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ABSTRACT

The dilemma, to dialogue or not to dialogue comes at the heels of
tragic events in the history of Buddhism's encounter with Christianity
alongside a compelling need to get actively involved with one another in the
context of globalization- Arnold Toynbee has predicted that the encounters
between the two religions shall usher a new era in human history.
Among the many proponents of dialogue between Buddhism and
Christianity, a number have advocated a dialogue based on 'common
ground.' But as one Postmodern writer submits: "Christianity [and for that
matter, Buddhism] can only learn from dialogue with other religions if it learns
to find what in them is 'other.'
Thus, this thesis tackles two currents of Dialogue based on
differences. One is represented by Aloysius Pieris, S.J.'s "core-to-core
dialogue," the other by Robert Magliola's "Differential" approach which
employs Postmodernism and Derridean Deconstruction. An attempt will be

made to further Pieris' brand of difference-oriented dialogue by using the
Differential Approach.

In the process, this thesis hopes (1) to demonstrate

how such an approach can work in relation to Pieris' main thesis, the
dialectical interplay between Gnostic Wisdom and Agapeic Love, and (2) to
clarify misunderstandings and to facilitate alternatives which may prevent an
impasse between the two religions.
Apropos, Chapter One, aside from giving the backdrop of dialogue
based on differences, recapitulates Pieris' core-to-core dialogue. In the spirit
of Pieris' call for Christians to have emphatetic apprehension of the real
nature of Buddhism's core, Chapter Two provides a detailed although not
exhaustive exposition of the different nuances of what many a Christian takes
collectively as "detachment" or "indifference." More than serving as an
expanded glossary, Chapter Two paves the way for a logocentric as well as
a differential approach to the Christian understanding of Buddhist detachment
presented in Chapter Three and Four respectively. Chapter Five attempts to
apply what has been gathered from the preceding chapters to probe
instrumentality as operating in Christianity. This is in keeping with Pieris'
thesis that instrumentality as lack can be resolved through the
accommodation of Buddhism's core in Christianity's theological formulations.
Chapter Six provides the summary, conclusions, and recommendations by
way of contributing to the 'Contextual Method' of Graduate School of
Philosophy and Religious studies of Assumption University.
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1. Buddhism References

A.

D.
Oh.
DhA.
M.
Pm.
Pug.
S.
Sn.
Vbh.
Vism.

Anguttaranikaya
Dighanikaya
Dhammapada (Khuddakanikaya)
Dhammapada Atthakatha
Majjhimanikaya
Puggalapannatti (Abhidhamma)
Paramatthamaffjusa
Samyuttanikaya
Suttanipata (Khuddakanikaya)
Vibhanga (Abhidhamma)
Visuddhimagga

2. Christianity References

Isa.
Jn.
Lk.
Mk.
Mt.
Col.
1 Cor.
Rom.
1 Thes.

Book of the Prophet Isaiah
The Gospel according to John
The Gospel according to Luke
The Gospel according to Mark
The Gospel according to Matthew
Letter of Paul to the Colossians
First letter of Paul to the Corinthians
Letter of Paul to the Romans
First letter of Paul to the Thessalonians

CHAPTER ONE
1. INTRODUCTION

1.1 The Imperative of Dialogue in a Pluralistic Global-Village Setting

The world is fast becoming one global village. At a rate never before
seen, transnational boundaries are crumbling owing to technological
advances and the dismantling of economic and political barriers.

People

need no longer be confined to a certain geographical space as they could, in
a matter of seconds, interactively see, hear, and even experience (soon with
virtual reality) things at the other side of the world--through the miracle of
cyberspace. At a slower yet unprecedented rate, countries are dumping
their protectionist policies in favor of liberalized trade 1 hoping to reap the
benefits of an expanding global economy spurred by alliances that cross and
intersect, bridging not only markets, but also peoples together. Some have
even opted for radical change; for instance, the formation of the European
Union and the opening of economies that previously operateq

on strict

isolationism (e.g. China, Vietnam, etc.)
Globalization, though, is not without problems. Amidst rising tensions
and the growing incidence of violence and intolerance of all kinds (racial,

1One

indication is the move to encourage the ASEAN to take the lead in trade
liberalization by extending its ASEAN Free Trade Area (AFTA), not only to the 18-member
Asia-Pacific Economic Cooperation (APEC)--representing 50% of the global economy, but
also to the rest of the international community by the year 2000. The Philippine-penned
proposal reportedly 'drew praise' and was seen by many as "the most significant
development in regional economic affairs this year." See Barry Wain's "Asean May Open Its
Free-Trade Area," Asian Wall Street Journal. 6 May 1996, p. 1.
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sexual, religious, etc.), the world is realizing that globalization is exacting a
price which is aggravating the already downward spiralling of values
indicative of crass materialism, sexual permissiveness, etc.
In keeping with their role as the "bastion of morality", the religions of
the world (particularly Buddhism and Christianity) have made repeated calls
for peace, the recognition of basic human dignity, and a heightened
awareness of the primacy of life.

The Declaration of a Global Ethic (1993)

drafted by the 1993 Parliament of World Religions is a case in point. It calls
for active involvement among all religions of the world despite the
differences underlying ethical principles:
An ethic already exists within the religious teachings of the
world which can counter the global distress. Of course this
ethic provides no direct solution for all the immense problems of
the world, but it does supply the moral foundation for a better
individual and global order... we trust that the ancient wisdom of
our religions can point the way for the future ... Our different
[italics mine] religious and cultural traditions must not prevent
our common involvement in opposing all form of inhumanity and
working for greater humaneness. (pp. 102-103)
In view of the above declaration, religions have committed themselves
to mutual collaboration through dialogue. Now more than ever, people are
realizing that with globalization comes plurality, and with plurality comes the
challenge of dealing with what is 'other'. An important development in
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religious thought in this regard is the confluence of two important
contemporary developments--Buddhist-Christian Dialogue and Postmodern
thought.

1.2 The History of the Problem: An Overview

1.2.1 A Situationing of Buddhist-Christian Dialogue

It was Arnold Toynbee2 who was one of the first who cited the
significance of Buddhist-Christian Dialogue on the basis of the radical
difference between the

two religions. This is echoed by Aloysius Pieris,

S.J.3 (1989) in the following:
Like no other two religions of the world, the

two [Buddhism and

Christianity] are formidable challenges to each other, and their
encounter, one hoped, would result in a coincidentia

oppositorum that would give birth to a richer and nobler
synthesis in each. (p. 83)

2As cited by Pieris, 1989, p. 83; cf. Daisaku Ikeda with Arnold Toynbee (1976),
Choose Life: A Dialogue.
3 Aloysius Pieris, a renowned Sri Lankan Jesuit, was the first non-Buddhist to earn a
Doctorate Degree in Buddhist Studies from the University of Sri Lanka. He has taught at the
Union Theological Seminary, New York, and currently heads the Tulana (Dialogue Center) in
Sri Lanka.
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1.2.1.1 Buddhism and Christianity as 'other'
The above formulation is significant in as much as it brings to
perspective (as well as makes manageable) the investigation at hand. While
there may be similarities between Buddhism and Christianity (e.g. values
which exhort peace, love, toleration, etc.) the above quotation isolates or
brings to central focus that which necessarily makes Buddhism not the same
as Christianity (and vice-versa), or alternatively, that which rnakes Buddhism
in the eyes of Christianity, an 'other' (and vice-versa). 4

Apropos, the

following-what is sometimes referred to as 'the problem of the other' in
Contemporary French Philosophy-may be appropriated to describe the
problematic "encounter" between Buddhism and Christianity in so far as
each becomes a "formidable challenge" opposing the 'other':
Now there can never be several simultaneous absolute[s]. A
second absolute (an other) is necessarily a rival of the first... In
the plural, absolutes are no more than pretenders to the
absolute, competitors clawing over one another for the throne.
(Descombes, 1989, p. 22)
One example which may be used for the purpose of illustration is the
depiction in the respective Buddhist and Christian scriptures/ tradition of
Jesus Christ and Gotama Buddha as a "metacosmic Lord of the Universe"
(as cited by Pieris, 1989, p. 131; cf. Col. 2:10 vis-a-vis Samyutta Nikaya,
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vol. 1, p. 235).

Indeed, to affirm one is to reject the other (in as much as

there can only be one Lord.) And so, while there may be many similarities in
the life and teachings of Jesus and the Buddha, the above frames the
Buddha vis-a-vis Jesus as an 'other' and vice-versa, and concomitantly,
Buddhism vis-a-vis Christianity as an 'other' and vice-versa.

1.2.1.2 Historical precedents
In light of the above, it should be pointed out that historically, the
encounters

b~tween

Buddhism and Christianity have bee11 beset with

problems, the repercussions of which continue to affect the tenor of, in
particular, Theravada-Buddhism and Protestant/Catholic Christianity
Dialogue today. Indeed, it is quite ironic that Toynbee's vision of the
encounter between Buddhism and Christianity "ushering a new era in
human history" comes at the heels of and is overshadowed by tragic events
in their history. As Pieris (1989) notes thus:
For the most part, the Buddhist-Christian encounter has been a
matter of a deformed Christianity colliding with a
misapprehended Buddhism. The ideology of Euro-ecclesiastic
expansionism which masqueraded as the religion of Christ, was
not good news but a serious threat to Buddhism. In fact, it was
this initial Christian offensive that compelled Buddhists to wear

4Thus the formulation places Buddhism and Christianity according to the second
lemma of the 'four-cornered logic' which follows.
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a defensive mask when facing Christians. This mask is still on.
(p. 83)
Thus,

Pieris,

referring to specialists/academicians engaging in

dialogue, speaks of "condescending attitudes" as a "subtle manifestation of
evangelism" which has become "indispensable"-a "dignified way of affirming
the absolute character of one's own religion vis-a-vis other faiths" (Pieris,
1989, p. 4).

In light of this, some sectors have given up on interreligious

dialogue altogether saying that it reeks of insincerity-a mere ploy for
evangelization.s Still others have become disillusioned saying that dialogue is
only an exercise in futility, something which can only progress at a superficial
level-owing to irreconcilable differences between two religions. In view of
this, people who continue to engage in dialogue have mostly avoided talking
about differences, and instead just focus on similarities6 or what is commonly
known in interreligious dialogue circles as "common ground. "7
The tendency to dialogue on the basis of similarities and not on
differences, it appears, citing Pieris once again, is indicative of the instinct
of each religion to survive-preserving its primordial liberative core, to a
certain extent, its identity, that which sets it apart from other' religions:

sin Thailand, this sentiment reached fever pitch in the mid-1980s with the
publication of A Plot to Undermine Buddhism (1984) by Ven. Phra Sobhon-Ganabhom (N.B.
pp. 65-67; 83-111) and The Catholic Plot Against Buddhism (1986) by the reactionary
group, Group of the Defendants [sic] of [the] Security of Buddhism (N.B. pp. 1-63).
6To wit, as was already mentioned: values/teachings/practices which exhort peace,
love, toleration, simple lifestyle, etc.
71ncidentally, a group, Common Ground, was set up for just that objective.
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The core of the religion is the liberative experience that gave
\birth to it and continues to be available to successive
generations of humankind by developing its own peculiar
medium of communication. It is this primordial experience that
functions as the core of religion at any time in any given place,
in the sense that it continuously re-creates the psycho-spiritual
mood proper to that particular religion, imparting at the same
time its own peculiar character to the socio-culturalmanifestations of that religion. (p. 17)

It should be pointed out however that religion is not static but actually
dynamic albeit each religion tries to preserve its entitative core:
Each religion also sets itself apart from all other religions
(emphasis mine] by ordering these insights [what it regards as
"Ultimately and Salvifically True" 8 ] according to its own cultural
pattern, formulating them doctrinally within its own conceptual
framework, and crystallising them into its own hierarchical
structure of symbols, so that the resultant synthesis, identified
as psycho-social phenomenon and designated as a concrete
"religion." (Pieris, 1989, p. 17).

aThe statement could very well read, 'Salvifically/Liberatively true' to accommodate
both Christian and Buddhist sentiments.
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1.2.1.3 The bind of facing the 'other'
Thus the thought of an 'other' effecting something richer and nobler
strikes a raw chord, and in a sense puts Buddhism and Christianity in a kind
of bind-to dialogue or not to dialogue. For the purpose of clarifying the
nature of 'other' and the bind in the above context, the so-called "fourcornered logic" or tetralemma is appropriated:
Tetralemma presents four assertional forms (lemmas), called
the "four possibles" ... which together are regarded as exhaustive
of propositional possibility (1) Xis Y, (2) Xis not-Y, (3) Xis
both Y and not-Y, and (4) Xis neither Y nor not-Y. (Magliola,
1984, pp. 104-105)

Appropriating Robert Magliola9 (1997), he qualifies the third lemma in
the distributed and undistributed sense as follows10:
In the distributed/universal version of the third lemma, 'both Y
and non-Y' (both Y and not-Y] means 'both totally Y and totally
non-Y' so that Y and non-Y come together into a mystical
(sometimes called 'paradoxical') unity, a closure ... In the
undistributed/non-universal version of the third lemma, 'both Y
and non-Y' means 'partly Y and partly Non-Y', so that these two

9Robert Magliola (Ph.D. Princeton Univeristy) is a noted deconstructionist who has
published much both in contemporary French philosophy and in Buddhism. He is also an
active Carmelite lay tertiary, and has been practicing Ch'an meditation since 1972.
10so as not to confuse the reader, Y replaced the original 'X's which appear in
Magliola's text.

