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Ritual is symbolic action. Symbolic action reveals heightened

significance, it takes place within a 'mythic context'. This will do

as a working definition. For the Western Buddhist Order, this

context is Going for Refuge to the Three Jewels or, more

mythically, the Bodhisattva ideal: the ideal of universal

Enlightenment. This ideal is exemplified by the figure of the

thousand-armed Avalokiteshvara and, in principle, the activity of

each member of the Order invokes the reality of this sublime

being. The lives of Order members are manifestations of the

presence of Avalokiteshvara, their spiritual progress consists in

revealing, through their action, this mythic context more and more

completely.

In presenting an issue of Golden Drum on the subject of ritual,

it might have seemed obvious to look at devotion (puja), mantra,

or Buddhist liturgy. A very coherent and sensible set of articles

could have been commissioned exploring the major themes and

symbols with which liturgical ritual is concerned. However, I have

not chosen this course; not through any love of contrariness but

because I wanted to emphasize the fact that ritual is not something

that has a place in formal religious observances only. It is not

something that takes place only in churches, mosques, and

shrine-rooms. Ritual is a way of living, a context within which

one's actions possess heightened significance.

Further, ritual is something that must be done. It is difficult, if

not impossible, to understand the ritual process from a theoretical

point of view. It is a practical thing. What ritual is, and means, will

best emerge through learning from the examples of individuals

living their lives in a ritual context. This is what the articles in this

issue reveal. They show a glimpse of the irresistibly inviting

mythic ocean that each of us can begin to dip into when we enter

more creative, expansive states of awareness.

Spiritual life may be understood as a process of discerning

significance in everything that happens to us and making every

conscious act that we undertake one of significance. On the

surface, a ritual life may not look very different from the most

mundane, humdrum, kind of life that you might imagine. Its

activities might be the same: working as a shop assistant or a

builder, for example. However, the ritualist sees a deeper, more

nourishing, even cosmic significance underlying his or her actions.

He or she sees those actions as imbued with meaning.

To understand life in this way requires the activation of a

special faculty, called by Sangharakshita the imaginal faculty. In

more traditional terms, this faculty is shraddha (faith). Fully

developed, this faculty is equivalent to panna (wisdom):

'Imagination in the highest sense apprehends shunyata or truth

in the highest sense, through the medium of form —that is to say

beauty in the highest sense. It apprehends truth and beauty

together.'*

We can understand then that the ritualization of our action can

be a path to Enlightenment —rather, the discernment of the


inherently ritual nature of our activity is integral to spiritual

development.

The imaginal faculty is the eye of angels, its function is to

spiritualize experience and so understand it symbolically. It sees

the world of public reality, of external events and images, as an

objective analogue of inner spiritual processes. It uses the material

of the outer senses to map out the interior domain and so, through

the manipulation of that external material, the internal can be

reorganized. Thus a correspondence is revealed connecting the

outer and inner worlds, the macrocosm and the microcosm. So

fixing up a neglected warehouse becomes building the Pure Land,

cleaning items on the shop shelf an expression of devotion to the

Buddhas, welding scrap metal the subjugation of forces hostile to

spiritual progress. For the spiritual imagination, all forms become

epiphanies, revealing the ultimate meaning of the universe, all

sounds the mantric incantations of the Buddhas.

It is important to recognize that this revelation of deeper

significance within one's experience is not a matter of 'pretending'

something but of acknowledging a deeper dimension of what

actually is the case but, because of the poverty of one's

imagination, has previously remained hidden.

It is as though we had chosen to live in a very small cell, in

complete darkness, with little or no room to move. This is our life

as we ordinarily know it. However, unknown to us, or dimly

perceived, is a world outside the cell, a vast dimension within

which the cell has definite, though strictly limited, significance.

This dimension expands, like a translucent blue sky, in every

direction without end. Within it fabulous leviathans range, celestial

maidens dance, and creaking floorboards sing the melody of

impermanence. This is also our life. But this is our life

spiritualized by the imaginal faculty where our

unremarkable-struggle-to-make-ends-meet assumes cosmic

importance, where we understand that the surface of our life is the

mundane echo of a vivid and potent spiritual adventure.

The articles in this issue can be understood as windows on this

imaginal domain, through which its supernal light may begin to

dapple our dank cells and by which we may contemplate its

splendour and, through familiarity with it, begin to dwell in this

enlarged domain ourselves.

We can understand the unfoldment of spiritual life as the

increasing ritualization of every aspect of our conduct: body,

speech, and mind, to the point when every action becomes a

sacramental gesture (mudra), every word a magical invocation of

the ideal of Enlightenment (manlra), and every thought the

expression of an overwhelming urge to bring about universal

awakening (hodhichina).

Nagapriya

Quoted in Sanghatakshatt: A New Voice in the Buddhist Tradition,

Subhuti, Windhorsc 1994. p.28I.
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'Ritual is the means of itcting out the mythic

symbolic dimension, bringing it into the present,

into the real.'

A sense of the mythic dimension is crucial

if we are to experience our spiritual lives as

vital and alive, performing ritual is a direct

means through which to connect deeply
with that region that eludes a one-sidedly

rational orientation. Ritual is action that is
imbued with, and communicates, meaning

and higher values. In a Buddhist context, it

is any action of body, speech, or mind that

generates positive emotion, that points
towards the ideal of Enlightenment, and

that engages all of ourselves, the heights

and the depths, in the mythic quest towards
realizing the goal.

To explore this more fully, I will

borrow a model from a sixteenth century

Italian writer, Baldassare Castiglione,

concerning performance.** The principles
translate very well into what we aspire to

when 'performing' Buddhist ritual, since
ritual is a form of drama, one in which we

give form to our innermost longings and
ideals, and express them through

appropriate and meaningful actions.

The first principle is decoro. This is the

outward appearance of the ritual; the form
it takes and the techniques employed. It is a
quality that can be developed, practised,
refined, and mastered. It requires qualities

such as duty and dedication. In a ritual,

such as the tea ceremony, decoro is the

performing of the ceremony with great
beauty and sensitivity, with attention to
detail, making sure that those conducting
the ceremony know the order of events and

are able to convey the appropriate aesthetic
sensibility. However, the form is not

enough on its own, otherwise we could fall

prey to the third of the Ten Fetters:

'grasping ethical rules and religious
observances as ends in themselves'.

In Buddhist ritual, it is crucial to keep
the intention behind the action in clear
focus. Formal ritual is definitely not an end

in itself. Buddhist ritual has a clearly

defined rational foundation based on
ethical principles, the actions performed

must be skilfully motivated. Sometimes
people fear ritual, seeing it as devoid of
reason. However, in authentic 'rational
ritual' one knows what one is doing, why

2 golden drum

one is doing it, what the form of the ritual

means, and the state of consciousness one

is trying to evoke through performing it.

Ritual should in fact lead to enhanced

mental clarity.

Castiglione's second principle is

sprezzatura. This quality guards against the
rigid formalism that decoro alone could

give rise to. Sprezzatura can be translated
as: 'A lightning-like energy which carries

courage, boldness, even rashness and

excitement. It is a delighting in the

moment, a love of improvisation. It is

constantly fresh.' This quality is crucial. It

is a willingness to hold the form lightly and

to incorporate the surprises that ritual
inevitably includes with a dignity and

grace. It is a delicate balancing act between

controlling the form of the ritual, creating a

safe space for the participants, and letting

go into the magic of the moment. Sonie of
my most breathtaking ritual moments have

involved watching the unforeseen dramatic
element unfold in ways I could never have

predicted. I once sent a floating shrine out
into the ocean. As soon as it began its
journey out to sea I was captivated by the

elegant vision of this strange and

mysterious candle-lit craft —far more
beautiful and evocative than I had

expected.
Similarly, on the day of my private

ordination I wrote out my old name and
offered it to the river in the context of a

going forth ritual. As the days passed, I
returned to it and observed the gradual
process of dissolution that took place. This

created a living image for the inner process
I experienced in abandoning my old
identity and added a depth and intensity to
that process that could not have been

possible using the rational faculties alone.
In these ways, the enactment of rituals

can deposit symbolic imagery in our

imagination which then enters and informs
a more archetypal dimension of ourselves,

the implications of which reverberate
through time.

Ritual helps us to integrate our depths
into our conscious attitudes. In ritual the
inner world is actualized and given form.
One reveals an inner experience through
action (making offerings, performing puja,
prostrating) and this externalization in turn


enriches one's inner awareness. In this way

ritual becomes a potent tool in the task of

achieving congruency and harmony

between one's inner experience and outer

expression. The quality of sprezzatura is

essential to all this, as we need to have

courage and spontaneity, imbued with
feeling, for this interplay between our inner

and outer worlds to be authentic.

Holding decoro and sprezzatura in

balance, we enter into an alchemical

crucible of symbol and myth that can be

startling in its intensity. The non-rational.
intuitive side of us is called out into the

light —often despite cynicism and

doubt —and suddenly we find ourselves in

touch with depths we barely knew existed.

This brings us to Castiglione's third
principle: grazia. He describes this as: 'A

quality from the Divine, uncontainable,

without limit, belonging to no one.' In

Buddhist terms, this is the irruption of the
transcendental dimension into the ritual

process. Although we may only get a
'glimpse of a glimpse' we must cherish
these visionary and magical moments when
they arise, for they are vital prefigurements

of a transformed attitude to life. The most

useful way I can understand the principle
of grazia is to bear in mind that all
Buddhist ritual is performed in the service
of change. Sangharakshita has said that if

we could reduce all the Buddhist teachings
to just one meaningful word, that word

would be impermanence. Ritual is a
powerful way to sense this. Ultimately, it is
a tool for 'seeing things as they really are'

and for living in harmony with that truth.
In the course of a ritual, especially one
conducted outdoors, the world becomes a
living and vibrant place, not just

intellectually but experientially. In this
way, the ritual can help us to overcome

fixed views and the attendant ossification
of self and world. Rituals involving fire

and water are especially evocative in this
respect because they pulse with movement

and change. I have performed rituals
between the tides to emphasize this
symbolism, making offerings expressive of

an aspect of my own transformation that
have then been proffered to the forces of
impermanence —the gentlest of waves
comes in and suddenly my offering is



VIDYAMALAEXPLORES THE DYNAMICS OF BUDDHIST RITUAL

Left: Floatingshrine. Below& Right: Box shrines

transformed into something new. A death

and rebirth happens before my eyes. I have

a moment of mourning and feel my

attachment but then another wave comes,

and then another, and I begin to let go a

little more into change. Suddenly I feel

myself as a thread woven into the patterns

of change in nature. The ordinary and

extraordinary begin to merge and the world
becomes richly symbolic rather than

hard-edged and utilitarian. In such ways

the imaginal faculty can be awakened and

our experience of the world transformed

and enriched.

Another way I have explored ritual is by

making implements, or tools, of

transformation. These have included ritual

boxes, staffs, and a liardo necklace' to

wear at the time of my ordination to

remind me to stay awake to the deeper

significance of that event. I have found the

boxes particularly powerful because inside

them I have consciously created a sacred,

symbolic space for ritual to take place.

They are containers of space, repositories

for dreams, places of stillness. They are
secret, mysterious, and alchemical whilst

closed, transforming the offerings ritually

placed inside, and they are open,

expansive, and joyful when opened out.

Our relationship to such 'implements' will

be determined by our prevailing concerns

and values since the meanings and

significances we ascribe to our experiences

are mediated through these. So, viewed

sceptically, these are small wooden boxes

filled with meaningless bits and pieces;

viewed from the perspective of myth they

are symbols for the constant transformation

that goes on in our depths.
I have a friend who made a ritual box

for the kitchen knife so she would be

reminded that cooking can be a spiritual

practice of mindfulness and aesthetics each

time she went to remove the knife from its

'shrine'. A simple ritual like this can be a
powerful way to imbue one's life with

richness and meaning, bridging the

archetypal depths and the everyday. It is

useful to consider these implements as
'faith tools'. Each time they are looked at

or 'used' they serve as a reminder of the

inspiration that led to their conception. As

such they act as triggers, touchstones, and

they nourish faith simply by the fact that

they exist at all. They are like depth

charges; they are buried treasure revealed.

Rituals can echo Dharmic symbols, for

example, the lotus and the vajra. Vajric

rituals are directed and have a sense of

linear, dynamic, aspirational energy. They

have a strong sense of beginning, middle,
and end; for example, offering a

prostration. The power of such a ritual lies

in wholeheartedly engaging with the

performance of the action, bearing in mind

its underlying symbolism. Lotus rituals are

more concerned with surrendering control.
One sets up the conditions, the form of the

ritual, and then becomes a witness to an

unfolding drama that one cannot control or
direct through ego or will. Examples of this

kind of ritual will include those involving

water and fire. At their best, these rituals

can help one to experience the intense

beauty of impermanence, rather than being

frightened by it. Of course many rituals

involve both aspects —dynamism and
receptivity —and perhaps the most

effective rituals harmonize the two.

Although I firmly believe in the value of

solitary ritual, ritual is at its most powerful

when practised collectively. It then

becomes a form of communication through

which there is a possibility for the

collective 'whole' to become far greater

than thc sum of its parts and a strong

spiritual atmosphere engendered. The

Sevenfold Puja is a good example of a

collective ritual that can lead us all the way
to an experience of the transcendental

dimension: there is decoro, the form of the

puja through the successive moods of the

verses: sprezantra, manifesting as
emotional engagement and a willingness to

perform each puja as if for the first time,

with spontaneity and freshness; then, in

dependence on the conditions created by

those two principles, there is the possibility

for the bodhichitta to arise, for the

collective practice of puja to rise to another
dimension altogether, for there to be an

experience of graja. In this way, a ritual

such as the puja can become a powertifl

lacob's Ladder' between mundane and

transcendental experience.

