dn the one‘hand,‘thought is deter-

— q

’ mined by karma: "Thine intellect . . . will be like a feather tossed
i about g& the wind, riding on the horse of breath." On.the other hand,
‘ the existence of the wind of karma is itself dependent on thought"’b
“Fear if not. Thag is thine own 1illusion."27 ‘ .
Fo;\Buddhists, physical and moral causation are inseparably
? o ' linﬁed. The wind which “pushes" beings towards birth is itself pro-

v

) . ‘ ‘duced by the maturing of actions. 28 The "great elements" composing

the embryo result from actions in preceding 1ivesz?, as does rﬁp%
(form) 30, and the perceptive and co%pitive faculties,l"
Human actions affect all thidgs., For example, immoral prac-

\~tices cause the fertility of the soil to diminish:

"En ralison de la pratique intengd du meurtre, les choses . ‘\
: extérieures - les plantes, le sol, etc. - sontde petite vitalité .
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«.o.; en raison de vol, elles sont ac‘cablées par des pluies de

pierres, de poussiére ou d'acide...; en raison de 1'amour illicite,

elles.sont couvertes de poussiére ou d'acide...; en raison de

}rnensonge, elles sont de mauvaise ode,ur 1132
1 *

As the actidns which produced alllthings and beings resul\ﬁed .

from 1gnorané_e, everything is compounded of impuritges. ~Wind carries

these impurities; but it is alsb a purifying force.

-

An image'which'occurs. in the Saddharma-Smrtyupas th@na-Sitra

demonstrates this close association of purification with defilement.

,There are illuminating differences between the various forms this

image assumes in the text. If, as Lin Li-Kouang suggests33,'the

sutra was compiled from fragments written at different dates, these

' =t
differences may indicate a process of development.

' The second chapter may be among the oldé’st sections of the"

text. 3% 1t lists eight winds in the human body, which are simlilar to

v

those enumerated in the Nikayas. The text adds that "de tels vents,

il ¥y a 80 espéces, qui se meuvent comme ‘des vers."3® The movement of

the winds is compared to the movement of worms, but there is no implic-

ation that worms actually exist in the bady.

The third chapter, however, indicates that both wormg and

~

{
winds are to be found in the body.. *In this chapter,

. on lit que le corps des &tres . . . contient 80

espéces de vers, qui rongent Pes diverses parties du corps et

qui, au moment de la mort, sont anédntis respectivement par
80 espéces de vent (vata) 736 ]

, P
If the version in t)e’ second chapter 13 older,j the '"worms" and

the "winds" may originaliy have been identical. In the third chapt

they are still closely associated. The image of 'worms" brings to

mind bodily/orruptiorg and impurity. The 'winds" are a purifying

force, since they destroy the worms. But these two opposed forces

e 1

>
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share common characteristics. \

In the seventh chapter of the text, ' ~ .
les 80 especes de vers sont énumérées au complet et longuement
commentées une 3 une, en huit ‘groupes, suivant les différentes

’ parties du corps. I"u‘is les 80 "espéces de vents sont & leur
tour exposée(gs‘éparéme:nt.37 - "
~ There is a shgnificant dif{e\su.xe{ between this account and the /

previous one. In the third chapter, the worms were said to gnaw or
devouy the bodies of those "destin&s aux grands enfers, Avici et autres." *
In the seventh chapter, however, devouripng by worms is not a punishment

3

re‘served for evildoers. The worms aﬁd the winds are said to be found
. i 7 : ” . -
within eyery human body.38 - “

p .
In a later text, the Sik§'§—8§mI uccaya, thousands of worms are

sald to exist in the body. They are included among the repulsive

k]

‘elements contemplated in adubh3bhdvana: “The Bodhisattva must regard

the body . . . as a dwelling-place for eighty thousand broods of wopny."'”

Worms are a reminder of the ultimate fate of the physical body.

~

This recollection inspires abhorrence’for phehomenal'existence. It may

be that contemplation oit the "winds" counteracted the excessive aversion

‘

this might create, as Enig?a'nasm;ti. counteracted the distaste for exis-—
) = . .

' ¥ )
tence aroused by adubhdbhdvana. ' §
_—, :

N
-

This passage of the éiija'-Samdccaya mentions no 'winds" corres-
ponding to th‘e worms, But in the early Tantras, as we willl see,‘ the
"winds" reappear, in association with eighty impure tendencie;.‘

The bodily winds moved like worms. But thete is another way
in which "yorms" .and "winds¥ mi}ght have become 'associated. Pr3pa, in
the sense \of "a living being" often occurred in .the context of the :

prohibition against killing. Prapaka (Pali-panaka), which referred K

]
.
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to animals in ge{%eral,l’o ié found in similar contexts. More

specificdlly, papska denotes the tiny creatutfes living in water.

.

Water that conhains these is sangnaka. éince these creatures must
“ n
not be injured, monks are forbidden to use such water.%l

r
+ — , i .
A ptanaka is a small creature, such as an insect or a worm.
i}

\ ES

. ‘ The word is used in this way in the Mah3@vastu: “The ground is éovered
5 ‘ ; .
with many creatures, small, large and medium-sized. When the Buddha

walks over these creaturesy . . . his t_read will be the cause of

suffering."42 ‘ ) ¢

In other contexts, pranakas are creatures that, like worms,
devour human flesh. In the Mah‘évast‘u, the bodies of beings in hell
' are ;levoure\d by thédse Qr'a'r:nakas, which are described as black creatureg
with jgws of \i\ron.‘ Yet the sufferers do not die, because they W =
7 upheid by their past }c_q::ﬂg.lﬂ

v

This image is parallel to that found in the seventh chapter of.

the Saddharma-Smrtyupasthana-Sutra. In both images, the bodies of

living beings are eaten away continuously. In the Mah3vastu, the
-

sufferers are the inhabitants of hell; in the stUtra, they are human
beings in this world. The function of the pranakas, in the Mah3vastu,
1

is parallel to that of the worms, in the sutra.

In the Saddharma-Smrtyupasthana-Sutra, "yorms" and 'Wwinds" are

correlated. This correlation may reflect the semantic affinity between
prapas (bodily winds) and pranakas (tiny creatures that devour the

body) .

L4

Purifying ar‘1d defiling forces were associated in complex ways.

<y o ,
xample, the water that monks are permitted to

In Pali writings, for c

" use is agg?a'gakaf it contains no living creatures .44 It is consistent

0
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with Buddhist attitudes to phenomenal experience thd/t the presence of °
life should be associated with impurity, and its absence with purity.'

, .
In another context, however, appdpaka 1s used with negative connota-
4

~ 1

tions. Tt refers to the practice of non-breathing meditation, which

was condemned by the Buddha.43 ‘ o

a - .
Such reversals indicate that corrupting and purifying forces

-
?

may.be identical. This identity is proclaimed in the Tantric

tradition: "That by which the world is bound, by that same its bonds

are released."4b
. \

N .
For Tantric Buddhists, as for earlier Buddhists, wind brought

about the existence of the phenomenal world. But this wind arose from

o©

a source which transcended all phenomena. ~ Because of its ambivalence,
wind ‘provided an appropriate image for the Tantries' identification of

purity and defilement.

Vi

In the Tantras, individual existence is said to arise from the
three poisons, which are subdivided into eighty prakrtis ("natures"),
or vikalpas. .Guenther translates the '"poisons" ag the three "reaction

potentialities". He refers to the eighty prakrtis as the "self-

-~

contained reaction pat:terns."[*7 The disciple must perceive the working
2 .

. of these patterns within himself. By diésolving or transmuting them,

liberation is attained. This is the goal of the complex maripulation

of winds in Tantric practice. Through these winds one is both bound

and ra:leased".l’8 .

L3

The eighty prakytis may have originated in the eighty. "worms"

-

and "winds'; or both traditions may represent borrowings from a.third °

source. In any case, the image of the prakrtis, like that of the

"worms" and "winds", is ambivalent. They obscure the Clear Light of

;o

)
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‘and female, and are cléssified with delusion.”l

is experienced throug}/w’ the senses. When the wind calms, the pheno- '

~ 109

the Dharmadhdtu, and are the root of &l phenomenal experience. But
———— . )

at the same time, the prakrtig represent prajfia (wisdom), upaya

(means) and their union.49 . .

According to the: later commentarial tradition, the prac-
titioner must mkditate upon the prakytis and understand their operation
before attempting to manipulate the internal winds,50 The set of

eighty prakrtis is divided into three groups, corresponding to the

N a

poisons: 1lust, hatred and delusion. Forty - including desire, attach-

ment, joy and bliss - are classified as male and assoclated with lust.
L]
Thirty-three prakytis - among them aversion, fear, worry and sorrow - . ( .

4

are female. They are associated with the second poison. Seven tenden- ~

cies, including indifference, forgetfulness and weariness are both male

-

A)

In the Paficakrama, wind causes the eighty prakrtis to arise

and to cease. It carries potentialities which give rise to the pheno-
[ . 5
menal world: ;

When "knowledge" (jfiZna . . .) becomes associated with
subtle-formed wind, then issuing forth from the paths of
sense organs it grasps . . . the sense objects.

At whatever time the wind, having become a vehicle (for
vijfana) is yoked by the "light", at, that time all those
prakrtis are completely dissipated.

At whatever (vein, nddf) the wind stops, at that one it
sustalns some prakrti (among the 80 prakgtis). As long as
(the wind) stirs up, the "light" is not steady.J’2

»

The wind supports the ‘prakrtis. When it is active, the world

menal world subsides. o \J/

‘A familiar image recurs in this passage: the wind causes th

RN ey P g et Mg o8 7% TR ‘il




its stéédy burning. In the Paficakrama, the lattar - an unwavering -
light - is the objective to be attained. Thé lamp burns steadily
| .

| 3
when the wind cfases. In this respect, the Image of the Padncakrama

*

. resembles that found in the Rélﬁagocravibhﬁga. In that text, light
# was associated with thg cittaprakrti, which was describqg as
brilliant. This brilliance is visible only when the wind of azoniéo-

manasik3dra subsides.
—_——= . v .
I have noted the frequent passages in which wind and con-

B

sciousness are c;}sely associated. In the GuhyasamEia-Nidéha-KErika;

wind is described as the '"vehicle" of consciousness. This implies that
/ P .

wind is necessary for thefactivity of consciousness to become manifest.

- A It also implies that wind is guided by consclousness:

The wind seizing, takes hold of that entity-light in
each case, and vijfina joined with wind continually operatas
in the world of living beings.

‘ . " This wind, the great element, is the mount of the thrae -
. viifidnas. By means of it, the prakrtis always proceed
" accordingly.93 .

Wind is the immediate cause of the prakytis, but conscidusness

is their "root" or source.’% Similarly, in the Manimdl3, the prakygis
;5

are generated by wind, but consciousness is the necessary support.

Whatever the precise relation between these two, it is clear

that the propagation of the prakrtis is to be terminated. According

to the Pradipoddyotana, 'the Vajray@na purifies lust, hatred and

delusion." 56 Hence it also purifies the-eighty_grakrfis that proceed

\
from these three.