.......
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parts come together into a mathematical/logical unity, a closure.
(p.118, fn147)
Also:
[In the undistributed version of the third lemma] 'X is both Y and
not-Y' means 'All Xis partly Y and partly not-Y', 'Nhich is
indeed reducible to two particular propositions, 'Some Xis Y'
and Some X is not-Y.' (Magliola, 1984, p. 211)

The distributed and undistributed sense of the fourth lemma may be
gleaned from the following:
In terms of the 4th lemma discussion, Derrida in "Denegations"
(564;32) does not favor the distributed version {as in the case of
Plato's hyper, the sur-which absolutely transcend, escapes, the
Y 11 of 'neither Y nor non-Y'); rather, Derrida favors [the
undistributed version] that which oscillates between escapefrom-Y and some open-ended entrammelment in Y (so that
'neither Y' means non-Y, but 'nor non-Y' means some
entanglement in Y.) (Magliola, 1997, p. 118 , fn 146)
He adds further:
'Neither Y nor not-Y' in the undistributed sense means that
Other remains Other ('neither Y' =not Y), but Other is also
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somehow entrammeled in Y ('nor not-Y' = not not-Y.) And this
'oscillating' version of the fourth lemma is not a reduction to the
third lemma (=both Other and non-Other'): it is less closed,
framed, totalistic, than the third lemma, whether the third lemma
itself be distributed or undistributed, and thus not reduce to it.
(Magliola, 1997, p. 118)
Thus, in so far as Toynbee's vision appropriated by Pieris which puts
Buddhism vis-a-vis Christianity as 'other", their mode of engagement is
taken here/assumed in the technical sense of the second lemma: "Buddhism
is not-Christianity"/"Christianity is not-Buddhism". 12 The bind to encounter
the 'other' on the basis of foreseeing whether one's identity can come out
unscathed is however more complex and deserves further elaboration.

1.2.1.3.1 Rationale to dialogue with an 'other'
If what Pieris' says about the survival instinct of religions is assumed
to be true, an analysis of the possible scenarios of what might come out of
an encounter between Buddhism and Christianity as 'other' might help in
understanding the bind-to dialogue or not to dialogue.

A tetralemma

11 So as not to confuse the reader, Y replaced the original 'you's which appear in
Magliola's text.

12see in relation to Pieris' notion of core-to-core dialogue which follows. In view of
what Pieris means by "core" and religion (see above, pp. 6, 7), difference establishes
Identity.
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presenting the possible scenarios is given below where X signifies, the
"richer and nobler synthesis" (X =Synthesis) arising from Buddhism's
encounter with Christianity, and Y signifies Buddhism (Y = Buddhism)13:
(1) The first lemma: X = Y, the resulting synthesis is (still) Buddhism; in
which case the 'other' may be shown as not really 'other' (2) the second
lemma: Xis not-Y, the resulting synthesis is not-Buddhism, in which case
the encounter with Christianity has transformed Buddhism to be totally 'other'
(which is not necessarily the 'other' referred to earlier, i.e. Christianity) than
what it used to be; (3a) the distributed sense of third lemma: Xis both totally
Y and totally non-Y, the resulting synthesis is both totally Buddhism and

totally non-Buddhism-a mystical hodgepodge of all religions as one? (3b)
the undistributed sense of the third lemma: Xis partly Y and partly non-Y,
the resulting synthesis is partly Buddhism and partly non-Buddhism (a case
of syncretism?); (4a) the distributed sense of the fourth lemma: X is neither
Y nor non-Y, the resulting synthesis is neither Buddhism nor non-Buddhism;
(4b) the undistributed sense of the fourth lemma: Xis non-Y but not non-Y,
the resulting synthesis oscillates between escape-from-Buddhism and some
open-ended entrammelment, that is, the resulting synthesis is notBuddhism, but not not-Buddhism.
This preliminary analysis seems to indicate that one would most likely
not engage in dialogue within the frame of the second lemma in as much as

13X could very well represent the "synthesis" of Christianity's encounter with
Buddhism; also Y= Christianity.
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the 'same' will lose its identity--Buddhism/ Christianity would cease to be
Buddhism/Christianity. This is especially true in the light of the Pieris'
observation-which nonetheless needs to be investigated-that
"commitment to one's own religion is an absolute prerequisite for any formal
interfaith encounter" (Pieris, 1989, p. 4).
For the same reason, in light of the remarks made above, one would
most likely not engage in dialogue within the frame of both distributed and
undistributed sense of the third lemma, and likewise, the distributed sense
of the fourth lemma. This leaves only two possible scenarios for engaging in
dialogue with an 'other': the first lemma and the undistributed sense of the
fourth lemma.

1.2.1.3.2 Identity and Difference
To dialogue in keeping with first lemma is a special case that requires
some clarification. Indeed one may ask,

"How can Buddhism, after its

encounter with Christianity (as 'other') remain Buddhism?" or, "How can
Christianity, after its encounter with Buddhism (as 'other') remain as
Christianity?" It seems, the only way by which this could happen is for
there to be no 'other' in which case, appropriating some notions of
'Identity'I' Difference' from Contemporary French philosophy': (1) the 'other'
may be shown as not really 'other' but is actually 'same' by a sleight of hand
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that accommodates the 'other' to the 'same' such that the 'other' is actually
the 'same', (cf. Marleau-Ponty's version in Descombes, 1980, p. 13)
or (2) Buddhism/ Christianity has 'postponed' its encounter with the 'other'
thereby extricating itself from "Buddhism is not-Christianity"/ "Christianity is
not-Buddhism"-either to avoid further damaging confrontation (as in the
case of an impasse) or simply to wallow in the narcissistic view of self-so
what remains is the reflexivity of "Buddhism is Buddhism" or "Christianity is
Christianity", that is, Buddhism/ Chrisitianity by itself.14 The word
'postponed' is used advisedly because Buddhism/Christianity would no
sooner realize that 'it is' because it is 'not-Christianity'/'not-Buddhism.' To
illustrate using the example used earlier: Whereas in the past, Buddhism
can assert in the absence of the 'other', "the Buddha is the metacosmic Lord
of the universe", it could no longer do so now without effectively saying,
"Jesus is not the metacosmic Lord of the universe" (and vice-versa.) And so
"The Buddha is the metacosmic Lord of the universe because Jesus is notthe metacosmic Lord of the universe" or conversely, "Jesus is metacosmic
Lord of the universe because the Buddha is not-the metacosmic Lord of the
universe." Appropriating Kojeve's notion of "Identity and Difference",
(Descombes, 1980, pp. 36-48), even if Buddhism/Christianity were to keep

141t should be emphasized that the dialogue here is based on differences and as
such is expected to bring about a transformation in each (as demonstrated above, p. 3).
Apropos, to the extent that dialogue involves the "core" (see Pieris' quotation above, p. 7;
ahead, p. 19), Identity will somehow be affected such that if the religion remains the 'same',
one can say that a dialogue based on differences did not take place at all.
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silent about this matter, by its very presence as 'other' it is negating the
'other' which in turn is negating it.

It should be mentioned that accommodating the 'other' to the 'same'
suffered many disastrous attempts (albeit some well-meaning) whereby
Buddhism was grossly misrepresented by Christianity (and vice-versa). A
case in point is the portrayal by Christians of Jesus as the Metriya Buddha
or the Buddha yet to come, 1s and on the other side, the portrayal by
Buddhists of Jesus as an ascetic who is yet to attain Buddhahood in his
future life, (see fn # 26, p. 29 ahead). These prompted Buddhism and
Christianity to postpone the discussion on differences and talk mostly within
the framework of a 'common ground.'
In either case, if the 'other' redounds to the 'same' (although not
necessarily the 'self-same'), the mode of encounter would not be "Buddhism
is not-Christianity," which in a sense technically leaves the undistributed
sense of the fourth lemma as the remaining rationale for engaging in dialogue
based on difference (within the framework of the above tetralemma, of
course.)

15As cited by Ven. Phra Sobhon-Ganabhorn (1984, pp. 28-29, 58-61). Other
examples cited which illustrate the accommodation of the other to the same are statements
to the effect that ultimate source of the Dhamma [Buddhist teaching, etc.] is the Christian
God (p. 29)
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1.2.1.3.3 The bind as dilemma
To recapitulate, the bind: to dialogue or not to dialogue may be taken
in the looser sense of dilemma: to dialogue with an 'other' is to become 'another', in other words, Buddhism/Christianity would cease to be Buddhism/
Christianity; but on the other hand, not to dialogue is not to be the 'same'
in as much as in a pluralistic/postmodern setting, the 'other' is semantically,
spatially, and temporally trapped in the identity of the 'same.'
From the above analysis, the bind may be expressed as: "to dialogue, one
must first maintain one's identity; but to maintain one's identity, one must
dialogue"; or alternatively: "to dialogue, one must first know the 'other', but
to know the 'other' one must first dialogue". A corollary bind to this is: "to
have a successful dialogue, one must be free of bias, but to be free of bias,
one must first have a successful dialogue" (keeping in mind once again that
in the above cases, dialogue has an oppositional/negating character to it).

1.2.2 Deconstruction as a Postmodern approach to lnterreligious
Dialogue
It is interesting how the preceding sets the stage for the discussion of
Deconstruction as a Postmodern approach to interreligious dialogue. If
Modernism, citing Mark Taylor (1992) here, refers to the "characteristic
methods of a discipline to criticize the discipline itself-not in order to subvert
it, but to entrench it more firmly in its area of competence", to render it 'pure'
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to the extent that "it is determined by nothing than itself and thus is perfectly
self-reflexive" so that its 'purity' guarantees not only "its standards of quality
as well as its independence," (pp. 12-13), and Postmodernism as
Deconstruction is the attempt to uncover the sleights of hand (not really to
subvert the discipline per se, but to have a closer reading of the 'real-state-ofaffairs') with which Modernism has relentlessly maneuvered to further its
project (cf. Magliola, 1997, pp. 71-72, pp. 141-142, p. 148) then it could be
said, that the attempt of Buddhism and Christianity to maintain its identity
mimics that of the Modernist agenda. As such it leaves a trace/clue, as
Derridean Deconstruction maintains, which may be used to bring to the fore
the sleights of hand of the first lemma in the above discussion.
The aforementioned binds, this researcher submits, are indicative of
the real state-of-affairs that conforms more to the undistributed sense of the
fourth lemma rather than the first lemma. Apropos it is interesting how some
so-called 'dual-practitioners' are able to deal with having to remain
committed to one's religion, and yet being open enough to accept another
which subverts /thwarts/negates one's own.
Roger J. Corless1e, a noted Postmodern dual-practitioner17, provides
a glimpse of the real-state-of-affairs of being a non-Buddhist, as it were,

16Roger Corless is a widely known and respected specialist in Buddhist-Christian
dialogue. He is a professor of Religion at Duke University. He studied theology at King's
College, University of London and Buddhism at the University of Wisconsin in Madison. He
is a founder of the Society for Buddhist-Christian Studies.
17Dual-practitioner here is qualified as a person who remains committed to his
religion and yet will try, as Pieris exhorts, to "have an uninhibited willingness to make use of ·
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oscillating between the escape-from-Buddhism, yet being-entrammeled-inBuddhism:
I have come to realize that I am equally convinced by the truth
of the Christian world-view (and the necessity of the existence
of God) and the Buddhist world-view (and the necessity of the
non-existence of God). I do not know what this means, but it
appears to make me a Buddhist-Christian dialogue within
myself ... Please note that I do not propose in any way to blend
Buddhism and Christianity, to have resolved their differences, or
even to know if a resolution is either possible or desirable. All I
am doing, like the planet earth itself, is sitting in the midst of the
confusion which I have discovered. Perhaps this confusion is a
koan or like a crucified (and therefore dead) God, a sign of
contradiction. (As quoted by Magliola, 1997, p. 123)
It is not surprising therefore that running parallel to the recognition of
the need to focus on the differences is the use of Postmodern approaches in
Buddhist-Christian dialogue. Indeed, the problem of detaching from one's
identity in moving towards the other is a very important question raised (but
usually left suspended) in Buddhist-Christian dialogue. The following for
example reflects the "differential approach" being introduced in today's

whatever the other offers to access its core" in the context of pursuing a dialogue based on
differences. Compare/contrast with Magliola's (1997, p. 100) notion of a dual practitioner.
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dialogues which has crystallized into a kind of differential theology. "My call
for quite some time has been that Christianity can only learn from dialogue
with other religions if it learns to find what in them is 'other"' {Magliola, 1996,
p. 109).

And a few noted scholars have really gone to the extent of NOT

finding common ground. Thus it seems that Postmodernism has much to
offer in re-solving the aforementioned tension--if the title of a recent
anthology of Postmodern philosophers involved in Buddhist-Chrisitian
dialogue is any indication--Hea/ing Deconstruction: Postmodern Thought in
Buddhist-Christian Dialogue {Loy, 1996)--in as much at it opens the Space

for possible encounters. The Deconstruction associated with Jacques
Derrida shows particular promise in as much as it lays bare the sleight of
hand of the 'same' to attain a sense of oneness within one-self, a security
based on holism.

1.2.3 Pieris' core-to-core dialogue
The preceding has already mentioned some examples which make for
"Buddhism is not-Christianity" (and vice-versa) viz. the personality of Jesus
and the Buddha and the existence and the non-existence of (an omnipotent,
ultimate-) God-to this may be added other problematic issues of 'otherhelp'/'self-help', the existence/non-existence of the self (in Christianity, as a
'soul', and in Buddhism as propounded in the doctrine of Anatt8).