Ultimately, our whole lives can be
imbued with ritual and unveil a mythic

dimension. It is possible to experience the

world as magical and alive and to have our

spiritual aspirations woven into the thread

of our daily activities in a profoundly

beautiful way. This is the ritual life. It is

not far away. It is here —shimmering in the

midst of that which seems ordinary but

which when seen with angels' eyes is full

of wondcr.

Born in New Lealaml, VidyamalaIs now based in

Sheffield, Englaohl. She way oi-dained into ihe Western

Ritildhixt Order in 1555 (Ind is involved in developing

art and ritual CO11111a., and retreats m the Hs.ito.

, Suhluiti. The Mythic Context. Padmaloba Books.

-"See Anthony Rooley. Performance. Element Hook,.
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PriyavaditaunfoldsanalchemicalapproachtobddingaBuddhistcentre

A SACRED

INTERIOR
Northernquarter,Manchester:Dirt, smog, hustle, noise, pubs, clubs, pigeons, shopping-malls,

litter, winos, pimps, office workers, rent boys, curry houses....

Within this sprawling corpse of urban decay an obscure, forgotten warehouse transubstan-

tiates. Brickwork sandblasted and repointed. Slates replaced. Rotten timbers renewed.

Wall rebuilt. Windows stripped, repainted, repaired. The insides gutted. Old fittings ripped out. The basic shell exposed, made good. New walls

and ceilings built. Lighting and heating installed. Up on the fourth floor, before the neon signs advertising the Arndale shopping centre, a

seven-man Buddhist community is already resident. Right Livelthood offices emerge. Study rooms, library, health centre, shrine-rooms —all will

soon take shape. When the transfiguration is complete the rotting warehouse will have become a Pure Land: a thriving Buddhist centre, the focal

point of the FWBO in Manchester.

Look closer; see with the eye of the imagination. What is really going on? I see war: a warrior band struggling with the forces of decay, disease,

ugliness, striving to establish a refuge deep in enemy territory in the tumult of battle.

I see alchemists locked in hidden dark laboratories, philosopher magicians manipulating their experiments: observing, adjusting, regulating. In

undertaking a transformation of the material plane, transmuting base metal into gold, they induce a corresponding sublimation of the base natures

of their own souls.

I see purification, the clearing away of adventitious taints and defilements, the revelation and actualization of innate potential. I am reminded of

the lotus in the mire which grows up to open to the liberating vastness of a blue sky.

I even see Bodhisattvas delighting in their play, rearranging some scruffy corner of this rose-apple island

into a mandala of great beauty, breathtaking to behold.

The principle at work is that of correspondence; between mundane, day to day changes occurring in the

physical structure of the building and deeper, more archetypally significant themes. One could elaborate many

such themes and arrange them into a rough hierarchy. At the top, the most universal principle: Buddhahood, the

ideal of human Enlightenment. Perfection possible to attain which as yet is quite beyond our experience. This

manifests on progressively lower levels through experiences and forms that reflect its inexhaustible richness in

ever greater particularity and decreasing completeness. At the bottom-are the everyday occurrences of the build-

ing project.

Of what practical relevance is all this? I am involved in a building project. When it is finished we will have

converted a disused warehouse into a Buddhist centre: a visible bearer of higher ideals in a barbarian land.

Through it many people will make contact with, be touched, influenced, even transformed by. the Dharma. In

the meantime there are deadlines to meet, problems to solve, materials to find, finances to deal with. In short, a

lot of hard work. The apparent problem with a building project like this is that it requires a lot of hard work over

a relatively long period of time and if one is not careful that is all it becomes. Is this the best way to build a

Buddhist centre? First, let us ask: what is the purpose of a Buddhist centre? This should yield some ideas about

the best way to approach building one.



A Buddhist centre proclaims the ideal of Buddhahood to

the world. It is a hand, many hands, of Avalokiteshvara, the

Bodhisattva of compassion, reaching out to all those who

arc trapped in this burning world of greed, hatred, and

delusion. It is a hook of his compassion cast on to the sea of

living beings, a field of virtue which nourishes all beings to

spiritual fruition. It provides conditions which stimulate

beings to go for Refuge to the Three Jewels more and more

deeply. In the ideal Buddhist centre every aspect, every

facet, will contribute towards this. All the activities, classes,

festivals, study groups, the people involved, the layout,

design, materials used, thc way it is constructed —everything

will contribute. The ideal Buddhist centre is a Pure Land, a

realm in which all conduces to Enlightenment, where

everything is a reminder of the Three Jewels, a spur to

realization —where every loose floorboard creaks the song

of impermanence. This is what we need to build.

Sangharakshita wrote: 'Some pure Buddha fields come into

existence as a result of the collective karma of divine and

human beings of more than average spirituality: others are

willed into existence by a particular Bodhisattva.'

In the absence of a Bodhisattva capable of

single-handedly establishing a Pure Land in Manchester
those of us working on the building must create it through

the collective weight of our skilful actions. So is it enough

just to get our heads down and work? No. This approach is

rooted in a distinction between work and Dharma practice

that is more apparent than real. Dogen, in his advice to the

chief cook at a Zen monastery, recounts a conversation he

had with a tenzo (chief cook) of Mount Ayuwang Monastery

in China: 'But why, when you are so old, do you do the hard

work of a tenzo? Why do you not spend your time practising

zazen or working on koans of former teachers? Is there
something special to he gained from working as a tenzo?'

He burst out laughing and remarked: 'My good friend

from abroad! You do not yet understand what practice is all

about.'

Converting the warehouse is not just a purely secular and

very strenuous activity resulting in a nicely refurbished

building. This Buddhist centre will be a Pure Land, a sacred

space. a flowering of the collective efforts of those of us

striving to practise the Dharma here. To the extent that we

contact this ideal and can give expression to it, to that extent

will we create the Pure Land. By now it will he obvious that

connecting with those deeper correspondences and themes

will enrich the experience of the building project and inspire

the creation of a more ideal Buddhist centre.

But how can you actually connect? First of all. just do it!

In the words of E.M. Forster: 'Only connect'. By this I mean

learn to experience those underlying themes. Do not content

yourself (or discontent yourself for that matter) with the

most prosaic, material, superficial interpretation of events.

Initially, identify the more immediate symbolic

correspondences then relate those to deeper and more

universal ones. Ultimately allow your mind to be led up to

the highest correspondences, to your highest ideals. For

example, the fixing of the roof, with all it's attendant

setbacks and problems, becomes an attempt to establish a

protected environment within which transformation may be

achieved. You can look for analogous processes unfolding

within yourself. So the fitting of the skirting boards to a

particularly uneven and complex section of wall demands

the same skills, attention, and approach as focusing your

distracted or irritable mind upon your breath during formal

meditation. In this way, we find ourselves entering more and

more fully into a world in which everyday objects and

events trigger off a series of reflections bringing our minds

up to our highest ideals. Our actions proceeding from that


basis become increasingly expressive of those ideals. Little

by little, we draw together the ideal and the real, our

seemingly mundane actions —all we see, hear, say —become

increasingly informed with meaning and significance. The

world in which we live and work becomes increasingly

related to the Three Jewels. Laying bricks, we no longer lay

bricks, we build the walls of a Pure Land within which all

conduces to practice.

At first sight it was a simple task: a tiny hole in the front

left-hand corner of the building, a leak in the lead rainwater

valley, and the abrupt comment on the surveyor's report:

'Some visible signs of dry rot in the timbers in this area'.

(Just like a small blemish, the slight tinge of dissatisfaction

in an otherwise apparently fulfilling and happy life.) On

closer inspection the job began to expand. The little hole

was a symptom, the first indication that the whole fabric of

the building in that area was infested with rot. Just as

through meditation awareness penetrates deeper and deeper

into the layers of views, attitudes, and reactions rooted

ultimately in the sense of separate selfhood, so we dug

deeper and deeper into the rotten roof timbers, crumbling

brickwork, infected window frames.

The problem finally unearthed to it's full extent, the
repairs could begin in earnest, the roof could be set to
rights —unsatisfactoriness will never be transcended until

we have laid bare the roots of greed,.hatred, and delusion.

This imaginative approach to the project can be taken

further still. In all the actions of building the new centre we

can discern a context of heightened meaning and

significance by engaging with those actions as forms of

ritual. In a ritual we enact a prescribed drama which plays

out as the objective revelation of a spiritual experience or

series of experiences. To the extent that we engage with the
form of the ritual, we invoke the corresponding spiritual

experiences internally. This is how puja works —the verses

express spiritual moods, such as worship or rejoicing, and if

we arc receptive to their content then we can experience

their corresponding moods.

The whole course of the building project can he seen as a

gigantic. eighteen-month-long puja during which the

warehouse, or more accurately successive areas of it, passes

through an elaborate series of transformational stages which

reveal themselves as the material analogues of spiritual

processes taking place in the hearts of the project workers.

The initial stripping out: a going forth. Pulling down the old

ceilings, facings, and coverings: a process of laying bare and

examining —confession. Chipping off plaster and render:

purification through consistent skilful action. Discussions

with architects and engineers, the drawing up of plans:

bringing into relationship the raw material of the building

with the ideals set to transform it. The building of the new

walls, the installation of services, the decorating: the

actualization of the potential of the warehouse in accordance

with those ideals.

When I engage with the building in this way. I act out the
drama of spiritual life through bricks, mortar, timber, paint,

wire. I recapitulate the going forth of Siddhartha from his

home in Kapilavastu to his Enlightenment at the

Bodhimanda where he became Buddha Shakyamuni.

The culmination of this working puja will be the shrine

dedication ceremony, conducted by Urgyen Sangha-

rakshta. the point at which the sacred space will be conse-

crated and the lotus of our new Manchester Buddhist Centre

will blossom from the mud of a dirty, neglected warehouse.

At this point, the fruit of all our efforts will become avail-

able to anyone wanting find refuge from the storm of exis-

tence. This of course will mark the beginning of a new

phase, a new puja, but that is another story....
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N. Why is art work so important to you?

S: Basically, I decided to educate myself

because I had very poor self-esteem. I

didn't go through the education system and

come out with anything valuable. I came

out feeling I was nobody. I wanted to join

the human race on a vocabulary level and

on an art level. It was not a conscious

decision. I wouldn't have classed myself as

an artist, and I still feel a bit uncomfortable

using the term. But I saw it as a means of

expressing something that hadn't been

defiled by the conditions of my upbringing.

What do you think you are expressing?

Let's forget the art work for a moment.

Most of the spaces I inhabited in life prior

to that had all been poisoned by lots of

negative ideas —I felt a complete

non-achiever —but art had not been part of

this. Maybe it was as simple as that, or

maybe it was just an area that I felt drawn

to which was just waiting to come out. It

started off as a space to inhabit to allow

new things to come out. It might be as

simple as how I'm feeling today. I put

myself in the besfspace where thcre are the

least interruptions so I come to terms with

how I'm feeling.

So the art work and the space in which you do

the art work is a space in which you can

discover more about yourself and open up to

new experiences?

Yeah, have the potential at least. I never

thought I would go to art college when I

started smashing my room up and painting

on the walls! There came a point when I

thought: I am not just doing this to inhabit

different spaces. I am doing something that

means a lot to me.

Why do you sculpt?

I think that sculpture is the most crude,

simple, level of art. I find it easy (I don't

mean that I have an easy time of it); it is

quite malleable and tangible —you can find

shapes, destroy shapes. But it's not just

sculpting but sculpting in metal —it seems

to have got specific for me.

What is it about metal that appeals so much?

Well, metal, look —I can heat metal up, I

can look at it melting, the structure in it

changing. Metal comes from deep in the

earth which reminds me of space, the

cosmos. I am building things and it takes

me right away from the everyday life of

others —going to the shops and buying

cigarettes.

When I'm working in metal I am tuning in

to the cosmos.

You use a lot of scrap metal. Is that important?

I prefer to work in scrap metal because I

like the idea of things that have been used

for other things and have been discarded.

I reuse them and put them in something

with meaning. A scrap metal yard is just

something other.

People think about the Tibetans, or

going to India, and all these 'mystical'

places. Well, there are mystical places in

England —there are tattoo parlours and

scrap metal merchants. You can tune in to

things here.

SAHAJAHAS BEEN A MEMBER

OF THE WESTERN BUDDHIST

ORDER SINCE 1989 AND IS AN

ARTIST IN RESIDENCE AT

DEAN CLOUGH GALLERIES,

HALIFAX. NAGAPRIYA WENT TO

SPEAK TO HIM ABOUT HIS

WORK. AMIDST THE CHAOS OF

SCRAP METAL AND

PART-FINISHED SCULPTURES,

THEY SAT DOWN TO TALK.
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What's the quality al a scrap metal merchant's

that makes It mystical?

It has got all this discarded metal which I

am 'ordaining' into a higher level. I am

going off to these places and initiating the
metal.

Looking around your sthdio, it looks as if it

could be the esternal manifestation of your

mind! There are all these bits of scrap metal

lying around, that is all the unsorted sniff that

needs to be worked on, but there are a few bits

that have been worked into something. They

have been organized in a meaningful way.

Yeah - t am bringing the inside out and

working directly with the outside. People

get excited about initiation and think of
ritual as if they've got to do ten hour

pujas - which I am sure is good - but
working and dedicating your life to making

sculpture is a ritual too.

In what way is it a ritual?

In spiritual ritual you dedicate and offer up

what you are doing to something higher. I

make a ritual of trying to do sculpture
without getting into negative states whilst

encouraging a more positive quality in my

life - a ritual towards not giving up no

matter how uncomfortable it feels. It is not
that I come in here and bow and do all my

'Buddhist things'. Sometimes I do but
sometimes I just come in, check my mind
out, say hello to the Buddhas, and get on
with it. Buddhist ritual has got to have
meaning. You've got to he tuned in and
honest with yourself and to want to see

yourself being put into it, spread out, taken
apart. and put together again. People might

get inspired doing sevenfold pujas - that is

perfectly all right - but Buddhist ritual can
be more than that. If you conie out with
more meaning, feeling much more in touch
with who you are, with a greater
understanding and love for yourself and

other people, then whatever you do is
Buddhist ritual.