. The prakrtis are the tendencies whiéﬁ attach béings to the

A )

cycle of rebirth:

110
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' transcending all phen‘gmenal experience:

¢

. . : P 111

’

Having done good and evil deeds [beingsl -+ . . wander
in the five destinies; having committed the sins of
immediate retribution, they roast in the he:lls;Q having done

i the good deeds of giving and the like, they thrive in heaven

". Again and again this happens during their uncountable

Iives . . . The beings are tormented by way of the (eighty)

" prakrti lights.d7

.

This last sentence is a vivid reminder of the eighty worms

gnawing at the human body. It would take us too far afield to

examine the method by which the prakygtis are eliminated. This is

summarized, however, in the Guhyas»jéﬁja—NidEna—K'ﬁrika: "Knowing the

differcnces of the prakytis and th;: Lights, one should engage in the
C_ag\_g_ (praxis), (namely), abandoning the bolly of worl::s (karmak3ya)."?8

Through this one attains the "diamond body" (vajradeha) .59
Wayman ",}‘efers to a, commentary in which vajra is explained

with reference to ,&ilc prakgtis: '"So as to explain the word 'vajra’',

it is said 'The vajta and also the vikalpas', because it destroys the .
l 160

‘'sets bf natures (prakrti) amounting to one-hundred-sixty. .

The p_\ rakrtis are sustained by wind, which is therefore the
motive force of sapsara. Wind performs:all actions in the material
world.61 But there is a second aspect to wind. In the Ratnagotra-

L .
vibhﬁ'ga, wind was the source of all defilements, and yet was grounded
(R )
in the cittagrak;t‘i. A similar idea is expressed in the Mapim3la.

*

When its nature 1s Aynderstood, wind 1s found to originate in a source

Now the to\pic is the five kinds and thé ten kinds of
wind . . . While they are taught as the multitude of
deeds . . . , if one ponders their intrinsic nature, they are
the wind which arises from the Clear Light of the Dharmadh3tu
Circle.62 . -

The development I have outlined shows that through the whole

4
A
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history of Buddhist thought, wind and breath exbresq a consistent set

of ideas. They are related to karmic tendencies, to purification, -

‘and to the arising and cessation of phenomenal existence. In this

respect there is no sharp break between the Nikﬁzas and the Mahay@na,
or between the Mahayana and the Tantras. Images of wind were

! o
undoubtedly drawn from the Indian cultural background; but they were
. &

adapg:d by Buddhists and used in ways appropriate to their own

v

. Il N n *
tradition. . ,

In this chapter we haye seen examples of this, adaptation.

Images of wind expressed the unsatisfactoriness of phenomenal

experience, and also the interpenetration of the phenomenal world
and the transcendent. Although the second was increasingly prominent

!
in later thought, both were central Buddhist concerns. There is

>

another set of images related to wind that were also given a \

distinctive Buddhist interpretation. I will examine' these images .in .

the next chapter. T, .
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22 bid. | /

"




-\ ‘ L . . ' ( 116
. .
. 53Guhyasamé'ja-Nidfa'naTKErik'a', quoted in Yoga of the Guhyasamaia,.
P PRp. 5-6. ‘ ;
. v
Sl“'Vijﬁana + + .+ has the characteristics of the three lights.
This 13 entirely the root of the prakptis . . . af the sentient~being
. realm," ibid. ' '
35Quoted in Yoga of the Cuhyasamaja, p. 197.
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CHAPTER 9
' WIND, BREATH AND SPEECH

In this and the foliowing two chapters, I will conside£ the imagery
of wind in‘the Buddhist Tantras, ﬁarticularly in those of thé Guhzasamija
tradition. I will begin by examinin; the,relationship between breath and
speech in both Buddhist and non-Buddhist traditions.

To the natural cognection betwéeﬁ breath and speech, the Rg-Veda
adds"a connection bgtwecn wind and;ﬁpeech. In the Hzmn'to Vak, Séeech
(Vak) is personified as a god who is said to "brggthe a strong breath
like the wind and the tempest."l

The image suggests an analogy between speech and the howling of
€he wind. This sound is mentioned in several passages of the Rg-Ved .2

A further indication of the connection of wind and breath with

sound is found in the Vajasaneyl-Saphitd, In this text, wind and breath

are saild to be born from the ears.3

!

Breath, either at this time or later, was connected with two

centrai concerns of Brahmanic religion: sacred utterance and sacrifice,

In the Brhaddranyaka-Upanisad, the three Vedas are speech, and breath is

their lord:

. . . it /breath/ is . . . Brhaspati. The Brhatl is
speéch. He is her lord (pati), and is therefore Brhaspati.

And it is also Brahmanaspati. Prayer (brahman), verily,
is speech. He is her lord, and is thereforet Brahmanaspati.

And it is also the. Sama~Veda. The Chant (sd@man), verily,

is speech. . . .
And it is also the Udthha . + . Song (gItha), verily, .
is speech.“

In this passage, the three Vedas are shown to be subject to

]

breath. The BIhatT, a meter used in the Rg-Veda, represents the §g—Veda

) itself. Prayer (brahhan) is the Yajur—Veda.5 4L

The three Vedas are sacred utterance, the essence of which is
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mantra. In the JaiminIya Upanisad Brahmana, breath‘;Ls described as the

T s bty ki S B v S -

essence (rasa) of the mantra "&tn".G‘ In mantra, breath and speech are

Lo .

unified:

This is the qu'intess”zg:ce of the essences] . . . nanmely
~ the Udgitha . )
v The Rig is speech. The Saman is breath (prana). The
- Udgitha is this syllable 'op'.
Verily this is a pair - namely speech and breath, and
also the Rig and the Saman. . 7
" This pajr is joined together in this syllable 'Op'.

Speech and breath are conjoined in mantra. (A similar idea of the .

{ _ : :
relationship between bré\ath and speech appears in Tantric Buddhist texts.:

But a second and contrasting idea of their relation can also be found in

early non-Byddhist writings. In this view, speech was associated with
. Ay - [y
ré’fl'é ma and sacrifice. : ’ :
: i W ya v i
It has been suggested that pranayama (restraint of the breath),

originated in Vedic recitation.8 It seems that exercisesjinvolving

(33

sugpension or suppression of the-breath were prescribed for those who

chanted the Vedas. The Jaiminlya Brahmana teaches that one should .not

breathe while chanting the Qiy_atri'stotra.9 Similarly, in the Chandogya-

Upanisad, Vedic recitation is to be performed without .in-breathing or out-
" breathing: N ' o ‘ N ?
t The Ric is spéech. Therefore one utters the Ric without »
in-breathing, without out-breathing. The SZman:is the Ric.
. .Therefore one sings the Saman withqut in-breathing, without

out-breathing. The UdgTtha is the Saman. Therefore one 10
chants the Udgltha without in-breathing, without out-breathing.

The same péssage explains that breath is ssuspended because breath

and sbéech are mutually excluslve: I

-

/ The junction ‘of the in-breath (prana) and the out-breath

(apfa) is the diffused breath. Speech is the diffused S i
breathsy Therefore one 'Ttters speech without in-breathing,
without' out-breathing.ll . . .
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In speech, breath was suspended. In breath, speech was suppressed.

Both, therefore, were sacrif}tes;

As long, verily, as a person is speaking, he is not able
to breathe. Then he is sacrificing breath (prana) in speech.

As long, verily, as a person is breathing, he is not able
to speak. Then he.is 'sacrificing speech (v3ac) in breath,

These two are unending, lmmoxtal oblations; whether wakin§
or sleeping, one 1s sacrificing Eontinuously, uninterruptedly. 2

Life itself was a continuous 'saérifice, an offering of ritual

. 13 ‘ps :
oblations. Through sacrifice, creation was sustained and renewed.

Similarly, speech was a creative power. In the Rg-Veda, vak (speech)
' y & ‘ '
describes himself as holding together all existing things:

. 1 have penetrated Earth and Heaven. On the

world's summit I bring forth the father: my home is
in the waters, in the ocean. .

¥ Thence I extend o'er all existing creatures, and -
touch even yonder heaven with my forehead.
+ « » I hold together all existence.
Beyond this wide earth and beyond the heavens I have
 become so mighty in my graﬁdeur.“

Speech was a,creative force. It also purified. We observed that
pranayama, the suppression of breath, was performed to expiate sins. 1In
speech, breath was suppressed. It folloyed that speech would be an
gﬁec‘tive accompaniment to pranayama. In fact, prandydma was often com-

bined with the repetition ‘'of a mantra. Breath-control performed in this

T} " " = n.A highl . d
way was known as ''sagarbha'' or "sabi a }‘t was more ghly recommende

than prandydma alone ("agarbha" er{'ab’fja" prﬁ_n_'iyﬁma).ls

Buyddhist ideas of the relationship between breath and speech

-

differed from those of non-Buddhists. As we have seen, the Buddha con-
demned meditative exercises ;lhich involved the suppression of breath.

. )
Buddhists considered Vedic sacrifices to be useful only within a circum-

i

scribed sphere, but not *khelpful in attaining the {xltimate goal, Nirvana.

-

4 \
Ner could this goal be obtaineéd through ritual purification., Pranaydma

) S :

.
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as a méans of c#piation for wrongdoing was therefore excluded. °

For the non—Buddhist,gkhe,jggég were the soufce of au;horitative
wisdom. They were also "speech". Non-Buddhist ideas of the éurifying and
creative powers of speech vere relateg to this confidence in the yiéié'

Buddhists regarded Dharma, the utterances ascribed to Buddha, as the source
—'——r“—-—' - . k) B

of authorftative wisdom. Did the utterance of Pharma serve a similar

function among Buddhists, as did the utterance of the Vedas for non-
Buddhists? And was the Buddhist understanding of Dharma related to the

ancient magical belief in the power of the word? .

1

A detailed exploration of this difficult problem would be out of

place here.16 As Dharma originated from the Buddha, he was the pre-eminent

A4

source of excellent speech.17 Bufl early Buddhists critigized those who

attributed magical efficacy to words. The Buddha is said to have condemed
18

the use of mantras and charms. At€§§i same time, magical elements were

‘

not entirely eliminated.
For example: the spoken word, from earliest times, was held to

embody a healing force. Bhesaja meant a spell, ‘charm or mantra and also a

.

drug or remedy. This curative effect was shared by breath and wind. Breath

o

was a purlifying force, and wind, in the Rg-Veda, was the dispenser of N
healing balm.

thzgi'was enunciated by the Budeha, who is the great physician
and healer, Dharma is the Buddha's excellent speech.‘ Lige all excellent

+

speech, it shares the virtues of mantra, and is imbued with healing power.
Al

1f this understanding only became explicit at a Yater date, it was

cleérly present much earlier. In the Girim3@nanda Sutta, for example,

the Buddha is told of a monk who has been stricken with a serious illness.

Heargconmmnds.that the Ten Ideas be recited to him: ''There are grounds
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for supposing that when he hears them, that sickness will be allayed‘

there and then."19

This relief capnot be entirely separated fromﬁgagical efficacy.
TraQitionally, hearing the Buddhist truths is no more than thblfirst stage
8 .
in understanding. Hearing must be followed by careful consideration of

these truths and by mcditag}on upon them. Nevertheless, theré are passages
‘\ . v
in the Nik3yas that seem to indicate that suffering may be relieved through

1

simply hearing the Dharma: "Just as a clever pﬁysician might in a trice
H

take away the sickness of one sick and ailihg, grievously ill, even so . ...