The

preceding has likewise indicated how Buddhism/Christianity may approach
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the encounter with its 'other' such that Buddhism/Chrisitianity will maintain its
identity. And apropos, Derridean Deconstruction was broached so that
sleight of hand may be brought to the fore to reflect more accurately the
goings-on of such an encounter.
Instead of attempting to analyze the mechanics of maintaining and
deconstructing the identity of Buddhism/Christianity from the above
mentioned issues, this research will limit the scope more to what Pieris
considers the dialogue/encounter between the 11 core" (as explained above) of
Buddhism and Christianity-that which makes it different from the other and
at the same time makes it what it is:
In Buddhism, this core experience lends itself to be classed as

gnosis or liberative knowledge," whereas the corresponding
Christian experience falls under the category of agape or
"redemptive Jove." Each is salvific in that each is a self-

transcending event that radically transforms the human person
affected by that experience. At the same time, there is an
indefinable contrast between them that largely determines the
major differences between the

two religions. [emphasis mine)

(Pieris, 1989, p. 112)
Pieris is unambiguous about Buddhism and Christianity's core-tocore dialogue as being an encounter between

two others when he

downplays the 'uniqueness' of the person of the Buddha and Jesus
respectively and refers to the issue of the "exclusive medium of salvation for
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alf' as the "crux of the problem" (Pieris, 1989, p. 132). Consequently, he

argues that a real in-depth dialogue can only take place if the entitative core
of the respective religions are allowed to meet, hence the title of his book
Love Meets Wisdom: A Christian Experience of Buddhism.

As a Christian though, Pieris primarily speaks on behalf of the
Christian partner in dialogue (N.B. "A Christian Experience of Buddhism"),
and as it were, lets Christianity bear the brunt of the "confrontation" while
taking into consideration:

(1) the fact that in Buddhism, "although karu~ or love is an indispensable
prelude to and an inevitable consequence of prajna or wisdom, wisdom
alone is considered intrinsically salvific" (Pieris, 1989, p. 85);
(2) the almost exclusively agapeic character of contemporary Christianity
and its inherited antignostic bias. (p. 85)
(3) the ignorance of the historical precedents in which Buddhism suffered
under the hands of Christianity. (p. 34)
(4) the ignorance of a number of Christian theologians of Eastern religions
(p. 34)
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1.2.3.1 Gnostic Wisdom vs. Agapeic Love

It should be recalled that when one engages in a dialogue of this sort,
there is the tendency to preserve one's identity. A Christian for example may
say that Love (as agape) ultimately liberates, and conversely a Buddhist
might say, even though metta (loving-kindness) and karuriii (compassion)
are prerequisites for Gnostic Wisdom, it is still Gnostic Wisdom that
ultimately liberates-to the extent that a Christian would say, "Buddhists
cannot be saved [by Wisdom)," or conversely, "Christians cannot be
liberated [by Love]" by Buddhists. And even if Buddhism and Christianity
may postpone their encounter to avoid hurting one another, the seed of the
difference has already been planted.

1.2.3.2 The Antignostic Bias of Christians

Speaking of the antignostic bias and antiagapeic bias of Christianity
and Buddhism respectively, Pieris observes that "Christian thinkers are all
too often antignostic and Buddhist intellectuals antiagapeic, in their official

positions" (Pieris, 1989, p. 111 ). According to him a number of Christians
still look at Buddhism as a "world-denying asceticism projecting (:In
ahistorical, apolitical, and acosmic character", while Buddhists look at
Christian Spirituality as "merely affective" (Pieris, 1989, p. 112).
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A fairly recent example which is considered by many1a as
demonstrating the aforementioned antignostic bias is Pope John Paul ll's
remarks in his book Crossing the Threshold of Hope:
The Buddhist doctrine of salvation constitutes the central point,
or rather the only point, of this system. Nevertheless, both the
Buddhist tradition and the methods deriving from it have an
almost exclusively negative soteriology... The "enlightenment"
experienced by Buddha comes down to the conviction that the
world is bad, that it is the source of evil and of suffering for man.
To liberate oneself from this evil, one must free oneself from this
world, necessitating a break with the ties that join us to external
reality-ties existing in our human nature, in our psyche, in our
bodies. The more we are liberated from these ties, the more we
become indifferent [underscore mine] to what is in the world and
the more we are freed from suffering, from the evil that has its
source in the world. (Pope John Paul II, 1995, pp. 85-86)
In the first ever Buddhist-Christian Colloquium sponsored by the
Pontifical Council for interreligious Dialogue (PCID) at Taiwan in July-August
1995, Cardinal Arinze, head of PCID reportedly asked (categorically) both
Buddhist and Christian participants to exclude the Pope's remarks in

1BBy Buddhists and informed Christians (Christians educated in Buddhism) alike.
Suffice it to say that the Pope's remarks elicited strong protests in Sri Lanka which is
predominantly Buddhist.
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Crossing the Threshold of Hope from the official discussions19 to avoid
further damaging confrontations. A Catholic priest from Sri Lanka however,
Fr. Valence Mendis (1996) would spark a debate after alluding to the
remarks made by the Pope. Presenting the Christian position on "Personal
Detachment and Personal Commitment," he put particular emphasis on the
fact that detachment or indifference "is not emphasized in Christianity for its
own sake or merely for the personal benefit of the individual," (p. 3) adding
further that such a detachment is intricately tied-up with social-engagement
referring to it as "an essential pre-requisite to be at the service of one's
neighbour which contains the whole praxis of the doctrine of Christ" (p. 3).
Perhaps, it is important to note at this juncture that Christians denote
Gnosis/Gnostic Wisdom in a variety of ways. Pope John Paul II above,
makes use of "indifference". 20

Oftentimes though, these do not

correspond or adequately express the "self-understanding" of Buddhism of
gnosis and its different nuances.

Pieris himself substitutes Gnostic wisdom

with such terms as gnostic disengagement and gnostic detachment especially
vis-a-vis the Christian notion of Agapeic Love which is likewise substituted for
agapeic involvement-although he is more careful to qualify the abovementioned 'engagement' and 'detachment' in terms of Gnosis which Pieris

19As reported by Dr. Veerachart Nimanong (Assumption University, Thailand), one
of the specialists invited to the colloquium in Khao Hsiung Taiwan, upon his return.
20fhe Pope is here using the word 'indifferent' in the negative vernacular sense,
meaning, 'uncaring, unconcerned, diffident'. Actually, 'indifference' also has a technical
Christian meaning which is historically very positive in the Catholic tradition. J~suit
spirituality's 'lgnatian Indifference' is a case in point.
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defines further as "the liberating knowledge of the saving truth dawning on a
person disposed to its reception by a process of self-purification" (Pieris,
1989, p. 27). 21
The section, Survey of Related Literature, below is an indication of
how pervasive the dialectic between gnostic detachment and agapeic
involvement is seen as a problem in terms of the way other religions would
view Buddhism, the way Buddhism sees itself, and even the way Christianity
sees itself in relation to some currents of gnostic detachment operating
therein.

1.2.3.2.1 Contextuality as Hermeneusis
The inability of a number of Christians to understand/assess Buddhism
from its own (the latter's) context reflects not only an ignorance of many a
Christian of Buddhism, but also an antignostic bias compounded with the
ignorance of what Pieris (1989) refers to as "Christian sinfulness'' (p. 34)

21 Gnosls in this thesis thus refers to the experience of the Ultimate by way of
mystical 'knowing'. This usage is not be confused with the heresy called "Gnosticism" in
Christianity. The heresy of gnosticism refers to the belief of some Christian believers that
God can be accessed only by an elite who are released from the Commandments by virtue
of their gnosis. Both Buddhism and Christianity have gnostic currents. In Christianity, for
example, the word gnosis was used in an orthodox sense by many of the early Church
Fathers, especially those of the eastern Church, as Pieris himself points out. In relative
distribution to Buddhism and Christianity however, Pieris (1989, p. 112, passim) considers
that the gnosis in Christianity is not as developed and is in fact 'lacking'.
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especially during the colonial times when Christianity used its power to
subjugate Buddhism. 22
Taking into consideration the "antiagapeic" and "antignostic" bias on
the part of the Buddhist and Christian partners respectively, Pieris proffers
that there is the need to look back in the history of both religions in as much
as the bias cannot be traced/resolved by mere interpretation of "text" (i.e.
scriptures) available to Buddhism and Christianity today. In particular, there
is the need to trace how the notions or interpretations of love and wisdom
have developed historically vis-a-vis the need/necessity to preserve one's
entitative core or identity amidst challenges that may come from within or
without. Such hermeneutical approach, in the Gadamerian sense of "letting
what is alienated by the character of the written word or by the character of
being distantiated by cultural or historical distances speak again ... to let what
is far and alienated speak again" (as cited by Bacsid, 1989, p. 39) proved
indispensable, and was Pieris' basis for regarding "living religions" as actual
texts with overlapping degrees of interpretation: the philosophical, the
ideological, and the cultural (Pieris, 1989, p. 121 ).

So in Love Meets Wisdom, Pieris would even go on to say that
historically, the identity of the respective religions was shaped by the
emphasis given to, in the case of Buddhism-gnosis, and in the case of
Christianity-love-out of necessity, in response to challenges that both

22The case often cited by Pieris is 19th century Sri Lanka. See fn. #44 ahead.
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religions faced at one point in their history.

For Buddhism, as Pieris

submits, it was Hinduism which focuses on love as bhakti; and to
Christianity, it was [aberrant] Gnosticism which focused on salvific
knowledge. This prompted Christianity to suppress its gnostic instinct to
evolve in the present time as almost exclusively agapeic, unfortunately with
some repercussions.
On the part of the Christian partner in dialogue, Pieris (1989) traces
the antignostic bias of Christians to a series of encounters with so-called
gnostic aberrations in Christianity's history: docetism, Manicheism,
Catharism, Albigensianism, encretism, Jansenism, quietism, illumism, etc.
(p. 121 ).
It should be noted that Manicheism, in particular, at one point in
history posed as a great challenge to Christianity.

Of significance are

strands in Manicheism which rnay redound to Christian partner in dialogue
when viewing Buddhism, for example: the "gradual liberation of light from
darkness" (Rudolf, 1984, pp. 334-336) the final release of which is facilitated
by "an ascetic attitude to life which ... consists of 'reducing all relations of life
to a minimum' and in practice can be accomplished only by a few," (Rudolf,
1984, pp. 339-340) knovvn as the elect or perfect who have reached that
state in a series of rebirths in the context of an irreversible cosmic
development (see Rudolf, 1984, p. 335, 341). It does not mean to say, of
course, that Manicheism is the same as Buddhism, on the contrary,
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Manicheism categorically refers to the Buddha (as well as Jesus and
Muhammad) as the precursor of Mani, the founder of the religion from which
the name is derived. Morever, Manicheism is theistic and categorically
speaks of God the Father, Son, and Holy Spirit, albeit to Christianity, in a
grossly distorted way. It is not being implied here either, what some have
claimed (in as much as Gnosticism predates Christianity) that preChristianity and early Christianity are of Buddhist origin. 23 Manicheism here
is cited only to bring to the fore the colored glasses with which Christianity
views Buddhism today.
Thus while it may have been understandable for Clement of
Alexandria, in one of the first Buddhist-Christian encounters ever recorded,
to mistake out of ignorance the Lord Buddha for a divine being, (see Pieris,
1989, p. 23) later encounters would indicate Christianity's defensive (and
later offensive) stance towards Buddhism as being influenced by
Christianity's stance toward Gnosticism. It may be recalled that the creation
of the first dogmas was forced on Christianity by Gnosticism's "will to create
systems" (Rudolf [citing A. von Harnack], 1984, p. 369). And apropos:

... the Christian Church, by adapting to its environment, and by
accepting the legitimate concerns of gnostic theology into its
consolidating body of doctrine, developed into a forward-

23cie Lubac, as Pieris (1989, p. 23) cites, is said to have refuted this claim after
meticulously studying all relevant data.
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looking ideology and community structure, which ultimately
made it heir to the religions of antiquity. By avoiding extremes
and by transforming the radical traits of the early Christian
message ... it increasingly reduced the influence of Gnosis until
ultimately, after having been invested with the authority of the
state (in the 4th century), succeeded in mobilising the physical
political power against it which the remaining adherents could
not resist for any length of time. (Rudolf, 1984, p. 367)
By the 16th century leading to the tragic incidents in 19th century Sri
Lanka24, Christianity will !rt to subjugate Buddhism as it did Manicheism, in
her eyes, releasing the pagan believers from the bondage of Satan. Later
Max Weber would paint a caricature of Buddhism as a world-denying religion
so often associated with "eastern" aberrant gnosticism, leaving an almost
indelible mark in the eyes of the West (Pieris, 1989, p. 85, 112).
Still, it does not mean also that distortion was only on the part of the
Christians. Christianity also bore the brunt of attacks, mainly retaliatory25 on
the part of Buddhists. Pieris (1989), for example, cites the nineteenth
century Buddhist revivalist Anagarika Dharmapala who speaks of Jesus as
follows:

24Wherein as Pieris puts it, "Colonial Christianity in Sri Lanka was using all the
powers of Caesar to oust the Buddhist religion from the "hearts" of the masses." Citing
Malagoda, the aggression was reportedly carried out through education, the press, through
preaching. (Pieris, 1989, pp. 29-31)
25Which does not mean to say, too, that they were justified.
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Jesus as a human personality was an utter failure. He made no
impression on the public during the three years of his ministry.
No thinker or philosopher took the least notice of his philosophy
which helped to create imbeciles. The few illiterate fishermen of
Galilee followed him as he promised to make them judges to
rule over Israel. (p. 30)

Even today, invectives hurled by Dharmapala resonate within
Buddhist-Christian dialogue circles although they are tempered by academic
scholarship that is more aware of the need for rapprochement amidst the
problems of globalization mentioned earlier. 2e

260f late, an example which reflects the antiagapeic bias on the part of the Buddhist
partner in dialogue is Lily de Silva's "Wisdom and Compassion of the Buddha and Jesus
Christ in their Role as Religious Teachers" (pp. 2-4) which portrays (albeit in a seemingly
innocent fashion) Jesus as having attained spiritual/mental development only at an
intermediate level in the light of exhibiting limited superintellection (which is a by-product of
the jhanas which will be taken up in the next chapter) and the kind of knowledge which he
imparted to his disciples. (pp. 12-25). In A Plot to Undermine Buddhism (1984), Ven. Phra
Sobhon-Ganabhom would regard pejoratively (as a counter-offensive) the depiction of God
as depicted in the Old Testament as jealous, angry, biased/partial, etc. (p. 35). Insofar as in
Buddhism, maintaining one's 'equanimity'/being 'detached' is an indication of an advanced
'spiritual' development, the following descriptions of Jesus in the New Testament may be
treated pejoratively/quizzically: Jesus' grief {weeping/being "deeply moved") when Lazarus
died (Jn. 11: 32-44); his violent display of anger ("overturning tables ... and stools") in
admonishing sellers at the Temple (Mt. 21: 12-13); his agony {"grief and anguish came over
him, and he said, 'the sorrow in my heart is so great that it almost crushes me'") at the Mt. of
Olives (Mt. 26:37-38), and even his desolation on the cross, "Jesus cried out with a loud
shout. .. 'My God, my God, why did you abandon me." (Mt. 27:45).