For me a ritual is an action imbued with some

significance. So anybody can weld —people weld

cars —but presumably when you are welding

there is something more than that going on?

There are two elements. There is what I

make - I make demon daggers, flowers, I
make quite wrathful things. I make things

that are creative, stir me up, and have got a
lot of meaning. But there is another level

which is just me trying to get on with my
life, full of all this stuff in my head which I
haven't got a clue what to do with. I could

I am a Buddhistand I want
to representa new
tradition of Buddhist
iconographythat is real.

he welding and I could be feeling really
insecure that the weld isn't going to stick.

So I get in a worse state but then just catch

it and say to myself: 'The weld is going to
stick. Relax.' This has got nothing to do

with welding. I could be working in a

peanut factory.

You've decided rhos .vculpture is the context

through which you work out some Unportant

spiritual themes. Presumably you see it as an

important way to grow and chan,ge: othei H l ie

you would do sonwthing else?

It is something I have got an urge to do. I
feel that I am really in touch with more

than me. It is not like I have thought that
sculpture is spiritual and therefore I will do

it, or sculpture is more spiritual than
something like packing peanuts - it's just
what I do. When I have not been working,

when I have not had enough money to

work, I have felt much more doubtful
about myself. When I am sculpting I feel
more at ease with myself, more

comfortable, and prepared to get on with
transforming.

We were talking earlier about bits of scrap metal

scattered all over the,floor and you putting bits

of scmp metal together in a pattern —integrating

it. No doubt that process goes on internally as

well as externally; through sculpture you

reorganize your psyche into a more harmonious

and significant pattern.

Yes. The whole process of building and

making things has that effect.

In that sense the sculpture is ritual for

you —if the aim of ritual is to integrate. One

of the aims of ritual is to call up forces that are

not presently available. Do you think you do

that?

Well, in some ways I think I live in a

magical world. I like to work at night and I
still feel night is really magic. In the

middle of the night I might want to grind

something, so I turn all the lights off and I

grind something in the dark. I get sparks

and noise and imagine that I'm somewhere

else and that those sparks are me flying off
somewhere. When I am welding things I

am one-pointed because I am holding these

two bits of metal together and welding

between them. Either I can feel energy
being completely drawn out of my body

and put completely into that metal or I can

feel part of the metal so I am being welded

outwards. It is a bit like making love - you
get very close to things.

In your sculpture, I see you. I see really

exuberant energy that is very expansive and

powerful. Very fiery but very creative.

I suppose if you interact with something

for long enough then it is going to look like

you. If you are married to someone long

enough then they look like you, don't they'?
So I suppose the same thing happens with
sculpture.

A lot of your work has been concerned with

snaking demon daggers. Could you tell me what

a demon dagger is?

The basic principle is derived from
shamanic ritual. They were originally just
tent pegs. So the shaman would have a tent

peg - maybe painted blue with a funny

face on - that was special. He pinned the

ground out, did the ritual, and paid
reverence to the local deities - through that
the space became safe. Buddhism has used

that idea in its own rituals to pin down
demons. Your demons are your mental
poisons, your obstructions. You pin

yourself down to have a good look at

yourself, at what you need to transform.
You are doing something to the universe,

getting in touch with higher energies. A
demon dagger is a pin in the ground and
out of the pin comes the figure. Demon

daggers are like taps, you pin them into the
earth or the ground and energy goes
through them but it gets purified.

Demon daggers are enlightened things.
This is the deity in wrathful form, wrathful

because it has got to deal with unrefined
and unruly energy - it has to be fierce.
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So a demon dagger is essentially pinning down

and tramsfOrming unenlightened energy?

Yes. They take on the form of the energy

they are dealing with. They make them-

selves acceptable to the energy that they

are dealing with. They don't really look

like that (you have got to be wrathful in

dealing with demons), they are beautiful

too. I want them to represent other ways of

looking at things. I am a Buddhist and I
want to represent a new, non-wallpaper,

tradition of Buddhist iconography that is

real. I am from Manchester, I have had a

very particular upbringing, I am trying to

work with who I ani. That has got to be

part of what I am making. Also, I am a
Western Buddhist representing Buddhist

iconography. It is early days for Western

Buddhism, and for me as a practising artist,

but I do want to represent something that is
more real than poster paintings.

So when you are building a demon dagger, do

you feel that you are pinning demons down?

Completely, yeah. I am making the

universe a safer place. I see what I am
building as being very important 14 the

cosmos. I want to surround Halifax with

demon daggers. I want people to look at

them and pick up on the fact that they are

being confronted with something other

than just what is available —just

one-dimensional space which people

inhabit. These daggers represent another

space and you've just got to look at

them —it might not be comfortable. They

actually give out something other. I think

they give out energy, love, compassion. It

is definitely spiritual and from another

dimension. A demon dagger is a

doorway —all you've got to do is open it.

That is what good art should be —a

doorway. You've really got to make the

choice to be with it and contemplate going

through that door.

Another thing that strikes me about the demon

dagger is that it heroines progressively more

lOcused. Your demon daggers seem quite chaotic

at the top end and they gradually heroine more

lOcused twards the point, which again suggests

a Prusing, an integrating.

Recently I have been exploring the human

I want to surroundHalifax figure. I still see these sculptures as demon

daggers but the sharp point has gone. I
with four demondaggers have not needed the point. The dagger as a

structure seems to have disappeared for the

time being. It is still there, on another level,
but it is now a figure. What I have wanted

to do is make myself.
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Tor twenty-five years I served the Blessed One with
loving deeds, like a shadow not going away from him.
For twenty-five years I served the Blessed One with loving words,
like a shadow not going away from him.
For twenty-five years I served the Blessed One with loving
thoughts, like a shadow not going away from him.'

Thus spoke Ananda, the Buddha's

attendant, when, after the Buddha's

death, he recollected his life serving

the Enlightened One.

hi all schools of Buddhism we find

those who will later become

Enlightened serving the Buddha, the

spiritual community, their teachers.

What is our response when we come

across such stories?

Can we not, as intelligent, fairly
skilful, human beings living in a

post-modern society, dispense with
those troublesome and somewhat

demeaning preliminaries to the

spiritual life?

We meet exemplars of service, at

all levels of spiritual unfoldment,

again and again in the scriptures. Not

only do we read of the lay devotees
serving the monks, the monks serving

the teachers, the Bodhisattvas serving

countless Buddhas for countless

kalpas, but that the Buddhas and

Bodhisattvas themselves have no

purpose other than to act for the

benefit of all beings.

Why have all these spiritual beings

been so committed to serve, tried so
hard to serve, taken numerous vows
to serve, the Buddhas. the Dharma.
the Sangha —all beings'?

Flow can service be a spiritual

practice? Of course it is not

necessarily such —it becomes so

when our service is undertaken in

relation to a higher ideal, when we

devote ourself to the service of the

Enlightenment principle. It becomes a

spiritual practice when we have
developed Right Motive; an

aspiration to evolve towards

Enlightenment for the benefit of all
beings. This requires a clear

understanding of ourselves, our goal,

and our path.

A clear understanding of ourselves

arises from a realization that we have

the poiential for limitless growth (that

there are in us the seeds of

breathtaking goodness, beauty, and

truth) but we are burdened and

impeded; much is in the way of our

growth. It is a clear understanding

that although we can become perfect,

we are, at present, very imperfect.

Understanding of the goal arises
from a vision of our ideal which, in
Sangharakshita's words, is

'something direct and immediate and

more of the nature of a spiritual

experience than an intellectual

understanding'. The emotional

counterpart of this vision is faith

(shraddha). From faith springs the

desire to devote ourselves, to

surrender, to our ideal. From faith

service as a spiritual practice, as a

path. unfolds. Service, in the context
of spiritual life, is not the donkey

work of the ignorant, the penance of

the sinful, or the clenched-teeth

labour of the down-trodden; it is the

activity of the wise.

If your goal is Enlightenment,

moving from where you are to better
and better, all the way to perfection,
then service will become more and

more woven into the fabric of your
spiritual life. Perhaps it is already
there to a greater extent than you

realize.

To serve is to act for the benefit of

whomever or whatever we have

chosen to serve; our own

gratification —if we seek gratification
at all —is only secondary. To serve is
to act in accordance with someone

else's will. To the extent that I am

guided by the ideal of Enlightenment,
serving becomes an integral aspect of
my spiritual life. The more I am

aware of the ideal of Enlightenment
when I act, the more it pernleates

everything I do, everything I come

into contact with, the more will my

service become suffused with

devotion and my actions form rituals.

With acts of kindness, of generosity,

with ethical behaviour, I serve;

through tasks mindfully discharged I

serve; with the simple gestures of

offering and salutation I serve; with

words of praise, with inspired

thoughts, with reflections and resolve,

with all my efforts to practise, with

every step on the path, I serve. When
in acts of body, speech, or mind we

obey, we follow the best, the highest

in us, we engage in ritual service.

I want to devote myself to my

ideal because I love and revere it. I

love and revere it because it is true,

beautiful, and therefore a source of
happiness to me. It is said that the

Buddha still felt the need to revere

after his Enlightenment and that,

finding no one above or equal to him,

he directed his veneration towards the
Dharma, towards the Truth.

As a spiritual practice, or as the

natural expression of our insights,

ritual service bears little resemblance

to service as a calculated deal

between two parties; the servile and

submissive activity of one who

chooses irresponsibility, or the

demands forced upon the weak by the

strong.

However, how are we to devote

ourselves to the ideal of

Enlightenment when we do not really
know what we are serving'? It is

essential to find our ideal reflected,
manifested, expressed. in something

or someone we can relate to. We need
a concrete embodiment, a symbol, of
our goal so that we may enter into

relationship with it. An embodiment
of the ideal of Enlightenment is a

thing of beauty, it represents

Varadakini at work

;
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something greater, truer than us, and as we

turn to it we are drawn, inspired, uplifted,

nourished, appeased, feel that we receive
that which we have desperately needed.

Naturally, when we are given

something, when we feel loved, looked

after, our response is gratitude, love,

generosity; we want to give back. The

more consistently this happens, the more

trust grows, we begin to feel confident that
our ideal will not let us down. It is in this

gratitude, this love, this trust, in the

appreciation that our ideal is far above us

yet that it is possible for us to attain it, that

true devotion has its roots. It is from this

experience, however dim, however

germinal, that the urge to serve grows.

The clearer we are about our goal, the

more committed to the realization of it, the

easier it becomes to find its symbol and the

more consistently will we be able to enter

into communication with it.

For members of the Western Buddhist

Order, the embodiment of the ideal of

Enlightenment is represented by the

meditation deity to whom they are

introduced by their preceptor during their

private ordination. My meditation deity is

Amitabha. He does not embody the ideal

just vaguely for me; he is who I

can —must —become. He is me grown up,

free, at my best: Awakened. As I turn to

him, contemplate him, meditate and reflect

upon him, as I feel the bliss, clarity, vigour,

peace, and warmth I receive from the

dimmest perception of his qualities, and as

this happens again and again, all I want to

do is give myself up to him completely: in

body, speech, and mind. This is the most

common and natural expression of the

arising of faith, evoked so beautifully in

the Buddhist scriptures. This wish to

surrender myself to Amitabha is an

expression of the realization that spiritual

ignorance (wrong 'upside-down' views)

separates me from him whom I love,

treasure, revere. At the same time, I know

that Amitabha is no other than the best in

me. Operating within a dualistic

framework of perception, between self and

other, faith expresses itself as: 'I am giving

myself over to you.' However, the act of

surrender is undertaken as a means to

transcend all distinction between subject

and object, between myself and Amitabha.

Through serving him, in doing his

compassionate bidding, I become him.
The less we cling to the wrong view of

duality, the less we act as if dualistic

perceptions were absolutely real, the less

conflict and fear there will be in becoming

even the slave of our ideal since it is no

other than us at our highest. Having

devoted myself to Amitabha, I want to

serve him —to do what he wants. Amitabha

has no wish other than for me to become

Enlightened, to become him, and he wants
me to practise to that end.

When I act in remembrance of

Amitabha, everything I do becomes a ritual

because it is imbued with higher meaning.

Service as a spiritual practice becomes

ritual because it takes place within the

context of the Bodhisattva ideal, where

every action, however seemingly

insignificant, flourishes as the expression

of the spirit of universal compassion.

Ritual service functions as a bridge to the

transcendental, a way through which we

enter into relationship with the Bodhisattva

principle and so become a channel for it.

Amitabha is the Buddha of meditation,

so I worship him by practising meditation.

He is the Buddha of love so I practise

metta. His colour is red so I paint my room

red, dress in red. He transcends desire

through discriminating wisdom so I

practise discriminating between

appropriate and inappropriate objects of

desire. His Pure Land is the 'Happy Land'

so I endeavour to make those who meet me

happy. His element is fire in which I seek

to transform all obstacles into factors of

Enlightenment. Because his life is

dedicated to the service of others, I

dedicate my life to the service of others. As

I write this article, candles are lit and

incense burns on the shrine where he sits;

all actions of body, speech, and mind I can

offer to him so they must be worthy of

him. I can worship Amitabha by offering

him the goods I dust in Evolution, the gift

shop where I work, salute him in my

interactions with other people. With the

thought of doing only that which would

please him in my heart, my life is unending

devotion to Amitabha and every little act is

sacred.

However, my practice of service need

not be directed only towards a Buddha or

Bodhisattva, or the far away goal of

Enlightenment. I can serve my teacher, my

spiritual friends, a verse from a sutra, an

ordinary human being —a customer in the
shop.