Q\Yhenev one hears his honour Gotama's\Dhamma « « . grief, lamentation,

n20

stfering, sorrow and despair vanish away. The popular belief in the

benefits to be obtained by reciting éﬁtras, or by hearing them recited,21‘

~—

is Eﬁdoubtedly related such eariy ideas, ]

It is significant that Dharma or speech is closely related to ‘
wind. Just as the world rested on a circle of vwind, Dharma, in its general
sense of duty, morality,JQ{ the natural order of things, was the basis and
su&%ort of the manifested world. |

When the circle of wind beneath the earth was upset, earthquakes’

‘ resulted. Similarly, when th; Buddha proclaimed the Dharma, the great
earth shook.22 The Buadha's'speech; uttered "with resounding voice . . .
shakes'the world of thengods and c;uses the firmbased earth to quake in
six different ways;"23 -. ' . -

In the Indian tradition,.speecﬁ, like wind, was 1ﬁplicat5d in

purifiéatioﬁ ané defilement, and in creation and destruétion.//Ei;borate

systems of mantras qgvelopéd in non-Buddhist traditions., These systems

were 5oncerned with the evolution of the individual and the cosmos, and

their transformation through sound and speech.24 Buddhists, although they

t
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rejected the Vedas and the sacrificial fradi;ion, were acquainted with the '
_ concepts of the efficacy of words and of the manifestation of the pheno-

menal world by the power of wind.

In addition, developments within Buddhist‘thought itself made it

¢

possible to view words and speech as creative forces. The Madhyamika
position that thg phenomenal world was only conventionally existent was
generally adopted by later Buddhist thiﬁkers.To them, the apparent reality
LR bf tﬁe world was based upon verbal designation and discrimination:

Thus much must be understood: to wit, the covering and s

the essence, the kernel and the husk. - And that by the
Blessed One has been fully seen, fully spoken, made clear, . -
as being void. . . . ~

. Void is form by its nature (and so on to " conscious—
ness") . . . All this is just convention, just names, just
compact, just covering, just agreement Thus wise men should
not belleve in it.

Discrete entities exist as the result of mental discrimination. S
The mind, confused by its own accumulated tendencies and obscured ky

. passion, distinguishes an external wérld and labels its perceptioﬁs.

-
But these are "just names'": there are no corresponding entities that

exist apart from the mental tendenc{es of the* perceiver

If the mind did not discriminate and agssign names, the pheno—
( ‘ vmenal world, as we know it, would ;ot*exigt. In this sense,
naming creates the world. Ordi;arily, this creative activity is caused
pby ignorance. TIgnorance leads to seeing the world as it is generally

perceived. However, the opposite of ignorance, insight, can be the-

/
basis of conscious naming, as a means of transmuting perceived reality.
» :
\ Words then become an aid on the Buddhist Path. -4
o In’the Buddhist Tantras, speech represents both the existing

and the ideal order. The existing order is called intc beipg and supported

. 6’ N
. " .
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by speech. But it is also through speégg'that this order is subver{Ld and

transmuted. This applies in particular to mantra. Mantra is explained in

y the Guhyasamdja-Tantra as follows: :
-, 0 . . “usi
Whatsoever mind arises in dependence on sense organs
and sense objects, that mind is the "man", the "tra" in
the meaning of its salvation,26

' "Mantra' refers to the mind in its deluded state; but it also

\ denotes the process by which its obscurations are removed. This double

\ + significance parallels’that of "wind". Wind represents both the support

-

: . J
of the existing order and also the force that overturns that order and”’

allows a higher truth to sgpervene.

In the Guhzgsamﬁja-Tantra; the definition of Eéﬂéﬁi includes both
- meanings. It asserts that the two are not different. # The mind that
experiences the phenomenal world is not separate from the mind éhat does
‘%ot." The existing~order was believed to be already the ideal or trans-
formed orde;.
It\is necessary So understand the existing order to see the forces
responsible for the‘agising and cessation of the phenomenal world.
Speach, like wind, was a motive force in the creation and dissolution of

a

the ‘manifested world. The Tantric‘préctitioner attempted to understand

and use this force.
e ‘ ' The gods, for example, could be called into béing through speech

‘g or mantra. Particular gods could be manifested through meditation on

N -

specific seed-syllables.27 \

The world wag sald to arise through the action of particular

) - L 2
winds, which were correlated with mantra syllables, The Vajr?mala, 8

Fi v
in Wayman's words, '"holds that the phegomenal world is due to the winds

' prﬁha.hnd apina identified with two mantra sylilables é_apd HAM . . .

3
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which form the 'knot of the heart‘.".29

———

"Aham" is "I" - the first person
singular subjective pronoun. The apparehf existence of the individual
larises from the sense of selfhood. The "knot of the heart" represents the
suffering ;xperienced by the embodied being. In the words of the Vajramil3:

ﬁ\is explained as the praga wind
Likewise, ' agana is sald to be HAM
When those two unite, there ‘is sa sapsara.
\

,The idea of c}eation by wind and mantra is here united with orthodox

Buddhist ideas. The passage is consistent with the doctrines that the
apparent self is composite, that belief in a self causes suffering, and that
the phenomenal world is produced by the interaction of causes. ) |

The Tantric practitioner musf learn to dissolve the "knot of the
.

heart'. To do so, he must understand the forces that produce the body, and

)
visualize his body ds their product The illusory self emerges thraugh

wind and speech. A and HAM, like the various winds, are assigned prec1se
. {
locations in the practitioner's visualized body, In the visualization

process, the illusory nature of the self is experie;ced, and the disturbances’
created by this false conéept are calmed.

. Through visualizations, the practitioner learns to manipulate ‘
illusory formg. In this way,xﬁhe forces thgt produce the sense of self- ’ « ‘
hood are brought within his érasp. A similar effect fesults from exercises |

in which the gods of a mapdala are visualized. The following passagé,

from the érIcakrasambhEra—Tantra, illustrates this process:

!

One should meditate on the pure and sacred outer Mandala ',Q\> h
of the Nirmanakaya as the first step on the Path. Thus all i
who reside in such Mapdala must be brought clearly before the
mind. _This mental movement, together with the lower and upper
Vayu / apana and grana/ in motion, cause the Hap sound at the
crown of the head to hum, and the A-shaped vital principle to ‘ i
' pass through the Sikshma-nddi where both the Vdyus meet in the

hFart and unite in one. J ,
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Mantra and wind were associated with each other., For non-
Buddhists, as we have ;e?n, mantra often accompanied prandyama. The same N
was true for Tantric Bu&dhists, although they seem to have interpreted |
prandyama differentlf.

- ' Prﬁnixﬁma Wwas among the préttices associated with the stage of
céﬁpletion.in the Cuhxasamija tradition. In the Stage of Generation, Fbé
pfagtitioner mastered the production and dissolution of illusbry formé.
in the Stage of Cbmpletion,lugapplied this ability éo the process of inﬁer
transformation.

The transformative'process is outlined in the Pahcakrama ("The Five
Stages'). Wayman po}nts ouq that the "stages' of this work seem.to have

been drawn from the Vajramél§.32 They were eventually correlated with the

six~membered zoga33 referred to in the final chapter of the Guhzasamsja—
AY

Tantra. According to the Pradipodd otana,34 the third of the six members,

~antra poddy

prindyama, was associated with the first “stage", known as vajrajaga.‘
Vajrajapa, as the word indicates, includes the two aspects of

mantra referred to in the Guhyasamaja-Tantra. Vajra (diamond, or diamond-

like) is applied to tﬁe attributes of the Tathﬁgatas; Thé practitipne}
identifies the characteristics of his own being with these éttributes. The
qualities associated with_gélgg include clarity, brilliance, fiawlessness,
penetration, immoveability, imperishabllity and creative force. Japa
denotesithe repetition of.mgggzgfsyllables.35 Vajrajapa includes both the
practice and its goal. : N
\\‘~’Ihg\zfjram515 explains the éssoci;tion of this practice with "wind":
""The one who by . . . diamond‘mgttering lrﬁéjrajaga‘7 understands the ' |

characteristic of the wind(s), destroys the vikalpa-winds and attains’

: 36
visualization of the citta." . -
p CitLta
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.

The "winds", in this passageg are the. inper "yital airs" associated
with specific bodily locations and functions. The vikalpas are the rak;tis,

the set of 'natures" or reaction-patterns. These are destroyed when the

" winds that é@neréte them in the Dﬁdiéj/or subtle channels, of the body

///

subside, ' - ' 4
The prakrtis, and the three poisons they represent, are the motive

forces of sams3ra. But they are also, when rightly seen, inseparable from |,
' ]
the qualities of the Tath3gatas: ‘
Delusion, hatred, and lust are always the reposé
lyidg in the vajra,
Whereby the means of the Buddhas' is called

» Vajray@na ("Diamond Vehicle™ .37
Thé\iéforant consider the poisons to be entities separate from the
pure qualities of the Tathagatas. Since they desire to avold the first

and acquire the second, they are hot free from attachment and aversion,

. The Tantric disciple understands that, fundamentally, no such separétioni\\\\
t

is possible. Enlightenment involves seeing the unity of apparent oppgbi es
\\u Through Tantric practice, he learns to .perceive this unity. This
allows him to transform the poisons into the qualities of the Tathagatas.
In this process of transmutation, defilementg become adormments. o

The Tantric practitioner tries to'attain the vajradeha, the
"diamond'body“. Body, or physical form, 1s only one of tpe aspects of
this transformation, in which the'in?ividual's body, speech, and mind afe
identified with the body, speech; and mind of the Buddhas.
| Through'tﬂe prescribed mantra-practice, the individual identif;es
his speech with that of the Buddhas, and perfects the vagvajra the

N <

"diamond of speech', 38 _#

Tantric Buddhist ideas of speech and breath differed from those

-

rd - mmrw

.
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found in non—-Budghnist writings, in some of the non-Buddhist passages not;:d
‘earlier, breatgf\ and speech were mutually exclusive, Speech involved a “
sacrifice of breath. ¢ |

For the Tancri\c Buddhist, breath and speech are complementary, -
Breath is the cause, speech 1s the result. "The cause is prana, the effect

v 39

b
is mantra; and their .reality is the 'reality of mantra The "reality

of mantra

(mantratattvam) is identified with the vagvajra, the speech of

the Tathagat}s. Breath is a necessary element in achieving the transform—

ation of speech.

. : !
The 'difference between Buddhists and non-Buddhist Tantrics is
reflected in their practices. Both recited mantras in conjunction with .

breathing meditation. But each combined the two differently.

Non-Buddhists practiced restraint of the breath (pranayama). Mantra,

which involved the sacrifice of breath, promoted its suppression.