30

1.2.3.2.2 Christianity's gnostic aberrations
An interesting theory that Pieris (1989) cites concerning the emphasis
given to Love (over Gnosis) in Christianity, and the emphasis of Gnosis
(over Love) in Buddhism concerns its effects, saying that "any given human
instinct, if repressed, tends to reappear in a dangerously deviant form"
{p. 113). He remarks thus:

This is eminently true of the gnostic instinct that has not been
allowed to develop freely within Christian spirituality. As a
result, we have ... "gnostic aberrations" in contemporary
Western culture ... The first is the contemporary trend in

humankind's self-liberative power in the scientific knowledge of
nature's secrets21_a species of neognosticism practiced and
preached by certain circles of "white robed clerics" officiating
the Holy of Holies of scientific laboratories!" ... The converse is
true of Buddhism ... prevalence of exaggerated devotionalism

even in Theravada cultures [italics mine], far from warranting
the condemnation of an affective spirituality, argue for a
restoration of a healthy practice of bhakti and sraddh'ii, and a
reconfirmation of the Buddhist belief that it is "knowledge"

27Kirti Bunchua (1992b) makes mention of this in his elucidation of "Modem
Paradigm" in his Contextual Religions. Science will one day find the •cure" for aging,
sickness, and even death, thus making a "heaven on earth" of this world. {p. 14)
·
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used as instruments by others, thus forfeiting our innate potency
for spiritual creativity. (p. 15)

It is interesting how Pieris, as a Jesuit priest, makes special mention
of lgnatian spirituality as representative of the instrumentality theory in
Christian spirituality:
Contrast this [an aspect of Buddhism] with Christian theism.
The Absolute is adored and loved as a person; all else (human
persons not excluded) shrinks to the level of an instrument to be
used in the human quest for God. Ignatius of Loyola makes it

the foundational principle of Christian asceticism. Cosmic
forces are thus regarded as impersonal things to be
manipulated in the service of God and humanity rather than as
quasi-personal beings to be treated with reverence or as silent
companions in our pilgrimage toward the Absolute. It is this
"instrumental theory of creature"-not yet challenged by gnostic
vision of the world-that has paved the way for the current
impasse of technocracy, while biospheric pollution grows into
an imminent nuclear holocaust. {p. 86)
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1.2.3.3 Pieris' findings and recommendations

In order to resolve the above, Pieris is exhorting Christianity to meet
the challenge of the Gnostic idiom of Buddhism, calling on it to:
( 1) make its presence in Asia the focus of serious reflection in theology of
religions to explain and resolve the spiritual crisis in the West that is
likewise threatening the East;
(2) revise its theology's philosophical apparatus to accommodate the gnostic
idiom;
(3) have an emphatetic apprehension of the real nature of the other
religion's core experience;
(4) have an uninhibited willingness to make use of the religious system that
Buddhist offers to the Christian as the only means of access to the
former's core experience.
And Pieris' tried to do just that. Thus with regard to the first point and
also by way of summary, Pieris has shown that the problems confronting
Christianity (within itself and vis-a-vis Buddhism) viz. scienticism,
instrumentality/technocracy, antignostic bias, etc. is a result of the

repression of its gnostic instinct; and this and can be corrected only by
rediscovering it (Pieris, 1989, p. 9) with Buddhism playing a key role. This in

turn triggers the realization that gnosis and agape (although it appears only
in so far as it preserves the 'identity'/'orthodoxy' of Buddhism and Christianity
respectively) are in fact reciprocal or symbiotic (a fact that is more obvious in
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Buddhism than in Christianity). Their symbiosis, according to Pieris (1989),
is such that:
both gnosis and agape are necessary precisely because each
in itself is inadequate as a medium, not only for experiencing
but also for expressing our intimate moments with the Ultimate
Source of Liberation ... (p. 112)
As such Pieris (1989) would remark of Christianity's encounter with Buddhism
(although it appears only in so far as some aspects of it may be appropriated
within Christian orthodoxy):
A Christian's passage through the Buddhists' collective memory
is, in some sense, a deja vu experience. The Christian will
recognize in the liberative nucleus of Buddhism the mirror
image of Christianity's own core experience: a meeting of
gnostic agape with an agapeic gnosis. (p. 123)
Be that as it may Pieris maintains that in the above, gnosis and
agape retain their dialectical ,tension. But, Pieris would consider the failure26
of Buddhism and Christianity to acknowledge the reciprocity (albeit dialectic)
of the gnostic and the agapeic idioms (operating within their respective
traditions), as the first major obstacle in a core-to-core dialogue. The
dialectics arising from a gnosticism that challenges Christian 'orthodoxy'
however (e.g. Neoplatonists at the periphery ofChristian orthodoxy or in the

26Which Pieris refers to as the "language barrier".
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case of Buddhist doctrines diametrically opposed to that of Christianity's
(e.g. "no-God", "no-soul")) would come later.
Apropos the second point, Pieris (1989) is categorical:
If the West wants to meet Asian religions, then at least some
Christians must leave the sublime heights of Greek philosophy
and go to the desert. It was there that non-Christian and nonHellenic religious insights percolated into Christian praxis
precisely at a time when councils were busy with "theoretical
formulations," and the hierarchy with the "expansion of power."
(p. 24)
Although in the above quotation, Pieris was referring to monasticism
and mysticism, this researcher submits that current trends in Postmodern
philosophy have used traditional western philosophy's tools to authoritatively
treat monasticism and mysticism as philosophical (only for the benefit of
those who are particular of the distinction.) Like several postmodernists (e.g.
Derrida, 1989, p. 44), Carl Rashcke considers that language-while serving
as a mode of expression/communication-necessarily limits and hides
meaning within the syntax codes of the language. Postmodernism therefore
is the "transcendence, or 'overcoming', of all archaic or 'legendary' orders of
significance that have underwritten cultural discourse" (Rashcke, 1992, p.
94). Rashcke enthuses that this is achieved at the level of non-verbals. At
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the other end of the spectrum is Jacques Derrida (1989) who treats The
Cloud of Unknowing in his "How to avoid speaking: Denials."

As regards the third point, Pieris (1989) elucidates on Buddhism's
Four Noble Truths (seep. 123) which includes the Eightfold Path. In the

process of doing this, Pieris introduces to the Christian partner in dialogue
important Buddhist terms denoting specific nuances of gnostic detachment
(some of which are included in Chapter Two ahead.)
As for the last point, Pieris (1989) introduces his notion of
communicatio in sacris (p. 119-124) which calls for direct participation in the

religious traditions, practices, beliefs which make up the collective memory of
the primordial experience of the other religion. Christians, for example, are
enjoined to observe with Buddhists the Vesak festival 29 (and conversely,
Buddhists celebrate Easter rites with Christians.)
The above incidentally reflects Pieris' notion of dialogue which
according to him should focus on the three levels in which religion operates
(p. 122):
(1) the primordial experience in which religion operates (referred to above as
the "core" of the religion;
(2) the collective memory of the primordial experience as described above; ·

29Qr Visakha Puja-considered to be one of the most important Buddhist Festivals
commemorating the Buddha's birth, enlightenment, and passing away on the full moon day
of the sixth lunar month.
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(3) the interpretations of that experience in philosophical, theological,
exegetical schools.

1.3 Significance
The significance of this type of research draws, in part, from the
importance of interreligious dialogue, and particularly--Buddhist-Christian
Dialogue as has already been discussed in the previous sections.
From the point of view of Philosophy of Religion, it is also important
to explore other modes of breaking away from many a parochial view as
necessitated by globalization and the building of a global ethic (i.e. not
isolating oneself, or ignoring the other, but collaborating--having a common
involvement.) This seems particularly true for Catholicism to some extent
where only a few personages like Pieris have departed from the traditional
mold of Philosophy of [one] Religion to a Philosophy of Religions, and in the
process, as one scholar has put it, liberating "Christianity from an idolatrous
view of itself'~: This is echoed in the following:
Since the Christianization of Europe, the West had only one
paradigm at its disposal to understand the religious
phenomenon: namely, its own Christian experience. Thus "the
philosophy of one religion" became the "philosophy of religions"
(when Christianity suddenly finds itself at odds with other
religious traditions] (Pieris, 1989, p. 18)
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An awareness of the preceding is especially important in Thailand
where Theravada-Catholic dialogue has not progressed as much (compared
to Mahayana-Christian dialogue elsewhere), sometimes even suffering
setbacks. The "mask" worn by Buddhists engaging in dialogue as observed
by Pieris, for example, could not be more evident in Thailand where a
number of Buddhists are weary of engaging in dialogue particularly with
Catholics.
This is quite unfortunate considering that Theravada-Catholic
dialogue, it seems, has much to contribute in building a global-ethic. The
brand of Engaged Buddhism in Thailand, for example, has attracted the
attention of Western/Christian scholars in recent years. Also, as to dealing
with what is 'other', Thailand's unique history and culture lends significance
to this type of research. It should be noted that Thailand, unlike its
neighbors, was never colonized. As a result, the Thais have a very strong
sense of national pride, and there is no doubt that Theravada Buddhism
continues, in a significant way, to shape this national identity. Be that as it
may, the emergence of Thailand as an industrialized country has eroded
somewhat traditional values rooted in Buddhism, (Thailand Development
Research Institute, 1996). In this context, this writer hopes that BuddhistChristian dialogue (especially focusing on involvement and detachment)

30Appearing on the inside flap of Love Meets Wisdom.
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may be prototypical of how interreligious dialogue can counter the current of
materialism which is beginning to take its toll on society.

1.4 Statement of the Problem
As discussed in the preceding sections, the historical precedents of
Buddhist-Christian dialogue (in particular, Sri Lanka and Thailand) have been
beset with problems where more often than not, Christianity was seen as the
aggressor. A problem thus arises as to whether Christianity should pursue
its dialogue with Buddhism, lest Buddhism would once again accuse
Christianity of using interreligious dialogue to proselytize or assert its
primacy over Buddhism. Thus for many a Christian who opt to continue their
engagement with Buddhism, a number have avoided confrontation/tension
by ignoring differences and focusing only on what is the same. It is Pieris'
opinion, however, that genuine dialogue can only occur if Buddhism and
Christianity would dialogue on their essential differences, that is, in terms of
Gnostic Wisdom (which liberates in Buddhism); and Agapeic love (which
saves in Christianity).

If one were to pursue this line however, the probable

outcome would be that (1) one would negate the other (e.g. "Gnostic
wisdom does not liberate/save" or "Love does not liberate/save"); (2)
accommodate the other to the same (e.g. "Jesus is only a
bodhisattva"/" Jesus is the Buddha to come"); (3) ignore the differences, and
instead focus only on what is the 'same' (e.g. "Both Buddhism and
Christianity have in common a detachment which guards against greed, lust,
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vanity, etc.").

Historically however, (1) and (2) have yielded disastrous

results. And based on Pieris' criteria, (3) does not make for a genuine
dialogue (as discussed passim). i.e. between two necessarily different
cores.
This brings the discussion to the crux of the problem. How can one
engage in dialogue based on differences and not commit the same mistakes
as before and at the same time still maintain a real dialogue based on
differences? Is a fruitful dialogue based on core differences really possible?
What are the repercussions of such kind of dialogue in maintaining one's
identity? By its very nature, isn't a dialogue of this kind already an assault
on one's identity? Can Derridean Deconstruction/Differential Approach
provide a solution?
In the preceding sections, Pieris offers a model of how one can
engage in dialogue with an other which by its very nature/being
challenges/occludes one's own.

How does this measure up to a dialogue

based on differences as advocated by Piers/Toynbee (see above, p. 3 and
passim)? Is there a way by which one can extend this dialogue even further
and not lead to an impasse? Pieris makes mention of a bias on the part of
Christians.

How does this affect Pieris' recommendation to have an

emphatetic apprehension of the Gnostic Wisdom of Buddhism?
Pieris (1989) is very much aware of the implications of the dialogue
he is advocating as regards the tendency of religions to preserve their
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identity, for example, doctrinal and disciplinary questions arising from
intercommunion:
... we have no illusions about the psychological and even
theological obstacles, not to mention problems of conscience,
that pile up before a Christian who embarks on this ambitious
project. This is why we adopt here what might seem to be a
negative methodology-namely, that of discussing BuddhistChristian dialogue in terms of what prevents it from taking place.
(p. 110)
In light of the preceding, one may ask, up to what extent can
Christians accommodate the gnostic idiom of Buddhism? How far can
Christians have an emphatetic apprehension of the real nature of the other
religion's core experience. Is it at all possible for Christians to have an
uninhibited willingness to make use of the religious system offered by
Buddhism to access its core?