Just as I choose to serve the Buddha,

enter into relationship with the best in

myself, awakening, developing my

potential for the good, the beautiful, the

true, I could also choose to serve
Mara —all that harms and hinders spiritual

growth —make offerings to greed, worship

my wrong views, rush around to please my

pride and feed my aversion.

The question is not 'To serve or not to

serve?' but whether to make service a

debasing activity or a noble one: a deal or a

ritual. The former conduces only to

drudgery, prostitution, and the growth of

destructive life patterns, the latter to their

transcendence, to liberation from the bonds

of selfishness. We are all the servants of

others —causes, emotions, or views —the

art of life is in choosing the right master.

Anagarika Varadakiniwas ordained into the

Western Buddhist Order in 1993. She works in a Right

Livelihood gift shop, Evolution, in Cambridge and is

preparing to return France (her country of birth) to

establish the FWBO there.
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The Buddha Amitabha

11



Seetheworldlike you've
neverseen it before.

From sports and popular culture, to literature and traditional teachings,

to the toughest social issues facing us today, Tricycle offers a Buddhist

perspective that is both educational and engaging.

Tricycle
The world comes to light in Tricycle:"

4 issues annually • call (01803) 732 082


UK£18 (I Year) £35 (2 Years) • Europe £21 (1 Year) £40 (2 Years)

Tri.g c e
REVIEV.



At Windhorse Trading we are transforming work into a spiritual practice. We are also running a

successful wholesale and retail gift business which is growing fast, and we need more people to

join us. If you are interested in leading a full time Buddhist life living in a residential spiritual

community and working in a Team Based Right Livelihood business, then this could be a great

opportunity for you. You could consider joining us permanently or simply come and help us for a

few weeks. We are looking for at least a dozen men and a few women to come and live and work

in Cambridge, in order to do a wide variety of jobs made necessary by our growing commercial

success.

Would You Like To


Team Based Right Livelihood

Windhorse Trading is the

largest Team Based Right

Livelihood business in the

FWBO, with an annual turnover

of £4.5 million and currently

employing over a hundred

Buddhists in the United

Kingdom. In the last five years

we have grown steadily at a

rate of about 37% a year,

allowing us to give an

increasing amount of money to

fund Buddhist projects

throughout the world.

Working in teams alongside

fellow spiritual practitioners

with clear business and

spiritual objectives helps to

create the conditions for a

perfect livelihood. Working in

this way, along with living

together in communities means

you can live a life dedicated

full time to spiritual

development.

Based In Cambridge

The beautiful city of Cambridge

is the home of the Windhorse

Trading headquarters, with

about fifty people living in four

men's and two women's

communities only a few doors

away from each other. These

communities are a ten minute

walk away from our new

offices and warehouse (which

is bigger than a football pitch

at 50,000 square feet), where

our nine teams are busy

servicing the many different

needs of the business. We

have a growing chain of gift

shops called Evolution

(currently 12 in the uK) run by

Buddhists, and a van sales

service which supplies

thousands of gift shops from

Inverness to Penzance.

Work With A Purpose

Windhorse Trading has three

goals:

1 To promote the spiritual

development of the individuals

working in it.

2 To generate money to give

to Buddhist projects.

3 To encourage the

development of Right

Livelihood throughout the

FWBO.

The financial and commercial

success of the business is

partly the result of an effective

spiritual practice, connecting

spiritual ideals with everyday

living is not only inspiring but

also produces more effective

ways of working. We have

now been listed in the Sunday

Independent's Top ioo fastest

growing independent

companies three times in a

row, and this year we are

giving away over li.65,000 to

Buddhist projects throughout

the world.

Would You Like To Join Us?

You could lead a life devoted

full time to spiritual practice.

You could have a significant

impact on the world and

transform yourself in the

process. Whether you are

thinking of a permanent

change, or would like to get a

taste of working with us for a

shorter period of time (perhaps

a couple of weeks), or even if

you would just like to know

more about working at

Windhorse Trading, then phone

or write to Keturaja or

Satyaloka at

Windhorse Trading Limited,

3 Coral Park,

Henley Road,

Cambridge,

CI31 3EA

UK

t 01223 566567

fax 01223 566568

WINDHORSEORADING
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EnlightenedBeings:

Life Storiesfrom the GandenOralTradition

trans. JaniceD. Willis

Wisdom,$18, paperback

Reviewedby Virachitta

The main text of this book is a translation

of the life stories of six great tantric

meditators from the Gelugpa School of

Tibetan Buddhism. Their lives span nearly

three hundred years from the

mid-fourteenth to the mid-seventeenth

centuries, the earliest two were direct

disciples of Tsong Khapa himself, who

founded the Gelugpa School. For those

readers who are reasonably well versed in

the Tibetan tradition, this material may be

surprising. The Gelugpas are best known

for their rigorously logical approach to the

Dharma, while these stories (and indeed

that of Tsong Khapa —not included here)

are more reminiscent of the yogic

biographies usually associated with the

Nyingmapa and Kagyupa Schools.

The translations are of a type of text

known as namtar in Tibetan. This is

usually translated as 'biography', but these

are not biographies in the usual sense. One

of the most familiar examples of such

works is perhaps The Life and Liberation

of Padmasambhava, and indeed they are

often called liberation stories) but whereas
the text on Padmasambhava's life runs to

two large volumes in the English

translation the six stories presented here

are no more than a few pages apiece. This
genre is rather different from our usual,

Western expectations of a biography. Its

function is to elucidate the spiritual life of

the subject not the mundane details.

According to the translator, these

biographies serve three functions. First,

there is historical information, which is
unlikely to be the original purpose in their

composition but, unwittingly, these

biographies throw a lot of light on an

interesting period of Tibetan history during

which the Gelugpa (or 'Yellow Hat')

School achieved political dominance in

Tibet. More obviously, these biographies

act as an inspiration to successive

generations of practitioners and

particularly those within their own lineage.

Finally, there is an instructional element in

the stories told about these yogis,

describing in highly symbolical terms their

practices and realizations. These teachings

are beautifully woven into the biographies.

Thus, not only do the yogis meditate on,

say, impermanence, they immediately

follow that up by enacting their realization

in the choices that they then make in their

lives.

Perhaps for the general Buddhist reader,

the major reason for reading these texts

will be for their inspirational content. They

all exemplified in their lives the stages of

seeking out the teachings

(shrutatnayi-prajna); reflecting deeply on

those teachings and clarifying their

understanding in discussion with further

teachers (chintamayi-prajna); and putting

the teachings into practice in their own

lives in order to fully realize them

(bhavanamavi-prajna). After this they all

taught widely, as well as having one or two

especially close disciples to whom they

were able to impart the essence of their

realizations.

The flavour of the stories is rather

magical. After all, these people are

siddhas —tantric practitioners who have

attained supernormal powers. And, as

always in tantric literature, it is very

difficult to separate events occurring on the

historical plane from more symbolic or

even spiritual experiences, which may be

taking place in dreams, meditation, or

visions. This continual switching between

differing planes of experiences undermines

our solid, everyday view of the world. An

example of this is the mention in several of
the stories of a 'Miraculous Volume'

containing the essential teachings of this

lineage, which is received at some highly

advanced point in their training. There
seems no way to tell whether this volume

has any material existence or not. The

translator refers to this uncertainty by

citing two stories. First, a tale about the

First Panchen Lama (whose biography is

one of the six) who always kept an empty
space on his bookshelf —for this very
volume! Second, she refers to information

that Pabongkapa was purported to have

quoted from it (implying an actual text) in
the early part of the present century. The

traditional sources simply say that it is kept

by the Protectors (i.e. certain meditation

deities) and revealed when appropriate.

Surely, the function of such literature is to

set the spiritual imagination soaring —as

well as raising interesting questions about

the nature of essential realizations and how

these can be preserved for future

generations.

The translator is Janice D. Willis, an


American professor of religion. As she


makes abundantly clear, she is a practising


Tibetan Buddhist in the Gelugpa lineage

and this allows her to see these texts as it

were from the inside. However, her

academic background is also evident in the

wealth of notes. In fact, the actual life

stories themselves account for only 66

pages of the nearly 300 pages in the book.

The first 30 pages of the book comprise the

introduction, while the bulk of the book is

made up of appendices, glossary, index,

and the most copious end notes I have ever
seen accounting for nearly a third of the

book. While I found a fair amount of the

material in the notes of interest, the sheer

volume of them does seem excessive for a

popular book. They also led me to expect

an academic, even critical, approach, but in

fact they attempt only to clarify the

material given as it would be traditionally

understood within the Gelugpa School.

There is no attempt at any wider
contextualization, leaving the readers to do

this for themselves.

It is hard to know exactly who this book

is intended for. I'm not sure that scholars

would find it particularly useful as it does

not include the original Tibetan. Although

it does gives an interestingly different

angle on the Gelugpa School, it is hardly

essential reading for all Buddhists unless

they have a fascination with Tibetan

Buddhism in general, and the Gelugpas in

particular. Having said that, I enjoyed the

liberation stories but personally would

have been quite happy to have read them in

a much shorter book, rather than having to

buy such a large volume of which the core

material makes up so small a part.

•
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BuddhismThroughAmerican Women'sEyes

edited by  KarmaLeksheTsomo

SnowLion,£8.95, paperback

Reviewedby Vidyadevi 


Buddhism Through American Women's

Eyes, edited from talks given on a retreat

for women held in California in 1989,

gives a comprehensive taste of the spiritual

practice, experience, and concerns of

several of America's most experienced

women practitioners. The women who

spoke on the retreat came from various

Buddhist traditions, including Theravada,

Japanese Zen, Shingon, Chinese Pure

Land, and Tibetan Buddhism. The book's

chapters cover a wide range of issues: from

'Buddhist Practice in the Emergency

Room' to 'Buddhism and the Twelve

Steps' (a vivid personal account of the

connections between Buddhism and the

philosophy of Alcoholics Anonymous) and

includes chapters on karma, motherhood,

communication, abortion, and

monasticism.

Thoughtful and heartfelt spiritual

practice and sound Dharma teaching shine

through many of the chapters of the book.

Ayya Khema's no-nonsense advice on

dealing with stress stands out, but many

other contributors convey a

Dharmic —rather than a merely

psychological —perspective on the issues

confronting American women, balancing

accounts of personal experience with

broader considerations of how to integrate

Buddhism and American culture. As some

contributors make clear, such integration is

frommonasticismtomotherhood

only just beginning and it is perhaps too

soon to say much about it. However, I felt

uneasy about attempts to include

Christianity in the Buddhist vision and

found some chapters, for example the one

on Alcoholics Anonymous, unsatisfyingly

vague about the connections claimed with

Buddhism.

The talks have been very well edited so

it is rather jarring when, towards the end of

some chapters, there is a sudden change

into dialogue format. The 'writer' suddenly

becomes a speaker and the intimate impact

of the writing is disrupted. But it is at times

useful to have access to interchanges

between the teachers present on the retreat.

In particular, I enjoyed the accounts in the

chapter called 'The Monastic Experience'.

At first 1was inclined to be dismissive of

what I perceived as attempts to seek exotic

cultural experience rather than authentic

Buddhism but as I read on I was

increasingly moved and impressed by the

efforts the speakers had made and the risks

they had taken to commit themselves

wholeheartedly to the Dharma.
This chapter gives some thoughtful

insights into the usefulness for Western

women of 'Eastern' monastic practice:

'going deeper than our usual notions of

comfort and safety will allow', 'essentially

celibacy has to do with not having

preferences'. On the other hand, one

contributor questions the relevance of

Eastern monasticism for Westerners,

asserting that Eastern Buddhism is above

all concerned with preserving the past

whereas Western Buddhism is about

creating the future.

The tendency of several contributors to

refer to ordination as synonymous with

monasticism suggests that the options for

an American woman wishing to commit

herself to the Dharma full-time have been

very limited. The book has no chapter on

Right Livelihood and some contributors

even seem to suggest that the choice for

women is simply between motherhood and

monasticism. No doubt the growing

presence of the Western Buddhist Order in

America will add to a sense that a wider

range of options is available.

I agree with the editor, Karma Lekshe

Tsomo, that there is a need for women to

articulate their spiritual experience, to act

as exemplars for other women, and I

welcome this book as a step in that

direction. But I do not think, although

some contributors clearly do, that it is

helpful to see this against a background of

perceived authoritarianism and sexism. It is

noticeable that the teaching that 'In essence

we are all the same' is popular with several

of the book's contributors —one woman

going so far as to say 'Buddha is the

equalizer' —while any idea of hierarchy is

generally dismissed as an unfortunate

side-effect of Eastern Buddhism.

As Subhuti has pointed out in the

recently published Women, Men, and

Angels, it is of the very greatest importance

for Buddhists that we recognize and accept

that we participate in a hierarchy. If we

could not acknowledge that the Buddha

was superior to us what would motivate us

to emulate him? The point is that the

hierarchy is not fixed; we can all climb up

it, each at our own pace, and there is room

for everybody at the top. To make sense of

the truth of hierarchy in these egalitarian

times, we need to get into focus the

distinction between formalistic hierarchy,

in which, say, monks are venerated

because of their monastic status regardless

of their spiritual commitment and spiritual

hierarchy, in which we reverence those

who are truly worthy of reverence.

It is going to take a long time for the

implications of this distinction to take root

in such a passionately egalitarian society as

America, and Buddhism Through American

Women's Eyes reflects this, but there are

signs that the Dharma's influence is

beginning to pervade even this area. Eko

Susan Noble, for example, is able to say:

'It is customary at women's gatherings to

assume that men are largely responsible for

the difficulties and inequality women face.

But ego and delusion are common to all of

us, whether we manifest in a male or a

female body.'