For the Tantric Buddhist, mantra and breath existed slmultaneously.
The earlier Buddh.ist emphasis on mindfulneSS,l'O rather than restraint, W(;IS
continued. The mantra recitation of the Stapgé ‘of‘Genération in the
Guhyasamidja tradition is known as "recitation of the winds'. .It‘ is per~
formed according to the natural cycle of the elements.l'l Each element is
contemplated in tum, along with its corresponding goddess and mantra-
syllable. The "winds" are the in—b;eat'\h and out-breath, which do not
cease, blllt are harmonizca with the rhythm of the recitation. The in-

+

breath and out-breath '"have the nature of the five 'knowledges and the five

Tathagatas". 42

For Tantric Buddhists, mantra—practice derives its efficacy and

‘

justification from its source, the Buddhas and TathBgatas. The Guhyasa-,

maja-Tantra defines mantra practice as follows:

.
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Whatever pledge aﬂd vow said to be.free from worldly

conduct has protection by all the vajras, that is explained,

as the mantra practice.43 A LI
, In this passage, according to Yayman, the vajraé are probabiy the
five Tathagatas. If so, then the qualiti;s of the Tathigatasraré not only
the goal towards which mantra practice 1s directed, but also its basis and
support. -~

Ié is also clear from this passage that the practice involves much
more than the recitatioh of prescribed syllables, Mantra-practice means
commitment to the Buddhist way of life. The individual must become "free ,
frbm worldly conduct." 1In this way, he experiences the purification . .
whicﬁ results from following the Path.
Mantra, in this sépse, is the "wind that sweeps away defilements."

But it has the power to.remove corruptions only becaugc it is the essence
of Dharma, the pure speech of the Buddhas, This concept is represented
symbolically,. As the source of samsara is associated with the mantra
syllables’ A and HAM, the ofigin of the Buddhist truths is associated with
E and VAM. These two syllables unite éo form "evam'" ("thus"), the first
word of a Buddhist §E££3ﬁq Evam is’ the essence of Dharma. "E" ( 1{ )
is regarded ad the mother and ”gﬂy' ( Ef Y as the father, Together,

thexgere the progenitors of the scriptures#5

Mantra aﬁd Dharma are both purifying forces. The speeth and

actions of the Tathagata affect the wind on which the world rests.
Similarly, .the utterance of pure speech, in the form of mantra, affects

the "winds" which support the body. These winds, in Tantric physiology,

flow along "nerves" or 'channels". The two central "chanmels", along-

side the spinal column, are associated with wisdom and means, and also

with the syllables "E" and "VAM".

3 o
B B
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The "winds' carry\impure tendencies, but these tendencies are not

different from the attributes of the Tathagatas. Mantra, through its

association with Dharma, makes this identify appa;ent.

Tantric Buddhists borrowed and adapted traditional ideas of mantra.
Their Lnterpretations of these ideas were consistent with their own con-
;:epts of "breath" and "wind", and with the traditional Buddhist emptllalsis

on the Tath3gatas and their Teachings.
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lRg-Veda X. 125.8, Griffith 2;572.
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See, e.g., Rg-Veda 1.113,18, Griffith 1:151; Rg-Veda 1V.22.4,
Griffith 1:423; Rg-Veda VITI.91.5, Griffith 2:254; Rg-Veda X.168.1,
Griffith 2:601. ’

3Quotcd in Filllozat, p. 64 n. 1. Wayman suggests that
Brhadaranyaka Upanigad 3.9.4 (Hume, p. 120), which identifies the pranas
with the Rudras, may indicate that the pr3nas were believed to make a noise
(to "cry out", ‘rud) when leaving-the body at death. Yoga of the Guhyasa-

maja, p. 70.

“Brhad. Up. 1.3.20-23, Hume, p. 79. ‘ .
5Hume (p. 79) explains the passage in this way.

6Jaimid{ya Upanisad Br3hmapa I.1l, quoted in A, Padoux, 'Recherches
sur la Symbolique et 1'fnergie de la parole dans certains textes tantriques,
Publications de 1'Institut de Civilisation Indienne, Série in-octavo, fasc.
21 (Paris: E. de Boccard, 1963), p. 28.

"ch. Up. 1.1.3-6, Hume, pp. 177-78.
8Hauer, Der Yoga, p. 26; quoted in Padoux, p, 36 ﬁ. 1.
?jai. Up. Br. III.3.1; quoted in Eliade, p. 108.°
;1993;__2, 1.3.4., Hume, p. 180.
Yen. wp. 1.3.3, Hume, p. 180.
lzKau§Ztaki Upanisad 2.5, Hume, p. 310.
13Cf. Brhad. Up.1.5.3-13, Hume, p. 88: speech, mind and breath are
the atman; they are the three Vedas, the three worlds, etc. Cf. -also

Mundaka Upanigad 2.1.8 (Hume, p. 371) where the seven prinas are referred
to as seven ritual oblations. , )

v Rg Veda X.125.6-8, Griffith 2:572.
‘ /
15 :

Kane, vol. 5, part 2, pp. 1442-43, Cf. also Manu-Smrti (VI.70, S
p. 211): '"Three suppressions of the breath’. ... accompanied with (the v 7

‘re¢itation of the) vyahrtis.and of the syllable Op, one must know to be
the highest (form of) austerity for every BrZhmapa."

16Somc early Buddhist doctrinal debates are relevént to this issue.
One concerned the transcendental (apaurugeéya) quality of the Buddha's
speech. Early Abhidharmists seem to have been influenced by MIm§m§§‘ t
theories: see P. S. Jaini, "The Vaibh@gika Theory of Words and Meanings",
Bulletin of the School of Oriental and African Studies, Unlversity of London
22 (1959): 95-107. Among the early Buddhists there were also those who
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maintained that the Path (m3arga) could be produced by yerbal utbtgrance -
that is, by pronouncing the word duhkha. They may have been influenced”

by ideas which relatcd speech to purification. See J. J. Nattier and

C. S. Prebish, "Mah@sApghika Origins", History of Religions 16 (Feb. 1977);:
255-57.

17
"In this world . . . there 1s no source of good speech but you

.+« ", "The Varparhavarna Stotra of Matrcepa', trans, D. R.'S. Bailey,
Bulletin of the School of Oriental and African Studies, University of London
13 (1950): 969. C '

18 - ~ e

~

See. e.g., Brahmajala Sutta, DIgha-Nikaya }:1-26.
B
19Anguttara—NikE’ya 5:74. . o
20 '

Anguttara-Nikaya 3:173.

~

21See, e.g., Scriprure of\thc Lotus Blossom of the Fine Dharma
1_addharmapupdarfk§], trans. from the Chinese of Kumarajiva by Leon Hurvyitz
(New York: Columbia University Press, 1976), pp. 332-37.

22

Anguttara-Nikdya 4:209-10.

23Varp§rhava£pa Stotra, pp. 949-51. Another, more remote parallel:
the Buddha '"disperses defilements as the wind disperses a mass of clouds",
Theragdthd 1267-68. Norman 1:115. In the Rg-Veda, speech is compared to
the wind driving clouds, Rg-Veda I.116.1, Griffith 1:154.

2I‘See, e.g., Kane, vol. 5, part 2, pp. 1100-1101.

' zsgggﬁg—Samuccaya, Pp. 236-37. In Beyer's translation:
"This much is to be known: the conventional & the absolute: and
the Blessed One has well seen & well known & well experienced it, and it
is emptiness . . . . » ~ L.
. . For form & feeling & idea & motive & perception are all empty.
All this is nothing but usage, nothing but-names, nothing but
_agreed signs, nothing but convention, nothing but designation, and wise
men do not believe in it."
Stephen Beyer,.ed. and trans., The Buddhist Experience: Sources
and Interpretations (Encino, Cal.: Dickenson, 1974), p. 211.°

Quoted in Yopga of the Guhvyasamaja, p. .58. It should be noted
that the translation of this passage 1s based on a version of the origi-
nal which incorporates Bwo theoretical correftions made in it by A. Wayman
and R. V. Joshi, 1969.

27Yoga of the Guhyasamaja, p. 76.

28An "explanatory Tantra" of the Guhyasamaja cycle, tentatively
dated by Wayman as belonging to the fifth century of our era, Yoga of the

Guhyagamaja, p. 98.

291p1d., p. 71 - : | T
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‘Hume, p. 435,
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301bid‘ ot T
3181: John Woodrxoffe [Arthur Avalon]}, gen. ed., Tantrik Texts,

vol.” 7: .Shrichakrasambhdra Tantra, trans. Kazil Dawa-Samdup (Landon:
Luzac & Co., 1919; Galcutta: Thacker, Spink & Co., 1919), pp. 41-42,
. 1

3?'/Yoga of the Guhyasamija, p. 171. \ s ‘

ThiS\llSt is similar to that found in the Maitri Upaniqad (6 18),

! v R
’ - v

34A commentary on the Guhyasamaja-Tantra by the Tantric Candra-
kIxtif written, according to Wayman, in the ninth century, ibid., p. 96.

Vagralagg is incantation "of‘*the three syllables (om, Ab, __\_JE)
of the thres familiés (respectively Vairocana's Body, Amit@bha's Speech
afd Aksobhya s M.md) to cause the (five) basic and (five) secondary winds -
to enter, stay; amd rise (for ‘leaving)." Wayman, citing a commentary by
Tsong-kha- pz},‘{oga of the Guhyasamaja, p. 218. ’

3‘6‘Quoted in Yoga of the Guhyasamdja, p. 171.

v

: 37Guhyasam'§’ja—Tantra, quoted in Yoga of the Guhyasamajay p. 59.

Fs
38The "clear reality of mantra" (mantratattva) is "the accomplish-

ment of the speech diamond", Pancakrama 1.66, quoted in Yoga of the
Guhzasamaja p. 74. ) )

394171 Laksml, ‘commenting on the above noted passage from the 3

'APancakrama, ard quoted, ibid.

40 Majjh‘lma-Nikaya 2:96; ’ Majjhima—Nikaya 1:71; Majjliima—Nikaya
3:124;. Digha-Nikaya 2:327. .

41Yog3 of the Guhyasamaja, pp. 218-19. v

42 S

-~ Ibid., p. 218. ’

43Quoted in Yoga of the Guhyasamajd, p. 58.
7 ;
—

The first words are evam may¥ drutam, .'thus I have heard".
435, B. Dasgupta, Obscure Religious Cults, 2nd ed., gev.

(Calcutta: Firma K. L. Mukhopadhyay, 1962), p., 92. Cf. Tsong-kha-pa,

in Yoga of the Guhyasamaja, p. 76. See also P. C. Bagchi, Studies in the
Tantras, Part I (Calcutta: _Unlversity of Calcutta, 1939), pp. 64-66.

l‘GMany other pairs are associated with these twd "channels"
especially in the Hindu Tantras: male and female, subject and object
sun and moon, Euru§a and 'rakgti the Ganges and the Yamuna, vowels - and
consonants, etc. , ‘
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CHAPTER 10
VIND AND PRANAYAMA -

?

Buddhlsts and non-—Buddh‘ists interpreted the practice of breathing

meditatioq differ?\tly. * Such psychoohysical disciplines were almost univer—

sal in Indian.culture. Two types usually can be distinguished,

‘The first, that of classical Yoga;, emphasizes asceticism, with-

drawal and gradj/l puri'fication. The goal of the religious quest is

attalned by each individual yalone, amd there is an essential opposition

betveen the demands of religious and worldly 1ife.