1.5 Status of the Question
It appears that with regard to the extent a Christian would immerse
himself in Buddhism, Pieris (1989) draws the line in maintaining one's
identity/orthodoxy:
[Speaking of the gnostic idiom "rediscovered" in St. Thomas
Aquinas] This is as far as Christian gnosis or agapeic gnosis
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can go within Catholic orthodoxy, and this is orthodox because
St.. Thomas has been the doctor communis-that is, the only
"magisterium" that the hierarchical Roman Church followed
during the last four centuries. (p. 116)

This can also be gleaned from the following:
I therefore share the concern that European and Christian
culture be delivered from this cancer [speaking of an aberrant
form of gnosticism], but I wish to reiterate that this cannot be
achieved without allowing the gnostic instinct to express itself
freely within Christian orthodoxy. [italics mine] (Pieris, 1989, p.
113).

There are other examples which would indicate this. In fairness to
Pieris though, he does attempt to accommodate certain aspects of
gnosticism (of Buddhism or otherwise) crossing the aforementioned
'orthodox line'. In Asia for example, Pieris (1989) cites Lynn de Silva "as
pushing the doctrinal confrontation to its ultimate limit" with his theory "no
soul, therefore [there is a] God" (p. 84). Pieris (1989) likewise makes
mention of the following:
But there are others who have gone further; for there are
"Christian Neoplatonists" who are on the fringe [as outside the
edge] of Christian orthodoxy, living close to the border
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between Buddhism and Christianity and hence speaking a
language that makes sense to Buddhists. (p. 116)

In this regard, the following question may be broached: How viable is
Derridean Deconstruction/Differentialism in re-solving dilemmas rooted in
'Identification' as expressed in the above question particularly with regard to
the Christian Understanding of Buddhist Detachment? Can a Differential
approach make a contribution in promoting a dialogue based on differences,
especially as regards Pieris' core-to-core dialogue?

1.6 Purpose
It should be noted that Pieris is already a difference-oriented advocate
of interreligious dialogue. But taking a cue from Pieris himself, to "leave the
sublime heights of Greek philosophy and go to the desert," can Postmodern
philosophy be employed to extend his notion of difference even further?
Thus in the light of the imperative for interreligious dialogue in the
context of a pluralistic global-village setting, this thesis will examine two
currents of Dialogue based on differences. One is represented by Aloysius
Pieris, S.J.'s "core-to-core dialogue," the other by Robert Magliola's
"Differential" approach which employs Postmodernism and Derridean
Deconstruction. An attempt will be made to further Pieris' brand of
difference-oriented dialogue by using the Differential Approach.

In the
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process, this thesis hopes (1) to demonstrate how such an approach can
work in relation to Pieris' main thesis, the dialectical interplay between
Gnostic Wisdom and Agapeic Love, and (2) to clarify misunderstandings
and to facilitate alternatives which may prevent an impasse between the two
religions.

1.7 Objectives

Thus, without diminishing the importance of Pieris' contribution, this
thesis will attempt (using Derridean Deconstruction/Differential Approach in
the context of a dialogue based on differences) to answer the following
questions: Did Pieris employ a sleight of hand? What traces did he leave?
To what extent can Pieris' observations regarding the interplay between
Gnostic Detachment and Agapeic Involvement be regarded as clues? Also,
how fruitful would an examination of the traces left by Pieris unravel the 'realstate-of-affairs' of his brand of core-to-core dialogue? How feasible, on the
part of a Christian engaging in Pieris' brand of dialogue, is a differential
approach to his/her understanding (the different notions of) Buddhist
detachment?
The following quotation from Pieris needs to be assessed vis-a-vis a
similar quotation (describing a Buddhist-Christian dialogue within oneself) of
Roger Corless (see above, p. 17):
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For I believe that there is a Christian gnosis that is necessarily
agapeic' and there is also a Buddhist agape that remains
gnostic.

In other words, deep within each one us there is a

Buddhist and a Christian engaged in a profound encounter that
each tradition-Buddhist and Christian-has registered in the
doctrinal articulation of each religion's core experience. What
seems impossible-the interpenetration of the two irreducibly
distinct idioms-has already taken place both within Christianity
and within Buddhism. (Pieris, 1989, p. 113)

In the process of attaining the above objectives, this thesis also aims
to clarify misunderstandings and consequently address what remains
problematical on the part of the Christian partner in dialogue in regard to
Pieris' thesis. To do this, this thesis aims to determine to what extent
'Gnostic Detachment' and 'Affective Involvement' operate in the
"soteriological" scheme in Buddhism (and to some extent, Christianity). It
will also examine what Pieris considers the "dialectical tension" between them
in so far the relative distribution of these factors is concerned in Buddhism
and Christianity. It will also attempt to examine how (doctrinal) theories
concerning Gnostic Detachment and Affective-Involvement
merge/correspond with praxis to shed light on issues concerning them which
appear to have implications on interpersonal and social engagement. ·last
but not the least, it will try to pave the way for a transformation in Christianity
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based on the challenge posed by Buddhism as regards Gnostic Detachment
and Affective-Involvement.

1.8 Review of Related Literature
Elizabeth J. Harris' (1994) "A Case of Distortion: the Evangelical

Missionary Interpretation of Buddhism in Nineteenth Century Sri Lanka"
is important to this thesis for two reasons. It presents the problematic of
detachment and involvement (as seen in the eys of the Christian partner in
dialogue) in terms of the distorted (as Harris maintains) nihilistic
interpretation of Buddhism (p. 20). More significantly however, it proffers a
"Dynamics of Distortion" along the lines of an "exclusivist attitude"
conditioned by "western logical formulations" as broached earlier. To wit:

The nihilistic framework needed not only the existence of
Christian exclusivism but a logical paradigm [emphasis mine]
which seized apparently negative statement within Buddhism to
weave them into a framework which could not then
accommodate the positive. (p. 34)

In light of this, Harris proffers a scenario, based on written and oral
testaments of early British missionaries, of how anatta and nibbana were
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distorted based on the said logical framework, for example, saying that for
Gogerly et al, the following excerpt was "epitome of fantasy'':
To say, 'The Tathagata exists after death' does not apply. to
say 'The Tathagata exists not after death' does not apply. To
say 'The Tathagata both exists and exists not, neither exists nor
not exists' does not apply (SN XLIV I 19) (p. 33)
To this day, despite the advances in Buddhist-Christian dialogue, the
problematic of detachment and involvement still remains.
Certainly this view, albeit to Buddhist-distorted, have been
reinforced by the concurrence of non-Christian scholars. A case in point is
Roderick Hindery (1978), a Hindu scholar, who in Comparative ethics in
Hindu and Buddhist Traditions, speaks of the dynamics of gnostic wisdom

and detachment as a "dysfunctional" positing that the problematic between
detachment and involvement provided the impetus which led to the eventual
separation of Mahayana Buddhism (which puts more emphasis on

karurji} as

contradistinct from Theravada which, according to those who maintain the
notion puts more emphasis on panfla(wisdom).
The Buddhist position in the face of these views can be

se~n

in a wide

spectrum. At one end of the spectrum are factions which view dialogue
merely as a ploy by Christians for proselytizing and have indicated the
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Buddhist position regarding such matters.31 Still, there are those who in the
face of shut doors have opened windows.

Much of the more scholarly work

proved very useful, and will be cited in succeeding sections. Their relevance
owes in large part to clarifying the so-called distortions.
Even within Theravada Buddhism itself, there are indications of the
problematic of detachment and involvement (although on a practical level) as
echoed by the engaged Theravada Buddhists. In this regard, Christopher
S. Queen and Sallie B. King's (1996) Engaged Buddhism: Buddhist
Liberation Movements in Asia is the most recent. In it for example, A. T.
Ariyaratne, founder of Sri Lanka's Sarvodaya Shramadana Movement,
intimates to George Bon,d (1996) that he is "critical of any forms of Buddhism
that lack a social and this-worldly focus ... " (p. 125) and rejects "all
interpretations of the monastic life that expect the monks to live aloof from
worldly matters" (p. 126). While Sulak Sivarksa (another prominent Engaged
Buddhist from, as he prefers to call it, Siam), while rejecting the primacy of
wisdom over love32 (as do other scholars) seems to share Ariyartne's view as
indicated by his distinction between Buddhism (with a capital 'S') and

31 Mention has already been made of Ven. Phra Sobhon-Ganabhom and the Group
of the Defendants [sic] of [the] Security of Buddhism.
32From this writer's interview with him at DePaul University, Chicago during the
1996 Society for Buddhist-Christian Studies (SBCS)'s Conference on "Socially Engaged
Buddhism and Christianity" (July 27-August 3.)
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buddhism (with a small 'b'.)33 (For details on Sivaraksa, see Swearer, 1996,
p. 215ff. )
As for the notions of detachment in Christianity, mention has already
been made of the paper presented by Mendis. Notwithstanding some
glitches in the presentation of his paper, Mendis' article is informative in so
far as it sets the parameters of the Christian understanding of Detachment
which runs parallel to that of Buddhism to some extent as an

asc~tical

way of

life as it developed from Christian monasticism and also as a general attitude
rooted in the scriptures in view of the "transitoriness of this life." Moreover, it
presents how the interplay of detachment and social engagement is treated/
developed in the various encyclicals in the 20th century.
Mary Frolich's (1996) (Catholic Theological Union) 'Growing in

Compassion: John of the Cross's "Nada" Practice and Buddhist
"Metta" Practice' is an exploratory study which takes up the dialectical
interplay between gnostic wisdom and agapeic love although in the Christian
context.

In her paper, she clarifies 'Christian Detachment' for the benefit of

33Sulak Sivarksa made mention of the distinction in an article entitled 'Mindfulness

is the Key to Peace' which came out in Bangkok Post (6 Oct. 1996) on the anniversary of
one of the most tragic events in Thai history-the massacre of the students at Thammasat
University. In re oppression, he pointed out the influence of what he calls "Establishment
Buddhism", that is according to him, Buddhism with a capital "B" which, as it were, turns a
blind eye on [structural] oppression, and would treat, for example, poverty (almost
exclusively] in terms of the workings of karma. In this scenario, the poor are resigned to
their "fate" in such a way that they would see their poverty (even if it is caused by oppressive
structures) only as a result of bad actions committed in the past/especially their previous
lives. On the other hand, the rich and powerful are indifferent to the plight of the poor,
believing that what they are presently enjoying are the fruits of their past merits, and
consequently in order to [only) assure the perpetuity of their good fortune in the next life give
donations to the monks, contribute in building temples, etc. Buddhism witn a ~mall 'b' would
try to counter this current.
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the Buddhist partner in dialogue by examining an erstwhile problematic in the
Other within oneself, that is, the seeming contradiction of John of the Cross'
"Nada" practice [of which detachment plays a pivotal role] vis-a-vis growing
in compassion.

To a certain extent, Mary Frolich's research parallels what

this researcher will attempt to examine also, the seeming contradiction
between gnostic detachment and agapeic involment:

1.9 Definition of Terms
The title of this thesis, A Differential Approach to the 'Christian

Understanding' of 'Buddhist Detachment' draws from the difference-oriented
approach to interreligious dialogue mentioned above. 'Differential Approach'
is appropriated from Magliola's use of the term 'differential' as clarified by
Magliola himself (cf. use of Derridean Deconstruction as provisionally
explained in section 1.2.2 above and the more detailed treatment in Chapter
Four of this thesis) thus:
'Differential' is a term I use to describe adjectivally that which
differs from logocentrism (though as a praxis it is the result of
the deconstruction of logocentrism). J.-F. Lyotard used the
notion of differend, and Derrida uses difference/differance so I
deploy the phrase "differential" to 'label" Magliola's [my]
deployment of differing/deferring. Insofar as I mean
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'differential' to describe what differs from logocentrism, it is a
broader term which includes pure negative reference, etc.
(Postmodernism class lectures, 1996)
'Christian Understanding' of 'Buddhist Detachment' is appropriated .
from Pieris' brand of dialogue as reflected in the title of his book: Love
Meets Wisdom: A Christian Experience of Buddhism.

Thus, "'Christian

Understanding' of 'Buddhist Detachment"', far from advocating Christians to
"impose the truth they have found in their own religion without caring to
'

understand the faith of the other from his or her standpoint and the way he or
she would like to be understood" (Poulet-Mathis, n.d., p. 90), actually
reflects the 'Christian Experience' (with the binds associated with it) of facing
an 'other' (as qualified above, passim) which in this case Pieris has identified
as 'gnostic detachment'. Of course, to facilitate such an understanding, the
different nuances-albeit not exhaustive-of what many a Christian
provisionally refers to as 'Buddhist Detachment' are provided in Chapter
Two ahead.

1.10 Scope and Limitation
This thesis primarily focuses on the dialogue based on differences
advocated by Aloysius Pieris and Robert Magliola. Unless otherwise
mentioned, Buddhist-Christian dialogue, in this research, would limit itself to
the dialogue between Theravada Buddhism and Catholic Christianity. This
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study does not in any way reflect the "official" position of the Catholic
Church-being an independent study arising out of this writer's personal
interest and curiosity.
Written by a Christian not having a formal education in Pali, this
research will focus on the Christian Position of the partner in dialogue vis-avis the problematic mentioned. In so far as presenting the Buddhist position
is warranted, this thesis would rely mainly on English secondary
references (which for the most part, cite and provide the translatipn of
significant primary resources.)