At times the book verges on
sentimentality —for example in a

misty-eyed conversation about children as

natural Dharma practitioners —but there

are moments when it is very moving. One

woman describes her feelings as she held a

living human heart in her hands while

assisting at an operation and another

reminds us that our knowledge of each

other is often little more than that which

we have of a stranger glimpsed from a

swiftly moving train —and yet on the basis

of that glimpse we interpret, judge, and

misunderstand one another. I would

recommend this book for such moments of

insight and discovery. I think it will also

prove to be a telling snapshot of a
particular moment in American Buddhist

history.
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buddhistecology
The Green Buddha 


by ChristopherTitmuss  

InsightBooks 


£11.00, paperback 


Reviewedby Guhyapati

Up from the cultural gene pool Christopher
Titmuss pushes the stem of a lotus on

which sits the hybrid figure of The Green

Buddha, a figure he hopes can address the
problems faced by the environmental
movement and the environment itself.

Titmuss is a well known Western

Buddhist teacher, who has twice stood for
Parliament on behalf of the Green Party
and been involved in grassroots
environmentalism for many years. His
writing is driven by passion and a deep
concern to engage with the issues involved,
and the book will provide a stimulating and
wide-ranging tour of the basics for
newcomers to Buddhism and ecology.
Titmuss comprehensively lists the

ecological problems we face and indicates
the broad alternatives in terms of policies
and personal actions that can be adopted in
response. Tracing webs of conditionality
from the global to the personal level, he
provides a survey of the world: from the

deranged perpetuation of economic slavery
imposed upon the developing world by the
International Monetary Fund, through
choking clouds of carbon monoxide and
road building policies, to the absurdities of
personality cult politics. He also
competently guides the reader through
some good basic Dharma.

Whilst obviously intended as an
introductory book it nevertheless contains
some challenging insights and points of
interest for those more familiar with these
concerns. Titmuss is uncompromising in
his insistence that the ecological crisis is
fundamentally a spiritual crisis. Thinking
that we can address environmental
problems by simply regulating our

smokestacks, purchasing eco-friendly
brands, and putting the packaging in the
recycling bin provided, is a painfully
narrow perspective. These efforts, whilst
not wrong, are superficial. 'The Buddha
challenges the basic capitalist ethic of
desire and personal gain as our raison

d'être ... he also demands that we look
into our lives.... ' To address
environmental problems we must tackle the
deeply conditioning tendencies of greed,
hatred, and delusion within ourselves and
recognize their inscription in the

organization of our societies. Until
addressed and transmuted through spiritual
practice these tendencies will inevitably
lead to suffering for ourselves and for the
world we share. The maturation of society
depends on the realization within the
individual of his or her potential for

spiritual development; there are no short
cuts. Yet we cannot afford to despair at the
vastness of the difficulties involved.

Importantly. Titmuss points out that in
our attempts to respond to ecological
problems one of our most depotentiating
tendencies is continually to defer
responsibility into the future. The rhetoric
of Green politics is often concerned to
guide our attention towards the

catastrophes that lie some years ahead.
Titmuss suggests that we re-direct our
attention to the present. Information about
the future does not impel us to change —to
change our lives requires that we discover
the motivation within our present
experience, it requires that we become
mindful of our present dissatisfaction and
the consequences of our actions.

Whilst providing a useful and broad
introduction written with integrity, the
book then flounders by slack repetition.
The momentum of the discussion slows
down, and it becomes obvious that the vital
and dynamic potential of this synergy is
not about to be realized within its pages.
Buddhism and ecology are often rather
clumsily butted up against each other, and
in the end Titmuss fails to provide a
rigorous critique of the assumptions of
environmentalism from a Dharmic
perspective. Eventually the book wanders
off into some superfluous remarks which
do no service whatsoever to the preceding
discussion.

The penultimate section contains a
clutch of chapters which compare the
Buddha with figures from the Western
tradition. In the chapter `Jesus, Son of the

Earth', Titmuss shares with us a point he
considers something of a revelation, and of
which, he claims, the Buddhist tradition
has so far remained ignorant. 'Buddhists

have failed to recognize that Maitreya
Buddha incarnated into the world 500
years later [than the Buddha Shakyamuni]
in Bethlehem. Jesus is Maitreya Buddha.'
It is surprising that a person of Titmuss's
experience should make such an absurd
claim. Not only is the sentimentality of
religious universalism a beguiling

obscuration of the Dharma's clarity, but
this particular claim blatantly disregards
simple Buddhist doctrine. In the Buddhist
sutras Maitreya is predicted as a Buddha in
the full sense of the term. That is, one who
discovers full and perfect Enlightenment
and teaches the way to Enlightenment in a
world-system where the Dharma is not
present. Maitreya Buddha will only arise in
this world after the dispensation of
Shakyamuni Buddha has been utterly lost.
So is Titmuss suggesting that the Dharma
as taught by Shakyamuni was already lost
at the time of Jesus; that as the teaching of
Jesus was actually the teaching of Maitreya
Buddha, we should now be following
Jesus's teachings as the true Dharma? Or is
he simply ignoring these doctrinal points in
his rush to reconcile Buddhism and
Christianity in an undiscerning
all-is-oneness? This section also takes a
glance at the Buddha's attitude towards
women, followed by a comparison of
Prince Charles and Prince Siddhartha. It
concludes by claiming that Charles's
emulation of Siddhartha's going forth
'could become a turning point in the
fortunes of Britain with beneficial

reverberations for humanity and the Earth.'
How did we get here?

It is unfortunate that Titmuss's book
ends in such digression. His drawing out of
the ecological and social implications of
the Buddha's teachings are clear and
valuable. Whilst lacking a sufficiently
critical perspective on the encounter of
Buddhism and ecology, the passion of his
concern will communicate to many the
seriousness of the ecological problems we
face and the real suffering they perpetuate.
In places the greenness of the Buddha is
more evident as the greenness of
immaturity. There is an obvious need for a
Buddhist critique of many ecological
assumptions. The hybrid is still young, but
with the earnest engagement of committed
Buddhists as it's life-blood it may be
capable of growing to healthy maturity.
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IN BUDDHISM

n"IMildhorse
Transforming Self
and World
Themesfrom the Sutraof
GoldenLight
Sangharakshita
It is only possibleto
transform our livesandthe
world we live in whenwe are
receptiveto the influenceof
higherspiritualdimensions.
Inthis commentary
Sangharakshitaguidesus
throughthe rich symbolism
and universalperspectiveof
this muchlovedMahayana
sutra.
£10.99
240 pageswith
decorationsby Varaprabha

Ritual and Devotionin
Buddhism
An Introduction
Sangharakshita
For manyWesternersthe
philosophyof Buddhismhas
a great appeal,but some are
disconcertedto find a strong
emphasison ritual in all
forms of Buddhism.
However,we needto bring
all of ourselvesto our
spiritualpractice, including
our deepestemotions.This
book revealsthe importance
of devotionalpractice for the
spirituallife.
£6.99
128 pageswith
decorationsby Varaprabha

Send orders with
10% p&p to:
WindhorsePublications
Unit 1 —316
The Custard Factory
Gibb St.
Digbeth
BirminghamB9 4AA

Look steadily into the fire - what face

or sign do you see? If a fault is yours,

what forgiveness? Who will understand?

Two new books from Weatherlight,

Manjusvara's new poetry imprint

Robert Bly's collected prose poems.


What Have I Ever Lost By Dying?

William Stafford's

Holding Onto The Grass

The first ever UK collection

hy one ot America's riles( loved poets.

Weatherlight

Contemporary American Poetry

£6.99 each plus 10'5, postag3

(15% overseas) from.

Windhorse Riblications

Unit 1-316

The Custard Factory

Gibb St. Digheth

Birmingham 59 9AA

Cheques payable to Windlrorse Publications.

Meditation
Cushions

Mats, Adjusters, and other items.


Available in different styles

and colours.

For the latest illustrated catalogue


of all products, pleasesenda


Stamped, Self-AddressedEnvelope

(minimum size A5) to:

Marlies Hyman,


105 Holland Road,

Hove, East Sussex,


RN3 lJl


Tel: 01273 738561

(fOrmerlytrading as "TextileTouch")


Pleasenote New Address

and TelephoneNumber
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hurray!it'sr.e. karunanews

When the teacher announces to
her class of nineyearolds that

it's R.E. today they punch the

air saying 'YES!' What can be

the cause of such enthusiasm?

Teacher Judy Flynn from the
Wirral, Cheshire has no doubt.

It is the Clear Vision video

resource pack Buddhism.for
Key Stage. In fact, Judy herself
has become so enthusiastic that

she felt impelled to take the
floor on a teacher training day
on Religious Education to

exhort her colleagues to buy
the pack for their schools at

once!

There is no doubt Buddhisin for

Key Stage has been a hit. It has
certainly been a hit with the
children, some have even
written to the Clear Vision

Office:
'Buddhism is my best topic I

have ever done in the time I
have been in school. I have
been in school since I was three
years old.' (Ashlea Arnold,

aged 9).

The video resource pack is

aimed at children aged 7 to 11
and seems to have been the

answer to the busy classroom
teacher's prayers. The first
three programmes in the pack

cover the Buddha, the Dharma,
and the Sangha, while the
fourth programme explores

worship and meditation. The

60page teacher's handbook

offers background information

on each of the 20minute

programmes as well as
suggested areas for discussion

and children's activity sheets.
The combination olvideo and

handbook has resulted in a very
flexible resource which can be
used whether Buddhism is

covered systematically or as
part of a theme running across
different religions.
Clear Vision's approach has
coincided with current trends in

Religious Education which
focus on children's personal

experience to enquire into how
different faith traditions tackle
life's ultimate questions. The

pack has been hailed by R.E.
inspectors up and down the
country as being at the cutting
edge of R.E.

Buddhism has been regarded as
a particularly difficult religion
to teach to children. An
unexpected offshoot of the

success of the pack has been
the development of Clear
Vision Inservice Teacher

Training days. These days have
become a regular part of Clear

Vision's work and have also
helped establish Clear Vision in
the world of publishinga book
for infants has been

commissioned by Wayland

Publishers. This will be

published in December 1996

complete with images from the

Clear Vision photographic

archive.

Clear Vision has established

links with other educational

publishers providing images

and also offering advice on

manuscripts. In addition, the

October issue of Teaching R.E.

• the most widely read

magazine in the field of
Religious Education, will focus

on Buddhismthe leading article
is by Meg St.Pierre, one of

Clear Vision's Education
Development Officers.

The promotion of Clear Vision

in the world of education has
been undertaken by a women's

team which also handles

distribution. There are several

new projects planned,

including: a resource on
Buddhist worship (which will

include teaching materials and
artifacts to makc a shrine); a

video resource pack for Key
Stage 3 (aimed at ages I 1 to 14
years); and a redesigned
version of the Buddhism for
Key Stage 2 pack to make it
more accessible for American

children.

There are many other

developmental possibilities.

Clear Vision's potential to

develop its educational and
other work is limited only by
the number of skilled people

available. At present the team
comprises four members;
Mokshapriya, Nick Gray,
Marty Casey, and Meg

St.Pierre, with regular help
from volunteers.
Clear Vision believes that
through its work thousands of

school children, as well as their
teachers, will have a positive

contact with the Dharma.
Through its educational work,
Clear Vision aims to help

Sangharakshita's teaching to
percolate through into the
wider society; an inspiring
thought.

During the summer, the Karuna

Trust ran a successful

fund-raising appeal in north

London, within striking distance

of the new Karuna offices above

the North London Buddhist

Centre. A team of eight men

raised £118,000 in donations

and covenants. The appeal

proved once again that the

Karuna approach of making

direct contact with members of

the public and presenting a

clear outline of the work in India

is a very effective way of raising

much needed income. The

secret seems to be a

combination of authentic

communication and

determination, yet always being

happy to accept people's final

decision: whether it be yes or

no. This is suggested by the

Karuna fundraising 'koan': be

positive but have no

expectations.

The appeal was also the first

stage of the launch of the

Karuna membership

scheme —some 62 people

signing up during the appeal. In

return for a small contribution

Karuna will send members its

twice yearly newsletter; full of

beautiful photographs by

Dhammarati and informative

texts by Manjushvara.
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amsterdam orderconventions aryalokaisten!

Another FWBO centre has

opened, this time in

Amsterdam, the capital city of

Holland. It is situated in a

district called the Jordaan,

which is well known to people

living in Amsterdam for its

cafés, small craft shops, and

street markets. It is also very

close to the centre of the city,

about 15 minutes walk from the

central station through a maze

of narrow streets and canals

lined with houseboats.
There have been FWBO

activities in Holland since the

late seventies, for many years

run single-handedly by

Vajragita from her flat in

Utrecht. Khemasiri, who is now

chairman, returned to Holland

in 1991 to join Vajragita in

Utrecht. Then in 1993,

Gunabhadri moved back to
Amsterdam, the city of her

birth. More recently Sadara,

Kshantivadin, and Varamitra

have joined them.

The opening of the new

centre comes at the end of a

year of rapid change for the

Vrienden van de Westerse

Boeddhisten Orde, as the FWBO

is known in Holland.

Meditation and Dharnia classes

started in Amsterdam in the

autumn of 1994. In March of

this year Vajragita and

Khemasiri moved from Utrecht

to Amsterdam, forming a

women's community with two

Mitras —the Order team has

doubled in number from three

to six.

Sadara writes: 'The

response to our meditation
courses in Amsterdam was very

encouraging and convinced us

that we should try to establish

ourselves here as soon as we

could. The population of

Amsterdam is around 700,000

and there are also several large

towns and cities within

commuting distance —Holland

is a very densely populated

country —so our centre is

within easy reach of well over a

million people.'

For more than three weeks in

July and August members of

the Western Buddhist Order

celebrated their biennial

international convention at

Wymondham College, Norfolk.