0

The second approach seems to have originated as a reaction to the,

extremes of the first, This ideal is to be in the V:IOI'ld, but not of it.

Sigce the(transc;ndent partih\ates in the phenomenal,withdrawal is not

5

necessary. Worldly existence provides the basis for transformation. Thls

[

approach may be accompanied by a revival of devotionalism. There may also

be a feeling that selfish striving is unworthy and that the mere observa-

tion of right conduct and rituals ,of purification will not result in

liberation.

Both of these approaches can be found within the Buddhist trad-

ition. The Nikdyas show affinities with both, but the second came to
2xayas sl , h , :
dominate Mahy3na and Tantric Buddhist thought.
\

ing meditation, in-both periods,

A

have called yogic. N\

+

However, Buddhist breath- '

was not based upon those tendencies I

The ascetic practi\cs of breath restraint (pranayama) was consistent
" pranayama

. \
with the yogic orientation, but had little place in the Buddhist tradition.

As we have seen, it was associated with Brahmanic ritual purificatiogg the‘

non-breathing meditation.

N .
utterance of the Vedag, and, possibly, with the early ascetic practice of

The early speculation on breath and wind

133
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contributed to the growing influence of pranayama,
- ' ) »
Prana (breath or 1life) was a powerful force which could be in-
duced to remain in the bo'dy. The Pradna Upanigad containg a plea to
Prana for protection: ) TN
This whole world is in the control of Life —
/ Prana/ -
E'en what is established in the third heaven!
As a mother to her son, do thou protect (us);
¥
In the Brhadaranyaka Upanigad, the same sense of the ‘awe-inspiring’
power of breath,and the same ddeire for protection,are connected to breath-
\t
ing meditation. The text describes Breath as the central vital function,
as is Wind among gods. It then cencludes:
4 o w
° Therefore one should practice but one activity. He
should breathe in and breathe odut, wishing, '"'May not the
evil one, Death, get me . . ." Thereby he wins complete
union with that divinity [i.e. Breath] and residence in
the same world, ‘
Such a goal would havg’%eem unacceptable to earlj'Buddhists,for
whom the situation of a.god inspired revulsion. To them, true insight
Y
involved the awareness that there was no technique which coyld prevent
" death intervening at any mohu:nt. Death necessarily followed birth. N
. Early non-Buddhists connected prandyama with expiation and with
divine protection. The suppression of breath was, at least in part, a ,
sacrificial ‘offering. Through offering one's breath, one might gain long
life. In the Pradna’Upanisad, sacrifice and the coz:rol of breath are
combined. The in-breath and out-breath are the offerings: . s

The eq®alizing bredfh (samana).is so called because it

+ equalizes'" (samam nayfti) the two oblations: the in-
_breathing and the out-breathing . . . The mind, verily, .
indeed, is the sacrificer. The fruit of the sacrifice is
the up~breath (ud3na). It leads the sacrificer to Brahma

day by day.3

‘Similarly, in the Bhagavad-Gita, the in-breath. and the out-breath

\ ¥




. \/\Jmastery over pr3na. He must cease to be swayed by it, and must subdue it
. ! . .

sy . . ' '

are gontinuous,obla{tioqs. Breath-control expi‘)teg sihs: ,
In the nether life-breath / apdna/ the upper life-—

breath /] p_rana/ offer up “~
‘Others, likewise the nether in the upper life-breath, '
Checking the course of} the up'ger and nether life-

breaths, <\ ,
Intent upon restraint of breath . . .

. All thcse know what sacrifice is,
And their sins are destroyed by sacrifice.

The sacrifice of breath involves control. The breaths are

-

consciously drawn, restrainad, and offered; "As the huntsman draws in
fish with hi;@et and sacrifices them in the fire of his stomach, thus, i ’
assuredly, indeed, doas one draw in these breaths with Op and sacrifice’

them in the fire that is free from 111."S This "internal fire" is “the'
1
w

highest place of Visr’m".6 . '

The movement of Er'z'i'na is to' be stilled in ordef\that the 1dife-

force may be retained. But under certain conditions, pr3na becomes
;o

quiescent' spontaneously. This occurs during deep slepp, which is described

in some passages of the Upanigads as a blissful state.7 In deep sleep, the

vital functions are unified:

Asleep, he sees no dream whatsoever.
Then he becomes unitary in this Prana.
Then speech together with all names goes to it:,
the eye together with all forms goes to it;
the ear together with all sounds goes to it;
the mind (manas) together with all thoughts goes to it.
When he awakens - as from a blazing fire sparks would.
: disperse in all directions, even so from this self
(B&tman) the vital breaths (prana) disperse to their
respective stations; from the vital breaths, the sense-
powers (deva); from the sense-powers, the worlds.

But prana can also be forced into a quiescent state through agcetic.

i 9
self-mastery.If everything in the three worlds is under the control of prana,

' [
he who wishes to attain liberation from the three wotlds must acquire

’

/
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to his will: : . :
<
Verily, when a knower has restrained his mind from the
external, and the breathing spirit (prana) has put to rest )
objeets of ;sense, therefore let him continue void of conceptions.
Sin/ce the living individual (jIva) who 1s named "breathin§
spirit".has arisen here from what is not breathing spirit,
D therefore, verily, let the breathing spirilL restrain his 9 X
breathing spirit in what is called the fourth condition (turya). e
] . \
\ In the Prajna Upanisad, the in-breath and out-breath become ~
' * . .
"equalized". But in pranayama, as it 1s interpreted ip classical Yoga, .
the movement of the breath 'ceases, 1In the short passage of the Yopa-Sutra
devoted to pranayama, it is defined as "the stoppage of the inhaling and
exhaling moverments (of breath)".10 ‘ v}

" Elaborate techniques for the rct%ntion and restraint of prapa were,
() .
L o
eventually developed. Through them, the yogi could overcome death:

3 So long as the air (breath) moves, bindu {semen, or
creative potential] moves; (and) it becomes stationary
(when the air) ceases to move. The Yogl should, there-
r fore, control the air and obtain immovability. As long
' as pripa remains in the body, life (jIva) does not depart.

This passage occurs in a text from the later Hatha Yoga traditionm.
In this E:\radition, pdrticular attention was devoted to physiological methods
of retair:i.ng prana. Many o\f these techniques were demanding ;rrd strenuous.
Hatha itself meané "violent". These later ascetlc practices involved
forgiplc restraint of Breath. In this, they resembled the "non-breathyng
meditation" practiced in the time of the Buddha, The Buddha de;scribgs this
ngditation as resu}ting in turbulence and,violent' agitation of the elements
of the body. |

Prana became an imp°orta\nt eleizmcnt in non—llBIuddhist yoga, but its

earlier connection with sacrifice was not lost. The relation between

breath and sacrifice was formalized in the pranagnihotra ceremony, which

- was traditiona‘lly performed before meals, A portion of the food and drink



to be consumed was offered tq the pranas, the fiye "yita} bréaths." The

offeri‘ngs were symbolically transformed into amrta and soma, the food and

%rink of immortality. Food was, in-any case, the source of long life,

-

Through food the vital functions of the body were renewed. In the prana-
gnihotra ceremony, thg sacrificial food was eaten and, in this way, was
laid as an oblation on the inner gastrit fire. The ritual was accompanied

by prayers for immortality, for deliverance from the effect of one's evil

deeds, and for the 'p%:ification of the five elements of the<body.12

i

The preservation and retention of prapa was an important element

.in non-Buddhist ascetic practice and ritual. But the idea of breath-control

did not become as influential among Buddhists. Thers ware a number of
reasons for this.

First, Buddlhists rejected Vedic ritual, Release was not to be
obtained through action alone, and certainly not through ritual observaces
and purifications. Righf? understanding and the elimination of desire and
attachment ‘were required. Balancing one's personal karmic accounts was a
proximate goal, whi“le obtaining freedom from the cycle of rebirth beacame
the highest goal.

However, tl;is goal was not unique to Buddhists. From the time of
the Upanigads, mat}y non-Buddhists also assigned a hi,gh‘efb value to %@gﬁ
(liberation) than to worldly bejefits and heavenly bliss.And many asserted
that mokga was to lbe &tﬂ%ained not through ritual actions, but through
knowledge. These beliefs alone cannot account for the differing attitudes
to breathing r{)editatvion. Other ideas, more distinctively Bdddhist, mixstl
be considered. '

For' Buddhists, p_rggii_ was not a tran(scendent power to be feared

and propitiated. Nor was it a life-giving essence within the individual.

s i h

137
1
}
1
o
:
”
T
T

N ] “ - Lol -y
. e s -
e W £



-~

P

o

////</ "in flagrant contradiction to life".l4 By suspending his breath, the .
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Therefore, there was no need to pxeferve grina through bre;th—control.

Prana was simply the distinguishing charagteristic of living beings.

. a e

Moreover, IQ'wind” was a defiling, as well as a purifying force.
Life was a‘disease; and prolonging ig through the control of élgﬁi was
of dubious value. |

Buddhists did, however, develop a unique practice of meditation P
on the breath - Enﬁginasmrti. In this praétice, no rastraint or control
was exercised. Knﬁgﬁﬁasm;ég was a way of "acquiring insight phrodgh close
attention. The monk, through remaining mindful of his breath, merged, gs it ¢

were, with the processes taking place within and around him, and geased to

‘resist them, As a result, he,began to see these précqsses clearly.

Andpanasmrti, according to tradition, was introduced to counteract
! v
violent and destructive tendencies.l3 The Buddhist teaching of non-
injury was associated with not taking praga, and similarly, an3panasmrti,

the attention to the breath, was related to non-violence. In monks who

"practiced it, the impulse to do violenceito oneself was removed, More-

over, unlike non-breathing(appanaka) meditation, the practice itself did
no violence to the body,
Eliade points out a paradoxical element in pranayama. In this -

piaéiice, "]ife coexists with holdMg the breath”. This restraint is

yogi undergoes a kind of symbolic death. His objective is to attain,

through this discipline, a purified and 5utdnomous state of existence.

In practicing ErEnEzEma, he withdraws from 1life and its movement, and’

\

imitates the immobility of death.
In anaganasmgti too, "1ife coexists with death. But it.is

breathing, not the cessation of breath, that indicates death's proximity.

L 4
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T A1l liying beings are subject to death by if;l,rtug of the fact that they
breathe. The goal of the practitioner 1s not to/)withdraw from this lifp
process, but to become more deeply aware of his participation in it. Life
is a disease and breath is its éympt:om.u But the disease is not cured by
suppressing breath. Instead, one yields to its natural rhythm and.does

nothing to restrain it, Pr;an»ji’é'ma, as described by Eliade, is a dramatic

attempt to experience apd conquer death. Kn'ég?a‘nasm;ti, in contrast, is

s

non-~violent and non-disruptive. .

The word pranayama was used in the Tantric Buddhist tradition.
Prapdyama was one of the six elements in the yoga system of the Guhyasamdja- .
Tantra. But the word often seems to denote something closer to SnEBEna-
smrti.