1.11 Expectations
At the end of its investigation, this thesis is expected to demonstrate
the following:
( 1) Derridean deconstruction may be employed to extend Pieris' differenceoriented dialogue even further, and thereby address the questions in
Section 1.4.
(2) Instrumentality may serve as a clue in tracking Pieris' sleights of hand to
attain a sense of holism on the part of the Christian partner in dialogue.
(3) A differential reading may provide a better approximation of what really
'goes on' in so far as Pieris' dialectic of gnostic detachment

~nd

involvement have repercussions on interpersonal and soqial
engagement.

affective
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(4) A differential approach, as employed in Pieris' core-to-core dialogue may
pave the way for Christianity to effect a transformation in itself, and how it
deals with other religions.

1.12 Methodology
This paper will use Pieris' thesis as a jumping board to facilitate a
Differential Approach to the "Christian Understanding of Buddhist
Detachment" while taking into consideration Buddhist sources. The works of
Robert Magliola will be consulted in order to acquire a clearer picture of how
deconstruction works34 and how it can be used in treating the Christian
position of "Buddhist detachment."
So far, this chapter has given a backdrop of Buddhist-Christian
dialogue and has mapped out Pieris' model for a dialogue based on
differences. To recapitulate, Pieris considers that genuine dialogue can
occur only if Buddhism and Christianity would discuss their core differences.
He establishes this as the dialogue between Gnostic Wisdom and Agapeic
Love of Buddhism and Christianity respectively which he refers to as the
core-to-core dialogue. In such a dialogue, Pieris is aware of the difficulty on
the part of the Christian partner in dialogue considering that ( 1) Christianity
suffers from an antignostic bias which has (2) made her to Buddhism an

34 For the most part, speaking of Buddhist-Christian dialogue, DifferenJialism has
been used in Christianity's dialogue with Mahayana Buddhism.
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aggressor/culprit in their previous encounters. Thus, Pieris broaches the
theory that the antignostic bias is rooted in the repression of gnostic currents
at one point in her history.

This represents a lack/inadequacy on the part of

Christianity vis-a-vis Buddhism which manifests itself not only through the
antignostic bias, but also through gnostic aberrations (viz. scientism and
instrumentality/insturmentalism) to which he supplies lgnatian Spirituality as
an example to illustrate how Instrumentality operates in Christianity.
Instrumentality, it may be recalled, is treating human beings/nature merely as
instruments/tools to be used to attain a particular end, and thereby
diminishing the reverence/respect that should otherwise be accorded them.
In his core-to-core dialogue, Pieris proffers that a solution lies in
Buddhism and sees it as playing a major role in recuperating Christianity's
holism which in turn is expected to diminish/eradicate the antignostic bias
and the gnostic aberrations.
Using Pieris' thesis as a jumping board, it was established in this
chapter that this research will examine if indeed, the model provided by
Pieris measures up to the criterion that he himself set as far as a genuine
dialogue is concerned, that is, a core-to-core dialogue-a dialogue based
on differences which does not lead to an impasse but in mutal transformation.
Insofar as Robert Magliola's Differentialism has been carrying out a
dialogue based on differences (albeit with Mahayana/Madhyamika

34 For the most part, speaking of Buddhist-Christian dialogue, Differentialism has
been used in Christianity's dialogue with Mahayana Buddhism.
·
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Buddhism), this thesis will try to see if such a Differential Approach can be
used to extend Pieris' brand of dialogue based on differences even further.
Differentialism/Derridean Deconstruction, it may be recalled, is the tracking,
exposing, putting under erasure35 of attempts to recuperate holism by, as
Magliola would refer to them, sleights of hand or cosmetic fixes to cover up
cracks/fissures therein. Thus this thesis will try to see, using the
Differential approach, if Pieris had carried out a sleight of hand/a cosmetic fix
as regards his exposition of core-to-core dialogue
Before doing so however, there are several other thing~ which have
to be taken cared of. Prior to attempting to de-construct Pieris' thesis, there
is a need to clarify what is actually meant by Gnostic Wisdom/Detachment as
the core of Buddhism in as much as many Christians (e.g. Pope John Paul II,
etc.) appear to have an incomplete/distorted view of what it really is.
Moreover, there is a need to explain in more detail what
Deconstruction/Differentialism means (which is provided in the first part of
Chapter Four ahead) which necessitates also the understanding of
'Logocentrism' (which is provided in Chapter Three ahead) whiqh
Differentialism deconstructs.
Thus the next chapter attempts to present, in a manner that a
Buddhist might to the Christian partner in dialogue, what Pieris pas been
referring to as the 'core' of Buddhism, that which ultimately liberates:
Gnostic Wisdom/Gnostic Detachment. While for many people, this may be
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Nibbana/Enlightenment, there is a need to understand the whole process
leading to it in as much as Nibbana/Enlightenment and the many factors
associate/leading to it are often taken collectively as "Gnostic Detachment"
by Christians-the non-differentiation and the non-awareness of the
contextual nuances of which often leads to distortion/misrepresentation.

35for details, see Chapter Four ahead.

CHAPTER TWO

2. 'BUDDHIST DETACHMENT'

It has been raised many times in interreligious circles that "Dialogue
is Entry into the Other's Languange." 1 lnterreligous dialogue always involves
entering the world of the other through language.
This chapter clarifies the different nuances of, what many a Christian
would otherwise collectively refer to as, "detachment" or "indifference". It
should be recalled that for Pieris, a genuine in-depth dialogue between
Buddhism and Christianity can occur only if they discuss their core
differences which he considers as Gnostic Wisdom and Agapeic Love
respectively.

One can imagine, for example, an exchange/discussion

between a Buddhist and a Christian as to what really saves/liberates: "Is it
Gnostic Wisdom of Buddhism or is it the Agapeic Love of Christianity?" For
Pieris, such a discussion is of the utmost importance in as much as it
determines at the personal level whether one should be a Buddhist or a
Christian which is based in large part, of course, on which religion one

1See for example, the Final Statement of the Twelfth Bishops' Institute for
lnterreligious Affairs on the Theology of Dialogue, section VII.
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regards as 'true'. In a broader perspective, the discussion would have
implications on a religion's be-ing (identity as well as survival/existence).
In as much as in many past encounters, as cited in Chapter One,
Christianity not only refused to listen, but would try by means fair or foul to
convert the other (as in 19th century Sri Lanka), Pieris exhorts the Christian
partner in dialogue not just to wait for the Buddhist counterpart to present his
side in a formal dialogue setting, but to make the first move, to take the
initiative to fost~r dialogue and to use whatever Buddhism offers to have an
emphatetic apprehension of its core.
Such recommendation, in itself, would prove useful if and when an
actual face-to-face dialogue occurs, but it also serves this research's
purpose in as much as it will not only clear misunderstandings, facilitate the
attempt to deconstruct Pieris' thesis, but also enable it to pursue what Pieris
may have overlooked as far as the dialectic between Gnostic Wisdom and
Agapeic Love is concerned. This, in turn, may be used to exterid Pieris'
dialogue based on difference even further.
In as much as a lot of Christians have misunderstood that which
actually liberates in Buddhism (as well as the process leading tc;> it), it is
suggested that a Christian venturing in Pieris' core-to-core dialogue keep an
open mind (to facilitate understanding) and to set aside certain notions which
might serve as an obstacle to one's understanding-for example, the
colloquial usage of detachmenUindifference itself.
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The usage of the English words "Detachment" and "Indifference"
actually presents special problems in representing highly technical Buddhist
notions. Indeed, both may mean several things depending on the context.
Colloquially for example, "detachment" and "indifference" carries a somewhat
negative connotation. The Oxford American Dictionary (1980), for example,
gives the following definitions:
Detachment:
1. Detaching, being detached. (Detach, to release or remove
from something else or from a group.)
2. Freedom from bias or emotion, aloofness, lack of concern.
Indifference:
1. Feeling or showing no interest or sympathy, unconcern.
2. Neither good nor bad.
Indeed, such may color a person's understanding of what to many a
Christian is "Buddhist Detachment" albeit even in Christianity, Detachment
and Indifference, as used in lgnatian and Carmelita Spirituality for example,
depart from the above definitions. For this reason, this writer feels that an
examination of what these words represent in Buddhism should be made at
the outset to avoid confusion. As to what extent one may "bracket" 2 the
above definitions remains to be seen. But setting aside one's preconceived

2As in epoche, for lack of a better term, but it does not really indicate we are doing
a phenomenology here.
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notions (to the extent one possibly can) is necessary and constitutes the first
step in understanding one who is truly Other.

2.1 Buddhist detachment and Purification of the Mind
What to many a Christian is "Detachment" in Buddhism is generally
seen as a way of purifying the mind of defilements. This is a gradual process
that begins with the eradication of gross attachments in the sense-sphere
leading to the eradication of subtler and subtler forms of attachments.
Christians, for the most part, do not have problems in understanding
Buddhist notions of detachment in the early stages of the so-called path of
purification in as much as it has counterparts in Christianity. Still, there are
notions of Detachment in Buddhism that remain problematic for the Christian
partner in dialogue. What follows would therefore try to shed some light on
these highly technical terms as used in their respective contexts.

2.2 Buddhist Detachment as non-attachment

Together with ill-will (moha) and delusion (dosa), greed (/obha) is
considered in Buddhism to be the major root of evil. This is especially
relevant in today's time where, for example, materialism and/or consumerism
have made people unable to distinguish their needs from their wants/desires
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{taf!hii) which in turn feed their greed further and sometimes sparking enmity
with those who stand in the way of satisfying their so-called "needs".

Here

is the first glimpse of Buddhist detachment as being the opposite of a major
defilement-attachment. As there are numerous ways of looking at
attachment, there are also corresponding or different ways of looking at
detachment. For example, if there is the notion of attachment as lobha
acting as the root of bad actions, there is likewise the Buddhist notion of
non-attachment as alobha acting as the root of good actions, etc.
At the grossest level, attachment may be seen as craving for sensual
pleasures (kama- faf!ha).

When left unchecked, this develops into an

intense craving known as up'ii::Jana (clinging) or more precisely as
pertaining to sensual pleasures, kamupadana; to views, theories or
philosophical principles, ditl;iupadana; to mere rules and rituals,

sitabbatupadana, and even to belief in a self, attavadupadana

(see

Payutto, 1995, pp. 132-136).
The dynamics of lobha, faf!hB, and up'ii::Jana is rather complex. Suffice
it to say, there is a corresponding notion of detachment as non-attachment
eradicating kama-farJha and kamupiidana. For example, in diila (giving,
generosity, liberality) or amisadana (giving of material things),

so-called

alobha (non-greed or non-attachment) acting as a root propels the thought
into action thereby reducing (and eradicating, that is, when coupled with
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meditation) kama-taf!ha and kamupadana. Apropos, Ven. Narada Maha
Thera (1980) remarks, "A/obha-this is opposed to lobha ... Diina or
generosity is implied thereby. This is a positive virtue involving active
altruism ... " (p. 104). Also, Jayasuriya (1988) intimates alobha as being an
"Element which restrains one from getting attached to objects and renders it
possible to give things away [or dana]" (p. 76).
Dana here may be qualified as a kind of detachment in Buddhism in

as much as it is represents the antithesis of attachment not only in the sense
of being at odds with, but also of eradicating inordinate attachments.

This is

reflected in the remark of S.E. Jootla (1990) which appears in an anthology
on d~a as follows:
[Speaking of perfection of giving) ... There is a mode of giving
which completely disregards the qualities of the recipient and
even the mundane fruits of the merit acquired by giving. Such
generosity springs from the motive of renunciation, the thought
of eliminating one's attachment to one's possessions [italics

mine], and thus aims at giving away the dearest and most
difficult gifts. (p. 14)
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Thus in Vessantara Jataka (No. 547)16, there is even the story of a
man who gives everything away including his wife and family as an act of
dana. 3

2.3 Buddhist detachment as renunciation
Nekkhama (renunciation) is another notion of Buddhist detachment

idealized in the Lord Buddha 's own renunciation. This can be traced as far
back to the ascetic Sumedha, who out of sympathy to humanity besieged by
suffering brought about by greed, hate, and delusion, vowed to train
(presumably in the ascetic practices) in the course of many lives to become a
Buddha.
Guided by his teaching now recorded in the Vinaya Pitaka4, the
principles underlying the Lord Buddha's renunciation continues to this day in
Buddhist monasticism. So highly regarded, in fact, is nekkhamma that people
who trod the same path, the Order of the monks--otherwise known as the
Sangha, are put side by side with the Buddha and the Dhamma as one of

Buddhism's Triple Gem.s Moreover, the act of renouncing the world to live a

3A Christian who has difficulty with the notion of giving away one's wife and family
may look at it in terms of Abraham's consent to sacrifice his son.
4The teaching of the Buddha is contained in the Tipitaka (or three baskets). Vinaya
Pitaka is the first of these and contains the rules/precepts of the monks and nuns. The other
two are the Suttanta Pitaka which contains the discourses/sermons of the Buddha, and the
third is the Abhidhamma Pitaka which contains the philosophical teachings of the Buddha.
ssee Pieris' analysis of the special place accorded the Sangha and its influence in
the culture of Buddhist countries in When Love Meets Wisdom, pp. 49-53.
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life of asceticism on the lines of the Middle Way is regarded as one of the
Ten Perfections.