The theme of the women's,

combined, and men's

conventions was kalyana

mitrata —spiritual friendship.

This was evoked through the

practice of the kalyana mitra

yoga meditation throughout.

Historical Buddhist figures,
such as Hakuin, Shantideva,
and Tsongkhapa, visualized in

the practice, were brought to
life through talks and textual

study.

On the combined four-day

convention, over 330 Order

members were present, which

is the biggest Order gathering

there has been to date. The
talks included Subhuti speaking

on 'Is there Trust in the Order?'

and Ratnaguna on

'Discipleship and the Western

Buddhist Order'.

Aryaloka, the first FWBO

community and centre to be

established in the um,

celebrated its tenth anniversary

in July. The celebrations looked

back at the founding of

Aryaloka, with a number of talks

bringing to life the struggles and

successes of the early sangha:

meeting the monthly payments

on the quarter-million dollar

mortgage fell largely to the

determined residential

community of five men for the

first five years until classes and

retreats began to fill. A short

television news item made by a

local channel two years after

Aryaloka began evoked the

mood of those early days.

A huge cake, a replica of the

two-domed structure, was cut in

the afternoon. The day ended

with after-dinner anecdotes from

Manjuvajra and Vidyavati. As

Manjuvajra heads out across the

States selling Windhorse books,

he leaves behind a lively sangha

and a centre well-established to

communicate the teachings and

spirit of the Dharma in the

north-east of the United States.

Below: Combined Order Convention
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sangharakshitaappeal sangharakshitadiary

At the public celebration of

Sangharakshita'sbirthday, in

Birminghamon 10 September,

Nagabodhiannouncedthat

£306,000 had been collected and

pledgedfor the developmentof

the Preceptors College. This is

more money than has ever been

raised for an FWBO project

previously,and it has been done in

a very short time. Nagabodhi

rejoiced in the efforts and the

generosityof all those who had

donated money.

However,the appeal target is

£400,000. The appeal has

therefore been extended until

Christmas 1995. The College is no

longer askingfor pledges, simply

for donations.If you have been

wavering as to whether to donate

some money, or some more

money, it is not too late to do it!

poetrycompetition

Urthonawas establishedin 1992

by members of the FWBO in

Cambridge to providea Buddhist

perspective on the arts. The

magazine takes as its guiding light

Urthona, Blake'sarchetypal spirit

of the imagination. Previousissues

have looked at Blake'sheritage

and the art of Keith Grant, as well

as presentingnews, reviews,and

poetry.

The current issue(Autumn'95)

looksat The Ascent into Beauty',

and containsdetails of Urthona's

first poetry competition,to be

judged by poet and educationalist

Peter Abbs. First prize is £100,

secondprize £20, and there are

five third prizes of a year's

subscriptionto Urthona.

The winningpoems and a

selectionof those commended will

be publishedin the Spring edition

of Urthona. Poems, details, and

entry fees shouldbe sent to

UrthonaPoetry Competition,

19 Newmarket Rd, Cambridge,

CB5 8EG.

Meanwhile, Subhadramati is

lookingfor poems and storiesfor a

new FWBO anthology.Contact her

c/o LondonBuddhistCentre.

The main event in

Sangharakshita's summer was

his seventieth birthday on 26

August. The day itself was

spent quietly, and in the

evening he attended a

performance of Ben Jonson's

Volpone at the National

Theatre. However, there were

also two more public

celebrations. The first of these

was in the course of the Order

Convention at Wymondham

College in Norfolk while the

second, which was an event for

the whole 1..\\130, was held in

Birmingham on 9 Septemher.

On this occasion 550 people

enjoyed a programme featuring

a eulogy hy Suhhuti and a

number of musical offerings.

These included performances

by two choirs, one of which

was composed of people from

Windhorse Trading while the

other drew on people from

across the FWBO. There were

also a number of recitals by

professional musicians from

within the FINno, including a

performance of Brahms

Variations by pianist David

Earle. Light relief was

provided by Suzy Slack and

Her Amazing Balloons.

Sangharakshita arrived at the

Order Convention at the start

of the combined period (where

both men and women were

present) at the end of which the

birthday celebration was held.

The evening's activities also

included musical offerings and

a eulogy as well as poetry and

a short drama. He stayed at

Wymondhani College until the

end of the men's convention

and in this time was joined at

meal-tin-les by the various

Order chapters in turn. He also

had a meeting with the

Presidents and Public

Preceptors. In the course of the

summer Sangharakshita had a

number of other engagements.

On 3 June he attended the

women's National Order

Weekend at the London

Buddhist Centre where he

answered questions on a

number of topics. On 7 June he

attended a recital by David

Earle at the Bishopsgate

Institute in London held in aid

of the Preceptors College.

Later in the month he was

interviewed by Ananda and

Ambrose Gilson for the ncxt

issue of Urthona magazine. In

July Sangharakshita attended

an exhibition of Masterpieces

of Nineteenth Century Italian

Painting at Wren House and

on 15 July he left for his

annual visit to Guhyaloka

where he stayed for two weeks.

Finally. On 30 August, he met

with Ayya Khema (with whom

he has been in regular

correspondence for some

years) and Ven. Myo Kyo Ni

at the Zcn Centre in London.

In general Sangharakshita saw

only a few people in the

context of personal interviews

over the summer, choosing

instead to concentrate on

writing his memoirs. He made

good progress and is hopeful

that the manuscript of the next

volume will be completed by

the end of the year.

Sangharakshita'sConventionbirthday cake
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transcriptionsunit magicandmysteryinthescottishhighlands

Silabhadra

On the recent Order

Convention, Silabhadra was

called on stage in front of most

of the men's wing of the Order

for a presentation in

appreciation of his work in

co-ordinating the transcribing

and publishing all of

Sangharakshita's seminars,

question-and-answer sessions,

and most of his lectures. His

work means that somewhere

between 13 and 18 million

words of Sangharakshita's oral

teachings are now in printed

circulation within the FWBO.

In 1973, Sangharakshita led

his first seminar: on

Shantideva's

Bodhicharvaratara. In this and

subsequent seminars texts were

read aloud and Sangharakshita

would discuss them with the

participants. It is a testament to

his foresight that every seminar

was tape-recorded. To date

over 160 such sessions have

been held based on Buddhist

topics and texts, works by

contemporary writers on

Buddhism, and some Western

and Eastern literature.

Until 1982 a relatively small

number of these seminars had

been transcribed, by various

volunteers, but many remained

unavailable. Whilst on the

Tuscany men's ordination

course that year. Cittapala and

Silabhadra decided to do

something about this. In March

1983 volunteers were enlisted.

Typewriters and transcribing

machines were bought, and by

August of that year there were

120 volunteers all ready to start

the task.

The `Transcriptions Unit'

set up office wherever it could

be accommodated —

Padmaloka, Brighton, West

London, then finally East

London where, by 1985, it was

established in the basement of

the London Buddhist Centre

with five regular 'staff'.

Around this time

Sangharakshita was producing

the equivalent of 126 tapes per

year: giving a total for all his

seminars of about 13 million

words or 31,200 typed A4

pages!

The problems of keeping up

with all the volunteers were

large, and as a consequence the

project became more

specialized; with a core team of

about ten committed

volunteers. In 1990 the office

moved with Silabhadra to

Brighton where it remains.

Each time the project seemed

complete some more 'lost'

tapes appeared, but now every

seminar that could be

transcribed has been.

Silabhadra writes: 'I would

like to take this opportunity to

thank all of the people who.

since 1973, have taped,

transcribed, checked, and

reproduced this material, and in

any other way helped to make

it available. Thanks are also

due to those who have

purchased seminars or helped

fund the project in any other

way, and, of course, to

Sangharakshita.'

For one week in September

Dhanakosha, the FWBO'sScottish

retreat centre, was transformed

into a vibrant and mysterious

mandala through the power of

devotional ritual enacted on

Dhanakosha's first visual arts

retreat.

The mystical landscape

around Dhanakosha, filled with

towering mountains, dark

forests, and deep waters, aided

by the atmosphere created by at

least ten thousand years of

worship in Balquhidder Glen,

lent itself beautifully to the

retreat, helping to make it one

of the most special, magical,

and transforming retreats that

anyone present had ever

experienced.

The retreat, led by

Srivandana, Bodhipaksa, the

newly ordained Vidyamala, and

Gina Rumsey of the London

Buddhist Arts Centre was

primarily a ritual retreat and

took for its theme the five Jina

Buddhas.

Beginning with a ritual


dedication and decoration of

five trees in the east, south,

west, north, and centre of the

grounds, Dhanakosha was

symbolically transformed into a

mandala: a sacred place

dedicated to the unfoldment of

Enlightenment. Each day was

dedicated to invoking the Jinas

in turn, with a talk, an

exploration of the qualities of

that Jina through visual arts, the

making of offerings, and a

special puja.

The retreat culminated in a

full day of ritual during which

participants inhabited a

symbolic realm with different

times of the day dedicated to

each Buddha and a ritual

involving mantras and the

handing over of symbolic

amulets marking the

change-over from one Jina to

next. At the close of the day, in

the context of a beautiful and

moving ritual, a floating

mandala shrine full of offerings

was launched into the twilit Loch

Voil, where it burned and sank

into the dark waters,

symbolically uniting the heights

and the depths.

Since everything in a

mandala is related to the ideal

of human Enlightenment, the art

on the retreat was not an end in

itself but a means to connect

more fully with the qualities of

the Enlightened mind. One of the

richest elements of the retreat

was the making of offerings,

which were then cast into the

depths of the loch, never to be

seen again; a powerful

enactment of 'letting go'.

Everyone on the retreat was

deeply influenced by the potent

atmosphere invoked by the

ritual. The team had rarely seen

a group of people change so

quickly or so much in the space

of seven days and felt that a

very special and magical event

had taken place. They intend to

build on the success of this

retreat by holding a similar

event in early 1997.
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buddhistteachersandthefwbo

Edited

by

Vishvapani

In his book Buddhist Saints in

India, Reginald Ray expounds

a fascinating conjecture. He

suggests that the 'two-tier'

model of Buddhism, which

divides the Buddhist world into

two chief actors, monastics and

lay-people, originally came

about in response to a pattern

that prevailed in non-Buddhist

Indian society. Ancient Indian

religious life also had two chief

actors: the brahmins, a

professional religious clergy,

and the householders, to whose

religious needs they ministered.

As Buddhism started to

integrate into the mainstream of

Indian life the original full-time

Buddhist practitioners

– forest-dwelling renunciants,

untamed men and women of

the wilderness – began to give

way to the more 'respectable'

settled monastics and these,

seeking ways to influence

contemporary Indian religious

life and trying to define their

place within it, took upon

themselves the role of the
Brahminical priesthood and

began to fashion a

'respectable', full-time

Buddhist clergy ministering to

a supportive lay congregation.

This idea is interesting, not

least for the light it sheds on a

pattern that seems to be

emerging as Buddhism begins

to integrate itself into the
modern West and full-time

Buddhist practitioners cast

about for the part they should

play in making Buddhism

available to others in our

society. The previously defined

Christian roles of priesthood or

coenobitical monasticism don't

quite fit the bill. In Europe, at

least, they lack social cachet

and aren't all that

influential – we don't see them

on television chat shows very

much, they don't write

best-selling books. Instead,

many modern professional

Buddhists seem to be turning

for their models to disciplines

which are altogether more

current. Psychotherapists,

academic lecturers, technical

trainers – these are some of the

respected professionals of our

times. They are well-paid, have

structured, reliable careers,

status, and influence. How very

tempting this must seem to

experienced Buddhist

practitioners looking to play a

part in bringing Buddhism to

the West. And so a new kind of

Buddhist hybrid being is

emerging: the prokssional

Western Buddhist Teacher.

These new Buddhist

professionals play an important

part in a developing, eclectic

Buddhist economy. Buddhist

centres and retreat centres need

to till their programmes. They

depend upon specialist

teachers, who fly in for a day, a

weekend, or a week, impart

their area of speciality, and tly

out again. The centres'

economies depend upon such

transient teachers; the teachers

depend on the centres; and the

students have to look after
themselves – for there is no

time in the demanding schedule

of a free-lance Western

Buddhist teacher's life for the
kind of responsibilities which

the old teacher—disciple

relationship used to imply.

Where does the FWBO stand

in all this, and how do we view

this emerging trend?
To begin with, we don't

subscribe to the kind of

hard-edged distinction between

teacher and student,

professional and client, which

the hybrid model described

above depends upon. In the

FWBO we take our stand on the

act of Going for Refuge to the

Three Jewels, and we recognize

that the process of Going for

Refuge is one which deepens

by degrees. People go for

Refuge at different levels:

beginners go for Refuge

'provisionally', committed

Buddhists do so 'effectively',

and Aryaris (Stream-Entrants or

Bodhisattvas) do so 'really'.

We also realize that one of

the most important elements in

the overall process by which

one deepens one's Going for

Refuge is that of emulation.

This happens through

observing, in actual experience,

how people whose Going for

Refuge is deeper than one's

own live their lives. And the

best way of seeing this is by

getting close to such people

and by developing links of

spiritual friendship, kalyana

nfitrata, with them. Thus, in the

FWBO, we don't speak much of

teachers and students. Rather,

we prefer to speak of spiritual

friends. And for spiritual

friendship to be able to

effectively transmit the values

of Going for Refuge, one of the

parties to that friendship must

themselves be effectively

Going for Refuge.

Thus, in order to teach in

the FWBO, you have to be

effectively Going for Refuge.

Teaching is therefore done, by

and large, by Order members
because they are the people
whom we trust to be effectively

Going for Refuge.

We go to great lengths to

ensure that the people we admit

to the Order are in fact

effectively Going for Refuge.