Prandyama was related to vajrajapa, the oral repetition of mantras
associated with the Tathagatas. Neither this repetition nor pranayama
involved the suppression of breath. \g

According to Wayman, prapayama !

does not"ordinarily signify in the Buddhist Tantra,

Wrestraint of breath™ but rather prana, in-breathing,

and dyama, out-breathing; or prapa; }:he\passage of

winds through the orifices, and-Ayama, the out-going

mental component that "rides on the wind.'"15 :

The first of these interpretzt:.ions calls to mind the attentiveness
to the natural movement of the breath which was the essential element in
gnapanasmiti. Wayman's second definition of pranayama is also consistent

with earlier Buddhist thought, in that wind and consciousness are closely

: \ -
associated,and mental factors are assigned a determinative r8le in all
§ :p .
processes, including }hy’ ical ones.
L (4

The Guhyasama a~Nidina-K&rika refers to "beings in

the three worlds taking recourse to grﬁnix'éma."lf’ Prapa was the

o—
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common characteristic “of beir{gs in the various states of

existence. According to Wayman, the commentaries indicate that

pragayama here means inhaling and exhaling. If that is the case, all

beings - men, gods, asuras, animals, hell-beings and hungry ghosts -

\
might be described ss ''taking\ recourse to prapayama."
Buddhists had other relsons for not advpcatilng the supp’ression
* .
of breath., The fundamental nature of wind was pure. Wind was perceived

as a defiling force by those who wers deluded by ignorance and passion.

[

This \emphasis on wind's fmdamt-tal purity is evident among later and

Tantric Buddhists. F/or example, in the Ratnagotravibhiga, wind is said
N \J

* i
to be grounded in the cittaprakyti, the basic nature of mind. In the

Paficakrama, it \is described as arising from the Cle{qr Light of the
A

Dharmadhatu circle. In the Samdhivydkaraga, the basic nature of wind

is identified with bodhicitta, the "thought of enlightenment'':

\ The bodhicitta,..being wind and dwelling in space...
\ becomes the life wind of all sentient beings...
The bodhicitta called "Twelvefold Dependent Origination"
"is the three natures!’ and called "wind", governs all the
sense organs, 18

<

Bodhicitta, the potential for enlightenment, is present in all

beings. This thought of enlightenment is the seed from which the tree

gro{vs bearing Buddhahood as its ultimate fruit. Bodhicitta 1is the
elemental form in which the transfo‘}'mative power of the Tathapatas ap-
pears in this world. . ’

. r
Tantric Buddhists associated bodhicitta with bindu, or creative

potential. 19" Bindu is represented as a dot, or point. Symbolically,
it is the spaceless point from which the phenomenal world proceeds. As

bodhicitta, it is the center from which the inherent perfection of living
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beings isg man@fcstcd-For the Tantric Buddhigt, these two are jidentical,

1

The distinction between the characteristics of impure beings and che

qualities o%\clé Tathagatas is illusory.
In prahayama, the meditator experiences pranpa in both of its as-—
pects: as the basis of his individual existence and as the potential for

enlightenment. He experiences in-breathing and out——breai:hing, which

support life. But he also apprehends the basis of prana in bindu. The

goal of the practice of pranayama, is to "place...the Prana in its bindu

20

\ form" in the "lotus of one's heart". As in-breathing and out-breathing,

pranaydma is the symptom of the disease of worldly existence. But it is

also the cure, since it is grounded in the bodhicitta manifested

b

bindu.

\  The Stage of Generation of the $rfcakrasambhara—Tantra includes a

meditation according to the natural cycle of the elements. In the final
phase of this exercise, meditation on the in-breath and out-breath is
continuous with concentration on the bindu. The bindu is represented

here as a blue point: -
. . J
Imagine a four~petalled lotus in the navel, the petals

of which, going leftward from the East, are earth and air;
on the North water and air; on the West fire and air and
on the South air and alr; represented by the yellow La,
white Va, red Ra, and green Ya respectively, 1In the centre
think of a blue-poinc as standing for the ether, Having
visualised these clearly, next imagine that when you are
breathing outward a ray of light as thick as a medium-sized
thread issues outwards from La through the left nostril
goilng to a distance of sixteen finger breadths , and again
when re-entering sinking into "the La thus making a pair of
breaths, Then with constant meditation the imagined ray of
Light assumes a misty appearance.' When this happens sink
the La into the Va. Then imagine that a white ray issues
from the. Va, and proceed as aforementioned until one sees
the image or reflection. When this happens sink the Va
into the Ra and meditat® as abovementioned changing the

Q colour of the ray from white to red which issues and

e e s et b o B - r o -
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re—enterngg until the ray 1s seéen as a firefly. When this-
happens glnk the Ra into the Ya. Then follow the same
process with a green ray of light until one sees a bum~
ing altaxr lamp. When this is seen gink the Ya into the
blue point in the centre. Then drop meditation on the rays,
their issue and re-entrance, and concentrate the mind on
the bluerpoint itself and meditate upon these two-fold airs
,untll the sign of a cloudless sky is seen. This is the wis-
dom Of the path of vision. "

The functioq of wind in this meditation ig similar to its function
elsewhere. It is the first of the "elements of becoming”. TEach element

v -
is conjoined with wind; and after these elements are reabsorbed, wind, in
the form'of breath, remains. The "two-fold airs" persist through the
entire process of absorption. At the conclusion of the exercise, the
meditator attends exclusively to breath and bindu.

Tantric visualizations often begin with a dot. This is the "seed"
from which the elements of the visualization develop. A manb}a-syllable
emerges from the dot; thié, in turn, evokes the corresponding god. When
the process 1s reversed, visualized elements are reabsorbed irmto the bindu.
These visualized elements need not be gods: in the above passage, the

great elemenJ? are absorbed into the bindu, ) *!

- The bindu, as we observed earlier, is.the source of prana, the

" “wind" which supports beings. It is also the source of mantra.22 Mantra

' wag associated with Dharma; thie its origin, the bindu, was related to

bodhicitta. In this way, terms that were not spccificallj Buddhist ac~
quired Buddhist correlates. All worldly experience, in fdct, was inter-
preted with reference to the Tath@gatas, the Dharma, and the Buddhist Path,

The bindu\ﬂdxh.is the source of the phenomenal world is identified

-
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with bodhicitta, the poténtial for enlightenment. This potential is implicit
/ : .

in phenomenal manife.sta.zmn. This is confirmed by the traditional inter-

pretation of the word "EVAM". Dharma, as we observed, was satd to origi-

nate in the syllablef/"t" arrd YVAM" (- , "thus'). TE
2 o yat W ) & representéd
wisdom and the female principle, "VA" was the male principle and skilfﬁll ,
L /
means. . R

In written form, the final nasalized "M" is represented by the
anusvara, or superscripted dot. This dot is the bindu, which represents
the union of the two principles23 and their origin, It threfore the

ultimate source of the Buddhist truths, at least as they are revealed in

this world.

Prana and mantra proceed from this bindu. In prinayama and mantra-

recitation, they are returned to their source, just as visualizations are

returned to the bindu from which they proceed, This return is not a ces-
)

sation, since it is directed to the potential for enlightenement, which

'is.an active force. In fact, the process is only apparently a return. It

might be!described as the realization of an already existing unity between
bindu, prana and mantra. Through this process, the practitioner identi-

fies himself with the Tathagatas and awakens their qualities in himself.
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| lpragna Upanigad 2,13, Hume, p. 382.

2prhad. Up. 1.5.22-23, Hume, p. 9L.

3pradna Up. 4.4, Hume, p. 386. ' ‘

“Bhagavad-GIta. 4.29-30, Edgerton, p. 26. ‘\ - .\‘

SMaitri Upani$qé, 6.26, Hume, p. 439.% - \
I 6_]:_111_‘3. / , | . ' ‘ T

’pragna Up. 4.6, Hume, p. 386; Mandukya Upanisad 5, Hﬁmé, p. 392,

8aus  Up. 4.19-20, Hume, pp. 333-34.

IMaitri Up. 6.19, Hume, p. 436,

. 10patafijali, Yoga—sﬁtfa II. 49, trans. Rama -Prasada; in.S. o
Radhakrishnan & C.A. Moore, eds., A Sourcebook in Indian Philosophy: |
(Princeton:'\P;inccton University Press, Princeton Paperback, 1957), p. '469.

. ‘
.11Goraksa—sémhitﬁ 90-91, trans..Briggs; quoted in Eliade, p. 249\

On the suppression of breath, ef, also Tarakhanda, quoted in Eliade, p. 248.

Yogic exercies for attaining immobility of the breath were also practiced

by some Buddhists. This is particularly true of the Bengali Tantric poct?:

see, e.g. Kapha, quoted in Eliade, p. 268; Atindra Mojumder, The Caryapadas,

Cjan ed., rev. (Calcutta: Naya Prakash, 1973), p. &b. ¢ [

1213 Maha Narayapa Upanigsad, trans. Jean Varenne, Publications de
l'Ingtitut.de Civilisation Indienne, fascicule 11 (Paris: E. de Boccard,
1960); cf. Ch.Up. 5.19-23, Hume, pp. 238-39.

135amyutta-Nikdya. 5:284-85; Vinaya—Pitaka 1:116-22..

14g11ade, p.98. . )
15@95; of the Guhyasamaja,p. 71. cf. Tsong-kha-ba: "Prandyama

means breathing in (prapna) and breathing out/ji&iha)", quoted in Yoga of
the Guhyasamaja, p. 217: . '

161pid., p. 8.

177he trisyabhava: parikalpita, paratantra, and parinigpanna. °
These three together provide a comprehensive description of experience. :

18Quoted in Yoga of the Guhyasam3ja, pp. 197-98.

19Yoga of the Guhyaéamija, p. 77.
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20pradTpoddyotana, qhoud Ain Yoga of the Guhyasamaja, p. 47,

2ighrTchakrasambhra-Tantra , PP. 56~57. cf.

Yoga of -the
Guhyasamaja, p. 219. )

22%This 1is concentration on letters (Mantras). Thinking that all

these letters are really the point (Bindu) and meditating as afprementioned
is called concentration on the Point'™, Ibid., p. 57.

23Devendraparip;cch§, quoted in Yoga of the Guhyasamaja, p. 182.
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THE "“WINDS" AND ANALOGICAL THINKING IN

-

We hdve been discussing ''breath" in the singular. But the classi-’

¢al Indian tradition recognized the existence of a set of "breaths" or

"vital functions" (pranas): prana, apana, samana, udana, and vyana.