Even the aspiration to renounce in the technical sense of

nekkhamma-vittaka is considered to be one of the wholesome thoughts and
becomes synonymous with a "thought free from selfish desire" (Payutto,
1990) in more advance stages of purification.
In the Pali Canon, the following chronicles the Buddha mentioning

dana and nekkhamma in his teachings:
At that time, the Blessed One gave a gradual instruction to the
householder Upation giving (dana), morality (sda), heaven,
finding fault with carelessness, no longer being engrossed with
sensual fulfillment (kama), and the merits of renunciation

(nekkhamma).

(M.I. 428-430)

Nekkhamma is likewise cited in terms of the following:
Bhikkhus, what is proper thought? It is renouncing thoughts
about sensuality (nekkhammsankappa), bearing no thoughts of
hatred (abyapadasankappa), and giving up thoughts of violence

(avihims'iisankappa)-this is proper thought. (D.11.311-312)
In summary it can be viewed that detachment begins with a dominant
mental factor, alobha, which conditions the consciousness to reduce
sensual pleasures (upadana) with acts of generosity (dii>a) and to a higher
degree by renunciation (nekkhamma.) This manifests itself concretely in
today's world: even though materialism has become a malignant cancer in
society, monastic traditions still continue to serve as a beacons reminding
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people to live simply according to their needs and not according to their
wants-in the process, helping not only themselves but also others;

also,

how many times has the charity of one individual inspired others to follow suit
parting with even the little that they have to help those in dire need6?
The above are actually only some of the many notions of detachment
in Buddhism.

It should be pointed out that there is a complexity underlying

the workings of attachment and non-attachment in Buddhism. This is
facilitated by an approach which for the most part is analytical. As Prof. Kirti
Bunchua rightly observes in his Contextual Religions, Buddhism is a
"Religion of Analysis" (1992, p. 126).

The Buddha himself would break his

teaching into manageable parts according to the different levels of
understanding of his followers. And as for attachment and non-attachment,
Buddhism provides a detailed analysis (e.g. in terms of the different kinds
of attachment according to the object of attachment, the physicalpsychological dynamics as experienced in the different planes of existenceits causes and effects, the metaphysical underpinnings, etc.) For example,
the Buddha speaks of attachment in a different order in bhava-taf!ha
(craving for existence),

vibhava-taf!ha(craving for non-existence), etc. Of

particular importance also is the dialectic of attachment and detachment
framed within Buddhist metaphysics particularly with regard to the human

6such is the case of his Majesty, King Bhumibol Adulyadet of Thailand and her
Royal Highness, Princess Chakri Sirindhorn.
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person. Attachment and conversely detachment can be viewed as
constituents of mental factors which comprise a human being, for example,
as a kind of "feeling", as a kind of "mental concomitant", etc. which together
manifests itself as the concrete forms mentioned earlier.
Indeed the task of presenting the above in its entirety is daunting and
certainly, no such attempt will be made here considering the limitations
mentioned in the previous chapter. What will only be considered are those
which this writer thinks might prove useful in the understanding of "Buddhist
detachment" on the part of the Christian partner in dialogue. It should be
noted also, although it couldn't be reiterated enough, that Buddhism is a
religion of practice, the truths of which cannot be fully apprehended by mere
intellectualization. Considering that the Path laid down by the Lord Buddha is
categorical about the different kinds of attachments and how to eradicate
them, the Christian partner in dialogue is reminded to be more cautious not
to brand Buddhism as a selfish religion (as others have done) in so far as
the motivation for doing good and opting for an ascetic way of life to attain
Nibbana7 may wrongly be perceived as craving for non-existence. It should

be noted that in Buddhism, craving for non-existence is itself a defilement the
expulsion of which may be experienced only in the jhanas ("trance" which will
be discussed later) or by people who have progressed to the advanced
stages of the Path to Purification. Besides the summum bonum of Buddhism,

7or Nirvana, which in itself is a rather complex subject. For a good exposition of
nirvana for beginners see (Rahula, 1990, pp. 35-44).
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Nibbana, though representing the most sublime notion of Buddhist

detachment is NOT non-existence per se.
At this juncture, perhaps it would be best to have a general overview
of Buddhist Metaphysics before proceeding to the other notions of Buddhist
detachment.

2.4 Buddhist Metaphysics: An Overview
The Abhidhamma Pitaka or the highly philosophical book of the
Tipitaka (the Buddhist scriptures) speaks of reality as (1) paramattha-sacca

(ultimate or abstract reality) and (2) samutti-sacca (apparent or conventional
reality). Paramattha-sacca, in turn, is subdivided into four realities viz.
(consciousness, mental states, matter, and Nibbana) , encompassing both

the mundane and supramundane.
In re human-beings, Buddhism holds that 'its' being is mundane and
is composed of Riipa (denoting matter and material changes) and Nama
(denoting consciousness and mental states.) There are 52 kinds of mental
states (or technically Cetasikas) viz. Vedana (rendered in English as
"feeling") , Sanna (rendered in English as "perception"), and the remaining
50 are collectively known as Sankhara or mental states. These mental
properties (i.e. vedana, sann8, and sankhara can be thought of as being
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contained in Viflfla'!a (rendered in English as "consciousness"), (see Narada,
1980, pp. 6-9).

2.4.1 The Five Aggregates: An Overview
Buddhism maintains that a human-being is anatta (non-self.) What is
perceived as a permanent self (understood in the Eternalist sense as a soul
or the 'I') is actually a composite of the aforementioned rupa (physical body
of a person; also, material form, object of visual sensation), vedanii
("feeling"),

saflfla ("perception"), sarl<hiira ("mental formation"), and

viflfla'!a (consciousness).

Together, these five are known as

paflcakkhanda (The Five Aggregates)B which individually and interactively
are, at every moment, changing-as propounded in the doctrine of anicca
(lmpermanence).9
In Buddhism, the mind is thought to be made up of thought units each
with its own function e.g. affective function for vedan8; cognitive for sanf18;
and conative function for sarl<hara. W.F. Jayasuriya (1988) is helpful in
giving a general description as follows using "contact", "noting", "feeling", and
"volition" to refer to phassa, saf1f18; vedanB; and sarl<hara respectively:

BRahula provides a good reference for beginners. (See Rahula, 1990, pp. 35-44).
9H.H. Somdej Phra Nyanasamvara gives a good exposition of the phenomenology
of the doctrine of non-self (Anatta) based on the anicca and pat1cakkhanda in Forty-Five
Years of the Buddha (Bangkok: Mahamakuta Buddhist University, 1993), pp. 29·53.
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The Contact element brings the mind to bear on the object.
This enables the Noting element to note the characteristics of
the object, as would facilitate subsequent identification. This is
the basis of memory. Together with this, there is the Feeling
element, which tastes the flavour of the object. Then there is
the Volition element which co-ordinates and directs the activity
of each of the other elements, within the thought unit, in respect
of the object. It also formulates its own unit as to cause
physical actions, and also to yield future effects, like the
planting of a tiny seed that will, in time and under suitable
conditions, yield a plant. (p. 69)
As for viflf1afJa,

it is supposed to hold (like a receptacle) vedan8,

saflfl8, and sarl<hiira to function as a kind of general consciousness or

awareness of an object apprehended by the six senses viz. eye, ears, nose,
mouth, body, and mind itself. It should be noted also that while
independently, saf1f18; vedan8, and saiKhara, have their respective
functions, the three working together as viflfla'!a function in a different
manner altogether.
Here is the correspondence of the Five Aggregates to the
aforementioned Four Ultimate Realities (paramattha-sacca.) Citta or basic
consciousness corresponds to viflflana.

Cetasika, corresponds to the
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functions of citta or the interaction of the remaining niima-khanddha viz.

vedanii, saftn8, and sarikhara of which one may have a dominant role
according to the Paccayas or the Buddhist Theory of Relations.10
Speaking of the mind, consciousness, nama, and viflitaf!a, Narada
( 1980) gives the following clarification:

Citta, Ceta, Cittuppada, Nama, Mana, Viliriar:1a are all used as
synonymous terms in Abhidhamma. Hence from Abhidhamma
standpoint no distinction is made between the mind and
consciousness. When the so-called being is divided into its two
constituent part, Nama (mind) is used. When it is divided into
five aggregates (Paricakkhandha), Vinnana is used. The term
Citta is invariably employed while referring to different classes
of consciousness. In isolated cases, in the ordinary sense of
mind, both terms Citta and Mana are frequently used. (p. 8)
The importance of the Five Aggregates with regard to non-attachment
can be gleaned from the following discourse of the Buddha (as cited by
Payutto, 1995, p. 55):
And what do the Five Aggregates of Existence have to do with
attachment? Body, sensation, perception, mental formations,
consciousness, any of these that resides in the past, future, or

1001 which there are twenty-four.

(See Jayasuriya, 1988, pp. 122-132, for details)
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present, is internal or external, far or near, exists in a crude or
refined, inferior or superior manner, any of these things that are
composed of mental intoxications are grounds for attachment

(upOC/ana)., .. All of these, therefore, are called the Five
Aggregates of Existence as objects of attachment. (S.111.47)
Also:
Body ... sensation ... perception .. mental formations ...
consciousness are the things that can cause attachment. The
desire to attach or cling (chandaraga) to body, sensation,
mental formations, and consciousness constitutes attachment to
that thing. (S.111.166)

2.4.2 Consciousness: An Overview
Speaking of consciousness, it should be noted that Buddhism pays
particular attention to the cultivation of the mind in as much as, within the
human person, nothing occurs independently of the mind-all speech and
action are preceded by thoughts. Even the motor functions of the body are
conditioned by one's state of mind. Thus at the heart of Buddhist Ethics is
the mind, propelling one to do good or bad thereby decreasing or increasing
one's inordinate attachments. Perhaps for this reason, the Abhidhamma
Pitaka takes time to present/examine the different types of cittas and their

constituents and how they operate in given circumstances.
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2.4.3 Types of Consciousness

Buddhism identifies 89 types of citta or thoughts/consciousness 11
which are classified according to (1) the plane of existence (2) ethical
nature of the thoughts and (3) the underlying sources of motivation.
As regards the ethical nature of thoughts, Buddhism classifies
thoughts as akusala (immoral), kusala (moral), vipaka (resultant which arises
from akusala and kusala cittas), and kiriya (karmically ineffective or
inoperative.) The Abhidhamma Pitaka is categorical about what constitutes
moral and immoral as Jayasuriya (1988) notes:
The moral thoughts are those: that procure agreeable effects in
time, are mental states of purity, are expulsive of Immorality,
and are conditioned by the correct grasp of the object while the
Immoral Thoughts procure disagreeable effects, are impure
states, expulsive of Morality, and are conditioned by a wrong
grasp of the object. (pp. 33-34)
In view of this, the "good" thoughts of the Arahant or one who has
totally gotten rid of all defilements are technically not considered as moral in
as much as they do not karmically procure results having already attained
Enlightenment, (see Narada, 1980, p. 158, for details).

11 Or alternatively, 121 types if the path followed follows the insight meditations.
(See Narada, 1980, pp. 70-71 for the diagram summarizing the different types of
consciousness).
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As regards planes of existence, apart from denoting the state where
such consciousness arise, it likewise indicates the level one has progressed
in the purification process.

Respectively Appendix I, II, Ill, and IV roughly

portray the classification of consciousness according to the different planes
of existence viz. kamaloka (the sense sphere), rupaloka (form-sphere),

arupa/oka (formless sphere), and lokuttura (supramundane sphere.)
Regarding the underlying sources of motivation, otherwise known as

cetasika mentioned earlier, Buddhism likewise has different classifications
viz. as (1) Universal Factors (sabba citta sadhiiraf!a) which is found in all
eighty-nine cittas, (2) Particular factors (pakif!f!ka cetasika) otherwise known
as the Secondary Mental Factors, (3) Immoral or Unwholesome factors

(Akusala Cetasika) some of which were mentioned earlier, and (4) Moral or
Wholesome Factors (Sobhana Cetasika) which are further sub-divided into
four groups viz. (4a) Common to all Wholesome Thoughts, (4b) The
Abstinences (4c) The lllimitables, and (4d) wisdom (as amoha). Appendix
V and VI provide a complete listing of all of these mental factors
above12:

12Table V and VI are constructed from Payutto, 1974, pp. 325-329.

~s

classified
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2.5 Other notions of "detachment" in Buddhism

At the beginning of this chapter, mention was already made of the
alobha (non-greed) at the root of dana (giving; generosity.) The

consciousness of one engaging in dana may roughly be described as having
alobha, here seen as one of the universal moral mental factors found in all

moral consciousness; samma-kammanta, a mental factor pertaining to Right
Action, classified as one the Abstinences which arise in particular Moral
Thoughts of the Sense Plane or sobhana kamavacara otherwise known as
the Great Morals (see Appendix VI in boldface; see also Jayasuriya, 1988, p.
32, 76). The role of these mental factors (cetasika) is extremely important
especially when acting as a root.
It should be noted also that in respect of mental factors acting as roots,
Buddhism holds that there are only six viz. attachment, hatred, delusion or
ignorance, non-attachment or generosity, non-anger or goodwill, and
wisdom (see Narada, 1980, p. 154). This is reflected in the Abhidhamma
Pitaka's classification of the first eight immoral types of consciousness as

connected with lobha, moha, and dosa. Thus Lobha and dosa are found
only in particular immoral thoughts whereas moha, acting as a root or cause,
is found in all immoral thoughts and is therefore considered as a universal
immoral mental factor. Moral thoughts on the other hand are thought to be
either associated or disassociated with wisdom conditioned by two roots viz.
alobha and adosa, both of which co-exist in all moral roots.

Thu~

alobha

and adosa are considered as universal mental factors. Wisdom, on the other
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hand is a particular mental factor arising only at the advanced stages of
moral development.

(Please see Appendix VI, in boldface.)