We recognize that all of our

Friends and Mitras are Going

for Refuge – at least
provisionally. But the shift

from provisional to effective

Going for Refuge is a subtle

one. It takes training to make

the shift and it takes a great

deal of effort and acuity to

detect it. In most cases one
needs to know someone for

many years before one can be

certain that they are, in fact,

effectively Going for Refuge.

We've gone to a great deal

of effort to create situations,

like our ordination training

process, which enable us to

have that trust. We would like

to extend that trust outside of

the Order: we'd be delighted to

have friends in the Buddhist 


world in whose Going for

Refuge we could trust as

deeply as we can that of

members of the Order. No

doubt this will come about in

time. But our experience is that

it takes a lot of time to form

judgements about the extent of

someone's Going for

Refuge – we'll need to know

someone very well indeed

before we're happy for them to

teach at one of our centres.

This is one of the reasons why

we value the developing

Western Buddhist teachers

forums: it's important that we

all get to know each other.

But there is more to it than

that.

There is a coherence to the

teachings, practices, and

institutions of any functioning

spiritual community. And this

is certainly the case with

Sangharakshita's exposition of

the Dharma. FWBO centres try

to do justice to that coherent

and effective exposition in their

teaching. It forms a system of
spiritual discipline in which

each aspect works with every

other to help the individual to
practise more and more deeply.

A teacher from another

Buddhist tradition, however

venerable he or she may be,

could not be expected to

operate within the Fwno's

terms and practices. Teachings
from one system of spiritual

discipline don't necessarily

work well within another

system (or only work if they

are properly assimilated). One

needs to settle down for a time

in a single tradition of practice

if one is to make very much

progress. Thus, for example,

one becomes a Mitra in the

FWBO only when one has

decided that the time has come

to make the FWBO one's

spiritual 'home'. For this

reason we don't invite teachers

from other traditions to teach

their tradition at our centres.

But this doesn't mean that

the FWBO holds itself aloof
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from the rest of the Buddhist

world. There are some

tendencies within that world

which we feel the need to
criticize: we are not happy that

tantric initiations are given out

to people en masse, for

example, and we're opposed to

the kind of confusing

eclecticism which mixes up

Buddhism with other traditions

(such as Christianity). But we

also try to get to know other

Buddhists individually. We

participate in organizations

such as the Network of

Buddhist Organizations for the

UK and the European Buddhist

Union. We stock a wide range

of Buddhist literature in our

bookshops and we're happy for

our Friends, Mitras, and Order

members to go to hear lectures

by other reputable teachers.

Indeed, the FWBO is one of

the signatories to an invitation

to the Dalai Lama to come and

teach in Britain in 1996. This is

a unique occasion, an

opportunity for the diffuse

British Buddhist community to

act in concert in extending a

gesture of courtesy and respect

to a valiant and worthy man. It

is also an occasion where each

of the organizations which have
signed the invitation will need

to learn to take one another's
values and priorities into


account as they go about

organizing the event. For the

event will have a different

meaning and relevance for each
of them and they will have to

be careful not to make undue

assumptions.

It takes time and effort to

get to know Buddhists from

other traditions and to see how

their practices work together.

Buddhists can only really work

together if we resist the

temptation to form hasty and

premature syntheses and if we

learn to relate to one another as

spiritual friends, irrespective of

ecclesiastical status, reputation,

or organizational standing.

The FWBO seeks to base

itself firmly on a clear

understanding of the Buddhist

tradition and to provide the

conditions within which people

can go for Refuge and the

Dharma can flourish.

Emphasizing kalvana mitrata

as the matrix within which this

teaching takes place means that

we can create a genuine

Sangha. It also means that we

can create a context in which
Dharma teachings, whatever

their provenance, can be

discerned not as curiosities, nor

as commodities, but as spiritual
realities that have to be lived

out in relationship with other

people.

Ajita and Danavira

Left: Seven-foldpuja at Ajita'sfuneral service

It was a year ago, just as the previousautumn began droppingfrom the

trees, that Ajita and I sat lookingout of his kitchen windowand drinking

herb tea. It was evening. Softly, a new silence stole between us. He said

casuallyhe had not been feeling well all summer. It was nothingserious,

probablya virus. We didn't look at each other for a while but when I did

look I lookedcarefully. It was a complex moment; both of us knew he had

surviveda seriouscancer six years before. I tried not to bring it up, not to

pullThat Word from the back of my mind to the front. I drank my tea,

trying to drownit.

Life was suddenlyoutsidethe window.The shadows,the clouds

reflecting flame, the bouncingbirds, traffic, a stranger acrossthe way by

his door, unlockingit and going in. All of them, it nowseemed, had life to

spare, profligate, couldwaste it, let it fall from them like streams,

unworried,like drops of endlesstime. Ajita said he had been in for tests.

He told me it was cancer again. I regret not holdinghim when he cried. I

sat there feeling helpless,platitudinous,evasive.Ajita said he was going

to fight. He blazed up.

Hisfinal year was not an easy time. He bore it stoically.All through it

his partner, Susanna,gave him heroic support. He spentthat year in

dialogue, in argument, in struggle, a life up against Death.

He will be remembered. I can see him, as whenwe were young men

workingtogether in Glasgowfor the FWBO, in his bright red smock with its

doublevajra sewnon, standingin the middle of a class talking about

meditation. He was flesh, blood, and the Dharma. His blue eyes struck

you like the sky, his gold hair shonelike sunlight.People came close to

him to partake of hisheart.

His drive, his easy joy, his inspiration,the brightnessof his mind, all of

it he placed at the service of the Three Jewels.Thoughit was not a long

life (he was 46) it was a life of great quality and a far-reaching one. As

long as our Movement is in Scotlandhe will not be forgotten and hence

the ripples of his life shall go on and on and they shall go on. He died a

rich man then. His friends stoodup and spokefor him when he died in a

processof heart. Blesshim I say. I sighnowfor a brother. We mourn a

friend. May the Buddhasand Bodhisattvashold him in their arms closely.

May the Dharma Rain soak him, permeate him, suffusehim withjoy.

Danavira
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getting started
in

iron
cassette t THE MINDFULNESS OF BREATHING

Introduction, short & long lead-throughs of the practice 


VAJRALOKA
Buddhist Meditation Retreat Centre for Men

Tyn-y-Ddol,Corwen, ClwydLL21 OEN.

Tel: 01490 460406

November 7 - 18 Just Sitting Retreat MenOpen

24 - Dec 1 Winter Retreat MenOpen

December 4 - 16 Teachers Retreat MenOMs

16 - 30 Mitra Winter Retreat OrdinationMitras

January 96 26 - Feb9 Rainy SeasonRetreat OMsand Mitras

February 9 - 23 Mula Yogas Retreat MenOMs

24 - Mar 5 Refresher Retreat MenOpen

'an image ofthe

everywhere reefrom obstructions

ELLENIT'

getting started in meditation

cassette t THE METTA BHAVANA

Introduction, short and long lead-throughs of the Metta Bhavana

INSTRUCTION BOOKLET

Essential advice on getting started,


with photos & guidance on posture

£12.95 Available from Buddhist Centre bookshops

or post-free from Dharmachakra Tapes,

PO Box 50

Cambridge CB1 3BG

Urgyen Sangharakshita's recent talk on

Great Buddhistsof the TwentiethCentury

AsvaghosaSongs;from the Ashvagosha project in India

Both tapes £5.95 including p&p, from Dharmachakra

Send for our free catalogue and listing of Order Members talks
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November
Women'sWeekendRetreat10- 12
EdinburghSanghoRetreat17- 19
WrItingandDramaRetreat24- Dec1*

December
Yoga&MeditatIonRetreat8- 15*
Men'sWinterRetreat16- 30
Women'sWinterRetreat30- Jan

EMI
Chairmen'sEvent8- 15
IntroductiontoBuddhismWeekend19- 21
Men'sGFRWeekend29- 28

Februa
Student'sWeekendFeb2- 4
WritingWorkshopWeekend9- 11
EdInburghSanghoWeekend17- 18
AwarenessThroughArtRetreat23- Mar1

Ilhanakosais theFWBO'sScottishretreatcentre.It is luxuriouslyequippedandBur

breathtaking,overlookingthesparklingwatersofLochVoilandsurroundedMyh

mountainsandforests,yetit isonly114hoursdrivefromGlasgowto
conditionsforretreatintheScottishHighlands.Fora copyofourprogrammeorb

line contactGlasgowBuddhistCentre,329SauchiehallStrestatsgow G23I1W.Tel

It maybepossibleto bookfor the weekendonly

of theseretreats

BUI)DI IIST


SAINTS


IN INDIA

Large range of Buddhist books

available. If not in stock we can

order.

Quality books stocked.

Categories include fiction, general,

archetypal and alternative

psychology, women's studies,

lesbian and gay, vegan and

vegetarian cookery, alternative health

and complementary therapies,

personal growth and development,

death and dying, child care and

development, political and social

sciences, and an exceptionally good

children's section.

Phone our 'Virtual Bookshop'

with several miles of 'virtual' shelves

with millions of 'virtual' books. We

have instant access to bibliographic

details of all English language

books in print - world-wide.

Personal orders and hard to

find books are our speciality.

Benefit from the end of the

Net Book agreement.

Arrangements with our suppliers

allow us to discount selected titles

247 Globe Road, Bethnal Green,

London E2 OJD

(5 mins from Bethnal Green Tube)

Tel: 0181 981 4037

Men's team based right

livelihood business

Drop in and feel welcome to

browse around next time you

are at the London Buddhist

Centre.
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octagon
Architects + Designers

143,Hythe Hill
Colchester
Essex
CO1 2NF
Tel. 01206 798889

Fax. 01206 798878

Consider Octagon for your
Architectural , Space Planning ,
Property Management , Interior
and Landscape Design works.

Projects undertaken:
Houses for individual clients.
Refurbishment to Listed Buildings.
Day Care Centres for people with disabilities.
Shops.
Offices.

Established in 1981.

the

ascent

SUBSCRIBE
to URTHONA

The Buddhist Arts Magazine

2 issues 0.50. Overseas surface E.8.0 S13).
Airmail £11.50 JS $22)

4 issues 1.:12. Overseas surface f_15 IS S23).
Airmail £22 (l'S S32)

Write to: Urthona subscriptions

19 Newmarket Road


Cambridge

CBS 81:(i

" 1 AM MLI)ICINT FOR T1III SICK. MAY 1 BI IMlIR PHYSICIAN


AND THII1R SI:RyANT, SICKNF.SS HOFS NOT ARISE


AGAIN...1 WOULD BF A PROTTCTOR FOR THOM'. WITHOUT

PROTLCTION, A It ADI R 'MOST WHO JOURNEY,...S0

MAY 1 Isl., IN VARIOUS WAYS MI \NS OF MISILNANCL

FOR THI. 1 IVINU MANUS OCCUPYING SPACT, FOR AS LONG

AS1 IMI .AI I ART NOT SATISPILI)." .chamidcva

WIKTER RETREATS AT

TARALOKA

BUDDHIST ILLIREAT CEN I RE. FOR WOMEN

CORNHILL FARM, BLTTISHEI


WHITCHURCH, SHROPSHIRE, SY14.3 2LD

PHONE 01048 710646

THE TEN PERFECTIONS

_Focusing on the ten ways to becomea Bodhisattva

Winter week 1 23-30 December for Friends/Mitras,led by Dayanandi


Winter week 2 30 Dec.-6 Jan.'96 for Friends/Mitras, led by Taraka


FREEDOM OF HEART

Intensive meditation retreat 


Winter week 3 6-13 jan '96 for Friends/Mitras, led by the Community



101508 538112

Cost per week 147 (2126 conc.)

To book send a 225 deposit payable to

FWBO Surlingham to the retreat organiser.

Padmaloka
Surlingham
Norwich
NR14 7AL

_week 1_22.12 - 29.1295_ corne_for_eitheror gihlywks

PADMALOKA BUDDHIST RETREAT CENTRE FOR MEN wee*II 29.12 - 05.1 T.Yb

epsof the
The origin of Buddhism is a rich and fascinating subject. India at the time was a
firmament of spiritual exploration, the Buddha a truly great man, his teachings
radical and profound, his disciples remarkable individuals, but who was the
Buddha? A layman, a yogi, or a monk? How did his teachings unfold? What
was the influence of his disciples? Questions which have bearing on the
development of Buddhism and leading of the spiritual life today. In a series of
talks to be given by the men's Ordination Team, we will look at some of these
issues and how we ourselves follow in the steps of the Buddha.



metta and machine-guns

This evening on the television news I watched the people of

Srebrenica being loaded on to buses: weeping women and children

and blank-faced men, forced from their homes, being taken off to

an uncertain fate at an uncertain destination. The words 'ethnic
cleansing' appear behind the news-reader's head —a term become

so familiar that it requires no further elucidation , like 'politics',

'sport' or 'weather'.

An elderly, toothless woman surrounded by soldiers, her thin
hands outstretched, cries out in a language I don't understand, but
her eyes say 'Help us!' She disappears into the bus and m left

alone with my feelings. The screen switches back to the studio
where a new title has appeared behind the news-reader's head.
Suddenly we are in another country. I try to follow the story,
trying to get away from the old woman's face, but I can't take it in.
My thumb zaps the red button and the screen goes blank. I sit

down to meditate: Metta Bhavana.

I am barely into the first stage and those images conie crowding

in again. I feel angry, frustrated, desperate. I feel disgust for what I
have seen. I feel disgust for the world and its suffering. I want to
get away from it, but how? I am part of the world, myself. All that
out there is in me too. I try to bring myself back to the meditation

dredging some positive feelings and beaming them outwards. A
multitude of images comes up to meet them. Windowless,
bullet-ridden buses packed full of human cattle: a ditch filled with

the blood-stained, lifeless bodies of young men: a beautiful woman
gang-raped by ugly soldiers. 'May they be happy, may they be

well, may they be free from suffering.' The words ring hollow and
empty in my head. I try to convince myself that all I can do is send
metta. I realize that what I would like to do is get a machine-gun
and go and shoot someone!