. N N — e o & l
* Sometimes five subsidisry pranas were added.
- , R":'-d «
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The Niké’zas ”also contéir; a'list of bodily "winds", whose indivi-

dual functions ar ‘Bt,cléar. But eventually, the five classical "winds"
were .adop‘t‘ed by ‘the ddhist tradition, M(Tantf'ic ﬁuddhist writings, ;:he
fi\;g "winds' were correlated with the Buddhas, the skandhas and with other

I

such sets. In general, the bod{ily winds were mentioned only peripherally
in earlier Buddhist texts. Tantfic Buddhists made niuch‘mcr’e extensive -
use of this idea; In this chapter, we will see that their X1nt:erpr'et~atior1

of wind was consistent with traditional Indian thought and also reflected

particular Buddhist ,emphaseg o s " 8‘

[ s - -

The idea of wind gained prominence in Tahtric wri,tings for at least

I3

two reap?ns: flrét,ib was w‘ell aéaptgd to the syatems o anaiogical thinking

F

characteristic of the Tantvas; and second, 1t was ambiguous and evocative, Tan-

'

tric Buddhists used language in ways which made thase qualities valuable,
The positioﬁ of wind in Tantric thought is consistent with its
function elsewhere. It is related to purificatiop, since its basis is the

"thought of enlightenment”. It is also related to defilement, since it
. N . ,

is -the f:)unda.tion of worldly activity. Wind‘;pe\r(forms‘ all deg " and, is
L - .
the "life force of sentient bein_gs."3
t - , S . ’ ,
' ' Wjnd is related to individual birth and death. In birth, wind is

-
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the first element created by the action ¢f impure g1 deluded conscious~

-

t

f ness, All else ariges from it. . . T

When initially the form of yijfana takes recourse to
the four elements through the propagation of prakrti (s)
that time it Jpasses away fromvits own ‘abode.

From vijfana the wind arises; from that the firey from
the latter the waters arise, and from these the earth.
From thege (four);”in tum the personality aggregates

Iy (skandhal) arise; from these the sense bases as well,

From the latter, the holder of the prakrtis of conséious-
ness, in a sequente of 160, dissolves here 1n the same
way as it was born, from the prakrtis.

. At deat:h, the elements dissolvi into each ofher, in the reverse
order of their emergence,” The dissolution of the .alements 1n meditation
parallels this process, each step being accompanied by specific siéns.6

"

L ]
Wind is the last of the elemgnts to be disso‘lved in this way.

.
B e

Earlier Buddhists attémpted, as we have seen, to define the rela-

-

- tionship between wind and conscilousness. The problem was difficult, since ' :
eit13er could be seen as depéndentfn the other. In general, however,.
Bhddhists assigqed priority to mental factors. 4An ;ttempt to explai\(the
interaction of wind and consciousness in the birth process appears: in the

. Vajram’ili‘.? It is interesting that Tantric Buddhists were confronted with

the same problem as were earlier Buddhists.

«

Whafgvef their precise relationship, it.was clear that wind acted®

in conjunction with consciousness.: In general, Buddhists were reluctant

% . ) *
to askribe causation” to any single factor. Consequently, they considered R
neither wind nor consciousness as independent causal principles. Pheno-
» i mena emerged fhrough the interaction ﬁ the two. .

’

N ‘ For the same reason, Buddhists probably found it easier to 'accep\t
A 1]
. a set of five interacting pranas t:han a aingle unitary prana. They N B
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correlated the five classical "winds" with the five skandhas, Bpéh'of
4 .

these were sets of factors that explained the appearance of selfhood.

What geemed to be an individu®l was really an agglomeration of cause

. ot
..and conditions which codld be analyzed. into these sets of factors:

[
(1]

The skandhas were used in this way from early times, but it is
only in the Tantras that the "winds" are correlated with them. It seems
‘that earlier B;ddh?sts rarely referred fo the five prapas. In contfa;t »
to the.skandhas,which were a distincfively Buddhist development, the-

"pranas’ were associated with Vedic ritual. In addition, the winds were

physiological principles: the skandhas moTe accurately reflected the
Buddhists' concern with psychological fak:::s. o

The Tantric tradition developed an elaborate system of five-fold L

1
analogies and correspondances.8 1In spite of earlier resistance, the five

t '

"winds'" seem to have been incorporated into this system at an‘car;y stage.
Such systems* of analogies were widespread in early Indian thought.
Some werae baged on dualities;9 others on the numbers three, four{\five
or six. There was a tendency for these lists to add one memberl0 which
subsuﬁed Fhe others, or atxleast had a significantly different status.
Five-fold symbolism may have developed from earlier gcts of three

/ .
and .four., The Mandukya-Upanigsad refers to three states and to the "fourth".

wvhich surpagses them.ll 1In the Brahmopanisad, the four states’ are corre-
'lated with four locations in the body: the navel, heart, neck and head.12 ,

A fifth element was eventually added to conventional lists of four. The

)

<

N

four elements were earth, water, fire and wind: the fifth was space, The
fifth direction, 4n addition to the iéar quarters, was the center.The list

of five breaths seems to have grown by a similar process of accretion.

*
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The Brhadaranyaka Upanigad already declarcé‘that "this whole

-

world, whatever there is, is fivefold."13 'In the Ch#ndogya Upamigad, the

3

five "openings of the heart', in five directiops, are correlated with
the "doorkeepers of the heavenly -world", the pripas, and the vital func-

tions.l4 A similar scheme abpaars in the Taittiriva Upggiqad.ls

4

Five-fold symbolism is later found in the Yoga-Upanisads. 1In
e
these, the system of correspondances is characteristically Tantric. For
each of the 'five "great elements" there is a corresponding dhafand, ox

mantra-syllable, a god, and a particulat/meditation, The practitioner ac-

! v

. ‘
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quires mastery over the elements by performing th;&gppropriate meditations. 16
' 7

. . . 1 . v *
The systems elgporated in the Tantric Buddhist tradition are simi-

. . ~ § -
lar to this. However, the five Buddha—familiesffand the five types of

-

wisdom corresponding to them, replace the non-Buddhist deities., The pri-
mary goal is no 1oﬁger mastery of the elements, but acquisition of\tﬁe

qualities of the Tath3gatas, or the Jinas (conquerors),

The Yoga—Upaﬁi§ads seem to date from the early centuries of our
\
era, 17 j.e. from before the composition of the gh@yasamgja—Tantra.1§

In the Guhyasamaja, the five "families' and their five lords, the Vidya-
dharas, are mentioneci.l9 The Vajramﬁft correlates these with‘colors,'yith

the five elements, and with winds in the body and "rays'" emerging from

20

the nostrils, The Paficakrama, quoting this passage, adds the five

i . .
classical "winds" to the system of correspondances.21

Bt tka\fystem of analogiesalso shows the influence of traditional

Buddhist thought, For Tantric Buddhists, as for earlier'Buddhists, imégfé o

psychic tendencies cause’embodied existence, These are carried by the

‘Myinds" of karma whic impel beings towards.birth. The individual is

I3
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- ting mind. This emphasis is consi
/ .

‘the nectar of immortality.

"Tathigatas are correlated with his own impure skandhas. The five-pronged

/'. +

simply the maturation of thése karmic t:é.ndenc;i,aa. The {gpurities which ;

1

cause birtﬁfafb agsigned a place in the gystem of microcosmic and macro~ ' ;
gosmic analogies. Lﬁét, hatréd;'delusion, pride, and jealousy form a set
which 35 correTated with the\TathEgatas; the elements, the skandhas, the
five colours, and so on. , l . ) '

In both Buddhist and non~Buddhist Tantras, Lhere is ; co;cerq with
the underlying and generally unperceived un@éy of 6pposites ~ prescribed
behaviour and prohibited bghaviaur, purlty and corruption, bondage and "

) .

liberation. For example, the five {impure substances - urine, blood, semen,

’ ‘
human flesh agﬁiexcrement - are correlated with five varieties of amrta,
22 )

o s
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For Buddhists, in particplér, all distinctions between the pure
1Y

and the impure are dependent on mental activity. Fgom one perspective, the

objective of the Tantric Buddhist is to transform the "five poisons' of ’

the mind into the Five Wisdoms.23 But he is also aware that wisdom and .

delusion are separate only from the limited perspective of the discrimina-

ent with eaflier Buddhist thought.
- 1 .

1

Bd%ause purity and défilemept oincide, the practitioner aireadiﬁ B} '

in some senge, possesses the pure quali®tes of the Tathagatas. .Prana, the

force which supports his body, is grounded in bodhicitta. The five

vajra represents the five 1limbs of his bodyzé; the Tathigatas are as near
to him as the five fingers ofﬂﬁs hand.25 . i
» The‘coincidence of the phenomenal angd the,transcéndent world was

1 4 .
vividly represented through snalogical thinking. The Tantras gloried in

finding correspondances which allowed disparate-elements to be homologized,

é .
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.and discrete systéms of classification to be merged.
A In the Tantric tradition, ambiguous terminology was not, avoided:
\
N -

it was cultivated. '"Wind" became an important term because of its’ ambi-

.

guity. Wind, historically, was associated with pairs of {\)pposites:' birth

.and death, health and diseaée, purity and corruption, movement and cessa-

s

tion, existence and extinction. T ’

\ For this same reason - its ambiguity - "wind" was less prominent
LS s/\ -

in the earlier Buddhist tradition. Abhidharma thinkers, for example,

analyzed 4dnd classified phenomena. Enugerations of the Abhidharma type \

isolate eléments from one another. Ambiguities, which blur the dis- ’ \-\
tinctions between elements, must be eliminated or resolved wherever .
possible. ) o

iz

.. The image of "wind" carfies a train of associations stretching

-

. Q !
from the Rg-Veda to thg: Yoga~Upanigads, It was only with the develop-
. ~ : [

ment of forms of analogiﬁcal thinking in which ambiguity was to be cul- K

tivated that those associations became an asset rather than a hindrance.’
)
Buddhists adopted the image of wind, but, as I have attempted to show,

they also i“einterpreted it in the light of thei'r Oown concerns,

o | ,
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lthe fiye subsidiary Eragas and theix phyaiological functions
axe listed in 0.p. Jaggi, Yogic and Tantric Medicine, Histoxy/of sclence
and Technology in India, vol. 5, (Delhi: Atma’ Ram & Sons, 1873), p. 61,

Tsong-kha~pa (quoted ;Ln Yoga of the Guhyasamaja, p. 198) ex-
plains that the five basic winds perform all deeds and the five secondary |
wmds perceive all things.

2Panc:akrama 1.3, quoted In Yoga of.the Guhyasamaja, p. 198.

3or pethaps the basis of their life, or simply life, vitality:
"prapabhiitag ca sattvanam vAyvakhyah", Ibid. There is no sharp break
between this and earlier Buddhist definitionsc ' ' : :

¢

4Mahamudratilaka, quoted by Tsong—kha—pa in Yoga of the
Guhyasamaja, pp. 206 7. .

3Tipetan Book of the Dead. p. 93, p. 93 n.3.

6The Life and Teaching of Naropa. p. 65, Tsong-kha-pa ‘correlates
the dissolution of the elements and the process of death and rebirth with
the "five stages" (gancakrama) Wind acts together with consciousness
to determine rebirth: "At the time of death the winds sequentially dissolve
up to prapa (i,e. in the order, vyana, ud3@na, samiana, apina, prana) and
one dies. Then, from the Clear Light of Death the 'wind of action' arises,
and the pair consisting of the latter together with vi:ﬁgna, takes birth
somewhere in the three worlds. From that ‘wind of action' the (8Q)
vikalpas of 'desire', ete,arise, and therefrom one amasses good and eviip~
and the vwheel of death and rebirth is so-to-say turned."” Quyeted in Yoga
of the Guhyasamaja, pp. 221-22. .