So reads my diary for a day in July this year. I remember

clearly how I felt that day. No doubt I wasn't the only one who
wanted to wrench a gun from the hands of a UN soldier and go
blazing Rambo-style through the hills around Sarajevo. But a

Buddhist? Well, that is what I call myself, at least. Perhaps some
would say that I am making life more difficult for myself by


watching TV news at all. Perhaps I should simply tell myself that

there will always be suffering somewhere in the world and leave it

at that. Just get on with my spiritual life. My tendency, however, is

to feel that knowledge of what is happening in the world is
inextricably linked with my Buddhist practice.

Having some awareness of world events seems to put what I
am doing in context and gives them a sense of urgency. There is so

much to be done for myself and others and so little time. I find it
necessary to call my life into question from time to time, necessary
to consider the relative merits of metta and machine-guns. Usually

the positive emotions win through. Hatred only leads to hatred;
only love leads to love.

But the problem with life is that it is rarely that simple, ethical
dilemmas present themselves constantly. For most of us it is just a

case of the ants in the kitchen, or the motorist who hurls abuse.

Generally it is only in conversation that the more extreme
situations arise. You know: 'What would you do if someone

attacked your mother?' or, 'What would you have done if you'd
had the opportunity to put a bomb under Hitler's chair and save all
those people. Impossible to answer, I suppose, until it happens.

But I remember very well, on that day in July, that while I was

fantasizing about selectively assassinating a few Serb generals, it
suddenly occurred to me that it might actually be a real possibility.
I really could, if I made the effort, go to Bosnia and try to do just

that. Quickly I dropped the idea, not, I have to admit, because it
was unskilful. but because it scared me. To do something like that
would need courage, a lot of courage. I realized then that if it

would take courage to confront the situation violently then it
would also take courage to act ethically.

To engage with the world on the basis of metta is a brave thing
to do. To develop metta requires energy and courage in a world

such as this. If I really believe that this is how the world can
change then I must be prepared to put my life on the line for it. I
need to be active, to speak out, to stand up for my ideals and
values. Non-violence is the choice of both cowards and heroes.

Which, I wonder, am I? Sudhira

28 001(len drum



farewellgolden drum
welcomedharma life
This is the last edition of
Golden Drum. After a decent
pause it will be reborn on

FWBO Day 1996 as a new
magazine with a new name:
Dharma Life. Golden Drum

was itself launched at FINno

Day ten years previously, in

1986, and until recently it has

been edited by Nagahodhi. In
the last two years he has
handed the editing over to a
team of people who have taken
responsibility for an issue

each. In the future I will be the
overall editor of Dlwrina LITe

and assemble a team of people
who will work together to
produce it.

Dharma Die will be a new
magazine, and not just Golden
Drum in a new guise. It will
considerably longer, look

different with higher
production values and have a

new editorial policy. Golden
Drum has kept to a single
format throughout its history.
Each edition has had a theme

and over the years it has been
able to devote issues to a
variety of traditional Buddhist
topics as well as considering

how to apply Buddhist
principles to living in the
modern West. Dharma Life

will not have a theme. Instead
it will be based around articles

which have been chosen for
their intrinsic merits. I will be
looking for the best writing on
subjects relevant to the lives of

Buddhists practising the
Dharma in the West—hence
the name. The emphasis will
be on sharp writing, clear 


thinking, wit and vitality, all
from a Buddhist perspective.
There will also he a range of

features including a
biographical piece, a Diary,
and an article in each issue

exploring a Buddha or
Bodhisattva. There will he an

expanded book review section,
comment on developments in

the Buddhist world, and two
news features focusing on
developments in the 1-whoin

considerably more depth than

the present news stories.
Rather than trying to he the

voice-piece of the l'wbo,

Dharma Lik will seek to be a
Buddhist magazine of broad
appeal which grows out of the

values of the l'wbo and
Sangharakshita's perspective
on the Buddhist tradition. It

needs to address the real
experience and interests of
people who are experienced

Dharma practitioners. And it
needs to do so in a way which
will appeal to anyone, at

whatever level of experience,
who take an active interest in
Buddhism in the West.
Dharma Lift will therefore
include articles and interviews
whose scope extends to
Buddhism beyond the fwho. It
will look at trends and
personalities in the Western
Buddhist world as well as

political and humanitarian
issues facing Buddhists in the

East. More ambitiously still the
magazine will seek to
articulate Buddhist
perspectives On other

developments in the cultures 


which Western Buddhists
inhabit. The book review
section will expand to

encompass non-Buddhist
books which have something
important to say to Buddhists.
And as communication always

needs to be two-way there will
also he a letters page.

I think that we have the

potential to produce, in time, a
high-quality magazine which
can stand in any company and

which taps the energy
life-blood of our extraordinary

venture: bringing the ancient
Buddhist tradition alive in the
conditions of the modern

world. But this will only be
possible with the wholehearted
support of people in the fwbo
and the readers of Golden
Drum. In order for the editorial

content of Dharma Life to
reach the highest possible

level, it will need the
enthusiastic involvement of the
best writers and I would like to
encourage anyone interested in

contributing to present their
ideas to me. Dharma LITe also

needs the support of its
readers. Before too long I hope

that it can become financially
independent of fwbo centres,
so please do subscribe to the
magazine (even if in the past
you have bought Golden Drum
from an fwbo centre) and think
about helping in any other
way. With enough effort we
can make Dharma Lift a

magazine to be proud of.
Vishvapani
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wore A$I CE RE OF THE FRIENDS OF THE WESTERN BUDDHIST ORDER

UK

London BuddhistCentre, 51 RomanRoad,London,E2 OHU.Tel: 0181-981 1225  

Birmingham BuddhistCentre, 135 SalisburyRoad,Moseley,Birmingham,B13 8AL. Tel: 0121-449 5279

.Brighton BuddhistCentre, 15 ParkCrescent Place,Brighton, Sussex,BN2 3HF.Tel: 01273-698420

Bristol BuddhistCentre, 9 CromwellRoad,St Andrews,Bristol, BS8 5HD.Tel: 0117-924 9991 	 


Cambridge BuddhistCentre, 25 Newmarket Road,Cambridge,CB5 8EG.Tel: 01223-460252  

Croydon BuddhistCentre, 96-98 High Street, Croydon,Surrey, CRO1ND.Tel: 0181-688 8624 


Edinburgh BuddhistCentre, 55a GrangeRoad,Edinburgh,EH9 1TX.Tel: 0131-662 4945 


GlasgowBuddhistCentre, 329 SauchiehallStreet, Glasgow,G2 3HW.Tel: 0141-333 0524  

Lancashire BuddhistCentre, 78-80 KingWilliamStreet, Blackburn,Lancs, BB1 7DT.Tel: 01254-260779

Leeds Buddhist Centre, c/o 9 HeddonPlace,Meanwood,Leeds,LS6 4EL.Tel: 0113-230 2708

Liverpool Meditation Centre, 37 Hope Street, Liverpool, Ll 9EA.Tel: 0151-709 5489

Manchester BuddhistCentre, 16-20 Turner Street, Manchester,M4 1DZ.Tel: 0161- 834 9232

Newcastle BuddhistCentre, 12 PilgrimStreet, Newcastle,NE16QG.Tel: 0191 261 1722 


North London BuddhistCentre, St Marks Studio, ChillingworthRoad,London,N7 8QJ. Tel: 0171-700 3075

Norwich BuddhistCentre, 41a All SaintsGreen,Norwich, NR13LY.Tel: 01603-627034

West London BuddhistCentre, 94 WestbourneParkVillas, London,W2 5PLTel: 0171-727 9382

EUROPE 	

FWBOIreland, 23 SouthFrederickStreet, Dublin2, Ireland.Tel: 1-671 3187 


Centro Budistade Valencia, CalleCiscar 5, pta 3a, 46005 Valencia,Spain.Tel: 6-374 0564 


FWBOFrance, c/o 21 Placede la Republique,11300 Limoux,France.Tel: 68 31 78 02

FWBO Germany, BuddhistischesZentrum Essen, Herkulesstr 13, 45127 Essen,Germany.Tel: 201-230155

FWBOFinland,Helsinginbuddhalainenkeskus,POBox 288, 00121 Helsinki,Finland.Tel: 90-663892

BoeddhistischCentrum Amsterdam, Palmstraat63, 1015 HPAmsterdam.Tel: 20 420 7097 


Västerländska BuddhistordernsVänner, Sedermannagatan58, S-116 65 Stockholm, Sweden.Tel: 8-418849

INDIA AND ASIA 


TBMSGAhmedabad, TriyanaVardanaVihara,VijayanagarHousingSociety, KankariaRoad,Ahmedabad380022, India.Tel: 272-50580

TBMSGAurangabad, Bhim Nagar, Bhausingpura,Aurangabad431001, India

Bhaja Retreat Centre, c/o DhammachakraPravartanaMahavihara,Dapodi,Poona411012, India

TBMSG Bombay, 25 Bhimprarana,TapodanNagar, Bandra(E),Bombay400051, India.Tel: 22-6441156

TBMSG Pimpri, MaitreyaVihara,GautamNagar, Pimpri, Poona411018, India

TBMSG Poona, DhammachakraPravartanaMahavihara,RajaHarishchandraRoad,Dapodi, Poona411012, India.Tel: 212 318174  

TBMSG Ulhasnagar, Block A, 410/819 SubashHill, Ulhasnagar,Thane421004, India

Bahujan Hitay, DhammachakraPravartanaMahavihara,RajaHarishchandraRoad,Dapodi,Poona411012,  India.Tel: 212 318174  

TBMSG Wardha, BhimNagar, Wardha442001, India.Tel: 7152-2178

Ven. Hsuan Tsang Retreat Centre, Bordharan,TQ Selu, Dist Wardha442001, India 


FWBOMalaysia, c/o DharmachariniJayapushpa,Lot 7, TamanRia,JalanSelleh,84000 Muar, Johore, Malaysia  

Kathmandu BuddhistCentre (October-April),POBox 5336, Thamel,Kathmandu,Nepal

AUSTRALIA AND NEW ZEALAND 


AucklandBuddhistCentre, POBox 78295, GreyLynn,Auckland,1381RichmondRoad,GreyLynn,Auckland2,INew Zealand.Tel: 9-378 1120


Wellington BuddhistCentre, P.O.Box 12-311, WellingtonNorth, NewZealand.Tel: 4-386 3940/4-384 9481 


Melbourne BuddhistCentre, 34 BishopStreet, Brunswick,Victoria 3056, Australia.Tel: 3-386 7043 


Sydney BuddhistCentre, P.O.Box 725, Coogee,NSW2034, Australia.Tel: 2-665 8215 


AMERICA 


Aryaloka Retreat Center, HeartwoodCircle, Newmarket,New Hampshire,NH03857, USA.Tel: 603-659 5456

FWBOSeattle, 2410 E.InterlakenBlvd, Seattle, WA98112, USA 


San Francisco BuddhistCenter, 39 Bartlett Street, SanFrancisco,CA94110, USA.Tel: 415-282 2018

AOBOVenezuela, Apartado108,-Merida5101-A,Venezuela.(CentroBudistade Merida,Calle16 No.5-67)

RETREAT CENTRES
Dhanakosha Retreat Centre, Ledcreich House,Balquhidder,Perthshire,FK19 8PQ.Tel: 0141-333 0524

Padmaloka Men's Retreat Centre, LesinghamHouse,Surlingham,Norwich, NR14 7AL.Tel: 01508-538112 	

Rivendell Retreat Centre, ChilliesLane,High Hurstwood,Uckfield, Sussex,TN22 4M Tel: 01825-732594  

Taraloka Women's Retreat Centre, CornhillFarm, Bettisfield, Whitchurch,Shropshire,SY13 2LV.Tel: 01948-710646

Water Hall Retreat Centre, c/o LondonBuddhistCentre, 51 RomanRoad,BethnalGreen,London,E2 OHU.Tel: 0181-981 1225  

Vajrakuta BuddhistStudy Centre for Men, BlaenddolHouse, Treddol,Corwen,Clwyd,LL21 OEN.Tel: 01490-460406 


Vajraloka Meditation Centre, Tyn-y-Ddol,Treddol, Corwen,Clwyd,LL21 OEN.Tel: 01490-460406

Guhyaloka Retreat Centre (Spain),c/o LesinghamHouse,Surlingham,Norwich, NR14 7AL.Tel: 01508-538112

Tiratanaloka, AberclydachHouse,Talybont-on-Usk,Brecon,Powys,LD3 7YS.Tel: 01874 676482

FWBOCentral, Madhyamaloka,30 ChantryRoad,Birmingham,B13 8DH.0121-449 3700 


FWBOLiaison Office, St Marks Studio, ChillingworthRoad,London,N7 8QJ. Tel: 0171-700 3077 


London BuddhistArts Centre, EastbourneHouse,BullardsPlace,London,E2 OPT.Tel: 0181-983 4473 


The Karuna Trust, St MarksStudio,Chillingworth Road,London,N7 8QJ.Tel: 0171-700 3434 


Dharmachakra Tapes, P.O.Box 50, Cambridge,CB1 3BG. 


Clear Vision(videosandprints), 16-20TurnerStreet, Manchester,M4 1DZ.Tel: 0161-839 9579 


Windhorse Publications(editorial),41 All SaintsGreen,Norwich,NR13LY.Tel: 01603 614102 	

Windhorse Publications(distribution and accounts),Unit 1-316  TheCustardFactory, Gibb Street, Birmingham,B9  4AA.Tel: 0121-604 1640

Activities are also conducted in many other towns. Please contact your nearest centre for details. 