1]

.

TQuoted in Yoga of the Guhirasauféia, pp. 202-3,

8See, e.g., Alex Wayman, The Buddhist Tantras, (New York: Samuel .
Weiser, 1973), p. 34; Dasgupta, Tantric Buddhism, p. 87.

9For Buddhists, the Vedas were not the supreme authority. In re-
jecting the Vedas, Buddhists also set aside the cosmogonic myths contained
in them, including those of the "cosmic egg'" and the "divine parents'.
As late as Tantric times, and despite the prevalence of male-female
dualities in the Hindu Tantras, Buddhists were still inclined to analyze

.phenomena using groups of three, four, five, or more, rather than dualities.

100n this question, see David M. Knipe, "One Fire, Three Fires,
Five Fires: Vedic Symbols in Transition", History of Religilons 12
(Aug. 1972): 28-41; cf. also Yoga of the Guhyasamdaja, p. 63.

’

n}lume, pp. 391-93,

1 .
lZQuoted in Eliade p. 128. cf. The Buddhist Tantras, pp. 184-89,
for examples of four-fold symbolism. . . J

K\
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1jBIHad. Up. 134.17, Hupe , pl. 86,

4cn, vp. 3.13, Hume, p. 208,

Drajre. Up. 1.7, Hume, p. 279.

!
16yopatattya Upanisad, quoted in-Ellade, p. 130, | -
f' o l-]Iili.ade,lpp. 124-29. . ‘ ‘

lBWayman tentatively assigns it to the fourth century, Yoga of the
Guhxasim'éja, p. 99. S X _

l912-24-—33, quoted in Yoga of the Guhyasamaja, p. 30.

20 . JaVy = : \
Quoted in Yoga of the Guhyasamaja, p. 72.
214, . ' |

”

22Guhyasam5ja-Tantra 6.21-24, quoted in Yoga of the Guhyasamsja,
: ‘ . pp. 27-28; cf. The Buddhist Tantras, Pt 34,
? .

231,ama Anagarika Gox?inga,- Foundations of Tibetan Mysticism, (New
York: Dutton, 1960), p. 208./

- 24The Buddhist Tantras, p. 210. ‘ '
i .
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25Hastapﬁjav1dhi, quoted in Eliade, p. 211,
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CHAPTER 12
CONCLUSION
I have examined images of 'wind", 'breath' -and "air" in Buddhist
writings from thg Nikdyas to the early Tantras. The continual reappear-
ance of these images in new forms testifies to theirlenduring.power. " .
1 "Wind!' and}“breath” had been identified with each other in pre-
Buddhist writings. ‘XEZE repfescntcd the atmospheric wind whicﬂ wasscon-
! S
stantly in movement. The goa of wind, Vayu, was both the upholder of
cosmic order and an unruly, disruptivé‘forcc. . ¢
Within the individual, this wind appgared as breath (REEEi) and
as the internal "winds'. Prana, as breath, was the support of life.“

The word was applied to the vital functions of thg body, and eventually.

became a synonym for "life"., It could also refer to the spirit or life-

grinéipl€f
J In the Ayurvedic medical tradition, wind Qas one of the three ele-
ments or "humours" circulating within the body and determining its state
of health; The three "humours'", of which wind was fhe ﬁost important,
Qere the chief constituents of the body and'also its “'poisons'.

The Buddhists, who considered all phendmenal existence pmsatis- i
factory, adopted this scheme. But they inte;preted the "poisons" psycho~ ' ?

logically in accord with their belief that suffering originated in mental

Early Buddhists referred to bodily "winds" which resembled those

-

of non-Buddhist tradition. And they may have known of speculative ten-,

|
{
?

dencies in which Pr@na was held to be a powerful, 11 fe-sustaining force.

Buddhists shared the presuppositions of Indlan culture and borrowed from

154 -
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non-Buddhist traditions. But they borrowed only what they believed
could be reconciled with their own‘heritage, and they adapted non- | ';.
Buddhist ideas in the light of thedr own®doctrines and practices.

| In the medical tradition , as in the later Buddhist traditién;

"wind"was ambivalent.While this sense of wind's ambivalence was not re-
N . 1

»
stricted to Buddhists, non-Buddhists were 1likely to see wind as a puri-
fying force. Buddhists were more aware of 1tsdisruptive and defiling

characteristics.

In the Pali Canon, wind was the first of the "great elements' of

L

, .
which all things in the physical world were composed. Since all things.

\
were compounded, they were subject to destruction and lacked any real in-

v b —

dividuality. The monk was urged to cultivate aversion for all compounded .
]

.things. But at the same time, he was to develop a nature which was like

that of the great elements. The elements did not repose anywhere, or be-

‘come attached to any objects in the phenomenal world. They made no dis-

tinctions and felt no horror or revulsion at the conditions in which they
~ .

found themselves. The elements were at home everywhere,

/

The monk cultivated this resemblance to the elements‘through me~

ditations on each of them, and also through Edﬁgﬁgasati (3napanasmrti),

mindfulness of the breath. In attending to the movement of breath the
monk obaserved the first of the great elements, and became aware of

the causal process in which all things participated., He recopgnized that
this ;Zocess continued n;t only outside hig body, but also within it.

He saw the error of premature and 1ll-considered attempts to cut himself
?

off from the world. Mindfulness of the breath was said to have been in-

troduced to counterbalanace the effects of meditation on the repulsive. -
«P *
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In early times,these two practices were essential preliminaries to the Path.

Mindfulness of the breath was a way of acquiring insight. No arti-

ficial control or reékraint of the breath was require?. For non-Buddhists,
on the other hand, breathing meditation was apparentl;’seeg as a means of
purif%cation or a technique for gaining power. It was practi;ed by ascetiés
who supprassed their brezthing. The Buddha condemned this practice be-
cause it injured the body and raised obstacles to the acquisition of insight.
In the practice of mindfulness of the breath, motion and stillness
were reconciled, These two polarities were présent in the image of wind
and also in the image of Nirvﬁna. Wind was th; force which s;stained the
phenomenal world. In this respect, it gave 1life,but also spread impurities
and corruption. Wind also desg;oycd the world at the end of a great cycle
of creation. From this perspective, wind brought chaos and disorder, but
was also a healing force sweepingiawqy impurities.
. "Wind" functioned at the\cosmological, physiological and psycholq;
gical levels. It carried karmic potentialities which eventually manifested
themselves in the material world. It "pushed" the individual towards
birth, and, at the beginning of a world-cycle, it was the primal force in
creation. The world, like tﬁé individual, was born of past actions.
Tﬁ% analogy extended further: wind, or Ereath, sustained the body
during life, as it supported the circle of the earth. When violently dis-

rupted, it led to the death of the individual., On a larger scale, its.

disturbance resulted in cosmic destruction. Moreover, since wind was the
v ‘

* vehicle of karma, moral and psyéhological factors were inseparable from

physicalicausation.

For Buddhists, the -appearance of the Tath@gatas amldst the impurity

i
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of.‘the world was an essential element in cosmglqu. Bugghiats a»tte\mpte.d
to understand how the Tath@gata was related to the phenomenalhwyorld, and
how his body, speech and mind yere related to the physical and psychologi-
cal characteristics of ordinary beings. « .

The Arhat, the Bodhisattva and the Buddha were compared: to the wind.
The great sage moved freely everywhere and was enti.rely without attachment.
_Though unsui;ported by anything, he wa‘s able to move all th’ings. ‘ Th‘is also
applied,‘g/the Tathpéi'gata: he was master of the elements, and in him the
apparently conflicting aspe::ts of wind w'ere reconclled. '

The pure speech /and actior;s of the Tathagata influenced the entire
world through their effict on the wind which supported it.,  This wind --
the product of impure actions f was disturbed and reoriented. The result
was an earthquake, in which defl\lements were swept away and the minds of
living beings were shaken.' . ' 1

Buddhists adapted ancienf Indian ideas of wind's cosmic and phy- "
siological functionsv.’ They alge appilied these ideas to the psychological
sphere, and attempted i:o detefmine the relation. of wind to conéciousness.
Buddhists devoted particular dttention to the analysis of mental functioms.

i
As their analyses became increasingly sophisticated, Buddhists tended to
dismiss "wind"” as an imprecise and self—contraéictory notion.

But ";vind" did not disappear from Buddhist writings. Images of
"wind" proved to be useful in clarifying the relationship between the
p'henomenal world and‘ the Buddhas. Such 11lustrations were used to explain i

how the minds of Buddhas differed from those of ordinary beings, and in

vhat respect the potential for Buddhahood could be sald to exist within

-

individuals. These lmages of "wind" are found in the Ratnagotravibhaga,
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the Lank3@yatara-Sutxa and th@‘Mghayina=§xaddhocpﬁda. They rcgfoduced,

‘with modifications, the traditional cosmology. But at this stage, material

elemants were metaphors for psychologic¢al processes. '"Wind" was not a real

" and substanttal cosmological element.

»

"Wind" was important in the Buddhist Tantras; but in-these, the
line between literal and metaphorical uéage was imprecise, The richness,
ambiguipy and evocative power of the image of wind made it valuable.

Analytical precision was of secondary ilmportance. Images of "wind" were
L]

-

.

well adapted to the symboljec  Tantric Buddhist - language. N
Buddhist ideas and practices did not develop apart from surrounding -

¢

culture, At the same time, Buddhists were never indiscriminate in their

borrowing. Earlier developments in Buddhist thought prepared the way for

Tantric interpretations of wind.
Mantra-repetition was common to Buddhist and non-Buddhist Tantrtrics.
But<the two had different interpretations of how breath and speech were

»

related in mantra-practice, Moreover, for Buddhists, mantra was inseparable

from Dharma, the speech of the TathAgatas. o . <.

Similarly, Tantric Bqddhists adopted the practice of pranayama,but
reinterpr;ted it. Pranadydma, as it is described in Tantric Buddhist texts,
resembles Ehibﬁhasmrti. Explanations of the practic; show the influence
of earlier Buddhist ideas of wiﬁa.

, TancriclBuédhist ;nterpretatioqs of "wind" also show the perhisgence
ofbecrgain fundamental Buddhist attitudes despite apparently drastic out-',
_waxd changes. Among these were a sense of the unsatisfactoriness of em-

bodied existence; and a belief that all beings exist within a pervasive

causal process. (
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Buddhista consistently emphasized the importance of mental factqra.

Suffering and rebirth were the xesults of mental tendencies, while et;.-

o

lightenment was assoclated with wisdom and 1lnstght.

From the Buddhgpt perspective, no real benefit could come of actions
. N ' .
which proceeded from ignorance. Techniques of meditation which involved
suppression of the breath were blind attempts to ignofe or deny an actually

existing situation. Non-bYeathing meditation was an attempt by the indi-

vidual ko interfere with the pervasive causal process in which he was im-

plicated. But unless such an intervention wast founded on genuine iﬁhi85*1-~\‘\\h\~
it could only lead to further disturbance.

Understanding was a necessary

foundation for practice.
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