In as much as ignorance or moha is considered to be a dominant
element which accounts for all evil, moral development cannot achieve full
fruition without meditation 13 the goal of which is the expelling of moha with
the arising of amoha or paflna(wisdom). Though it should be mentioned
also that a person who does nothing but meditate cannot progress much in so
far the eradication of gross defilements through sila (ethical practice) is a
prerequisite of the states leading to the eventual expulsion of moha.

(Refer

to Appendix I.) As pertaining to actual practice, a beginner is advised to do
both sila and bhavana (meditation) preferably under the guidance of a monk.

2.5.1 Tatramajjhattatii
Aside from alobha, another mental factor that is associated with
detachment.or indifference is tatramajjhattata (equanimity) which is found in
all moral thoughts (see Appendix VI). The Abhidama Pitaka is helpful in
clarifying the notion of tatramajjhattata as a particular notion of a broader
understanding of upekkha, considered to be one of the most technical
terms in the Abhidhamma Pitaka as noted in the Buddhist commentaries.

13Meditation is practiced in divergent forms not only within the Theravada tradition,
but across other schools of Buddhism as well. It should be noted that Meditation practice is
not limited to actual sitting meditation though alternatives very much fulfill the same function.
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Though upekkha, which derives from the Pali upa (impartially, justly) and

ikkh (to see, to view, to look) is generally rendered and understood as
"equanimity" (Narada, 1980, p. 115), there are several such types/notions of
equanimity depending on the context.

Tatramajjhattata which derives from the Pali tatra (there, with respect
to objects) and majhattata (middleness or equipose) is a mental factor found
in all moral thoughts. It is or characterized by an impartial view of objects
(Narada, 1980, p. 109). Its function is to maintain an evenness of the
psychic elements in the execution of their [the other mental factors']
respective functions (Jayasuriya, 1988, p. 75). In this sense, it is compared
to a charioteer who views equally a pair of well-trained horses (Narada, 1980,
p. 109). Together with the other mental elements (e.g. elements of
composure, buoyancy, pliancy, efficiency, proficiency, rectitude, etc.),

tatramajjhattata may be seen as contributing to the peace and efficiency of
mind (see Narada, 1980, p. 76; see also Narasabho, 1971, pp. 135-136).
The relevant passage from the Visuddhimagga is as follows:

Specific neutrality (tatra-majjhattata-lit. 'neutrality in regard
thereto') is neutrality (majjhattata) in regard to those states [of
consciousness and consciousness-concomitants arisen in
association with it]. It has the characteristic of conveying
consciousness and consciousness concomitants evenly. Its
function is to prevent deficiency and excess, or its functiori is to
inhibit partiality. It is manifested as neutrality. It should be
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regarded as like a conductor (driver) who looks with equanimity
on thoroughbreds progressing evenly. (XIV, 153). ·

2.5.2 Upekkha-satipiirisuddhi

The importance of tatramajjhattatii mainly lies on it being developed
into more sublime states of equanimity, for example, after one has gone into
purifying oneself of gross defilements through the conjoined practice of sila
and bhavana, one attains cittas of a higher order known as jhanas or trance
states, first in the form sphere and later in the formless sphere. In the
jhanas of the form sphere, one attains at the fifth level, a kind of equanimity

known also as upekkha although it is qualified as upekkha satipa'"isuddhi or
"purity of mindfulness which comes of equanimity" (Narada, 1980, p. 54) a
highly refined form of the ordinary tatramajjhattata

But one may ask, what

is jhana and how does one go about attaining it anyway?
Jhanas are trance states which progressively suppress and eradicate

defilements. Etymologically, jhana means the "willful concentration on an
object" (Narada, 1980, p. 47). In tranquillity meditation, this is developed by
looking intently on the object one has chosen for meditation (technically
known as the preliminary object or parikamma nimitta) until he/she develops
a visualized image (uggaha nimitta) which one apprehends even with the
eyes closed.

Later, one notices a bright light (known as the kasina light)

or a conceptual image (patibhaga nimitta) emanating from the uggaha nimitta
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which is similar to the former except that the blemishes of the panikamma
nimmita are no longer apparent. After a while, one reaches a state known

as upacara samadhi (proximate or access concentration) wherein the Five
Hindrances (see Appendix II) are temporarily inhibited. Before long, one
would notice the kasina light growing bigger and bigger. This is just about
the same time the practitioner attains app8f!8 samadhi (attainment
concentration) wherein he/she attains the firstjhana of the form sphere. It is
said that each of the five constituents of the first trance correspondingly
suppress the Five Hindrances, "For the hindrances are the contrary
opposites of the jhana factors: what is meant is that the jhana factors are
incompatible with them, eliminate them, abolish them"

(Vism.IV.~6).

This is

illustrated by Jayasuriya (1988) in the following:
The suppression of the five Hindrances by the constituents is a
natural one being that by its opposite nature. Thus Initial
Application whose nature or the function is the lifting of mirid on
to the object carries out the Suppression of laziness, otherwise
Sloth and Torpor or Boredom, whose nature is to regard the
object as unwelcome. The Continued Application, whose nature
is the binding of the mind on the object, suppresses the
Hindrance of Doubt, whose nature is the flitting of the minc;j
from object to object. The Joy element whose nature is the
thrilling of the mind in the object, suppresses the Hindranc' of
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Hatred, which is always accompanied by Unhappiness. The
Ease element, which has the nature of quietude and composure
of mind, suppresses the Hindrances of Restlessness and
Remorse whose natures are to cause a disturbed state of the
mind as in doing evil and in brooding over the past respectively.
The Concentration element whose nature is to cause the mind
to stay long in an object, suppresses the Hindrance of

De~ires

for Sense Pleasures whose nature is to cause a wandering or
spreading state where the mind flits from one thing or another
on account of attachments, hatreds and worries. (p. 61)
As Appendix II indicates, the first jhana leads to the progressive
elimination of the trance constituents, seeing it, as in the case of pTfi Uoy),
still as a subtle form of attachment which will be replaced by neutral feeling at
the fifth stage.
Going back to upekkha satipansuddhi otherwise known as the
Equanimity Concentration of the fifth jhiila or "Equanimity of Purity", the
Visuddhimagga (IV.166) describes it thus:
Purifying equanimity is a name for equanimity purified of all

opposition, and so consisting in uninterestedness in stilling
opposition described thus: The fourth jhana, which .... has
mindfulness purified by equanimity' (Vbh. 245).
Vism.IV.195)

(See also
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It is important to note that apart from being a highly refined form of the
ordinary tatramajjhattatii, it is also accompanied by another notion of
Buddhist detachment, that is, neutral or as it is often rendered, indifferent
feeling.

2.5.3 "Detachment" as vedina (feeling)
Considering the many problems that have arisen on the part of the
Christian partner in dialogue about the Buddhist notion of detachment as
feeling, perhaps there is a need at this point to bracket or set aside the
preconceived notions about "feeling":
The Oxford American Dictionary (1980) gives the followjng definitions
of Feeling:
I.

the power and capacity to feel
Feel (v.)
a. to explore or perceive by touch.
b. to be aware of being (feel a pain; feel happy.)
c. to give a certain impression of something.

II.

mental or physical awareness, emotion

Ill.

an idea or belief not wholly based on reason

IV.

readiness to feel sympathy

V.

the emotional side of a person's nature (contrasted with
intellect.)
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The fourth and fifth definitions, in particular have to be set aside in as
much as "misconceptions about feeling [as vedana] is in various ways
identified with an assumed self:" Padmasiri de Silva ( 1991 ), noted expert on
Buddhist Psychology, himself a Psychologist (in the western s~nse), clarifies

vedana as follows:
The Pali term vedana which may be translated as "feeling",
"sensation", or "hedonic tone" has to be distinguished from the
term "emotion" as used in the English language ... Feel in~ •rises
when there is a meeting of three factors, the sense

org~n.

object, and consciousness. It is the meeting of these three that
is called contact (phassa). It is said to be sixfold as it is
conditioned by one of the five physical senses and the mind.
(pp. 37-38)
As for vedana and phassa, de Silva (1991) is careful to make the
distinction in the context of an arahant (a person who has attained nibbana)
and that of a phuthujjhana (an ordinary worldling) in so far as the latter (as
opposed to the former) would still be embroiled in his ego, the 'I' or 'self:
Contact [phassa] is generally considered as the coming
together of sense-organ (eye), forms and eyeconsciousness 14... In a deeper sense the "contact between me
[italics mine] and things is phassa. "15 So long as there i~ avijja

14Here de Silva cites M I, 111.
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[ignorance], all things are inherently in subjection [here,
pertaining to the subject-object dynamics], they are
appropriated, they are mine. All normal experience has this
duality, and only the one who has attained right view (dittf1i
sampanna) sees this deception, but the ignorant worldling takes
this at its face value ... Thus in a deeper sense the contac;t is
between subject and object, than between eye, eye forms and

eye consciousness. If the duality of the subject and object is
found in sense contact in a more submerged form, it awakens at
the stage of vedana ... At the stage of the incipient dualism
between subject and object remains and the feeling stage
awakens the dormant ego [consciousness] and craving
generates the active expression of the ego. (p. 46)
It should well be pointed out to the reader at this point that the
Buddhist scriptures presents several, as it were, contextual qualifications of
vedana For example, the vedana samyutta (The Discourse on Feeling) (as
cited by De Silva, 1991, p. 41) presents different ways of classifying feelings
as presented in Appendix VII.
Thus it should be noted that Buddhism differentiates between two kind
of feelings-pertaining to the body and pertaining to the mind. Some writers

15For this statement, de Silva makes reference to Nanavira Thera's C(earing the
Path, p. 89.
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have used detached or indifferent feeling to render one of the three kinds of
vedana (classification 'B') as "neither-painful-nor-pleasant feelings", in this

sense, the English neutral feeling seems to be a better rendering.

(Cf. Vism.

Ill, 6; S.IV.207-210). The Abhidhamma Pitaka further clarifies that vedana
upekkha (which accompanies upekkha satip"ii'isuddh1) is a purely mental

state and does not apply to physical sensation. Touch, for example must be
either sukha (happy) or dukkha (painful), (Narada, 1980, pp. 17-18). (To
represent positive (i.e. pleasant) and negative (unpleasant) "mental feeling",
Buddhism makes use of different terms, that is, somanassa and domanassa
respectively).
The difference between upekkha satiparisuddhi (highly refined
evenness of mind) and upekkha vedana(neutral feeling) becomes apparent
in relation with tatramajjhatatta which may be accompanied by either upekkha
vedana or somanassa vedanB.

Upekkha satiparisuddhi, on the other hand

is always accompanied, owing to the progression of the jhana of the form
plane, by upekkha vedanii. As for the difference between tatramajjhatatta
and upekkha vedan8, Aronson (1986) cites the following clarification in the
Visuddhimagga:

This distinction is illustrated in the case of a generous act. An
individual who gives a gift to another has a wholesome
generous even mind (Vism. xiv. 84-85, 156). He

possesse~

even-minded equanimity whether he gives the gift to an orqlinary
monk and has the feeling equanimity or he gives the gift to a
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more inspiring monk and has the feeling of pleasure. Having a
wholesome mind, his responses are balanced, whether his
feeling is equanimous or pleasurable. (p. 83)
Be that as it may, it is also important to bear in mind that while the
aforementioned are distinct realities, the complex interplay of vedana as a
constituent of consciousness, especially when it functions in citta as
cetasika, makes it difficult for one to really distinguish among them, more so
jhana, to those who have not yet attained it, which is a more sublime type of
consciousness. The following excerpt from the Mahavedalla, for example,
shows how the parts and the whole are inextricably linked to each other:
That which is feeling, your reverence, and that which is
perception and that which is discriminative consciousnessthese states are associated, not dissociated, and it is not
possible to lay down a difference between these states, having
analyzed them again and again .... (M I, 293)
Moreover de Silva (1991) points out that vedana upekkha cannot be
subsumed under sail<hara saying:
There is only one kind of evaluation in vedana Evaluating as
sukha is not a kind of evaluation different from evaluating

~s

dukkha or uppekhii, and the difference between sukha,
dukkha, and upekkha primarily evaluational and not factu~I or
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dharmic. Further to like, dislike or be indifferent to another
sensation is not to have another kind of sensation. {p. 42)

2.5.4 Bramavihara-upekkha
Within insight meditation itself which leads to upekkha satiparisuddhi,
is another notion of detachment, bramavihara-upekkhii, otherwise known as
the Sublime Attitude Equanimity which comprises one of the Four Sublime
States together with Metta(loving-kindness), Karuf!a (compa,sion), Mudita

(sympathetic joy), which are jointly used as meditation subjects. The
Visuddhimagga gives the following description of this upekkha:
Equanimity is characterized as promoting the aspect of

neutrality toward beings. Its function is to see equality in
beings. It is manifested as the quieting of resentment and
approval. Its proximate cause is seeing ownership of deeQS
(kamma) thus: "Beings are owners of their deeds.

Whos~

(if

not theirs) is the choice by which they will become happy, pr will
get free from suffering, or will not fall away from the succe's
they have reached?' It succeeds when it makes resentmert and
I

approval subside, and it fails when it produces the equanirpity of

A Difkrcntial Approach to the 'Christian Understanding' of 'Buddhist Detachment'
Olapter II: "Buddhist
Detachment"
·
;·,,..:"
'.
'

'

.

;··

86
unknowing 16, which is that (worldly minded indifference of
ignorance) based on the house life. (Vism.IX.96)
The Manual of Abhidhamma gives the following qualification:
Upekkha is to view impartially, i.e. neither with attachment nor
aversion. It is the balanced state of mind. Its direct enemy is
passion and (Raga), its indirect enemy. Impartial attitude is its
chief characteristic. Here Upekkha does not mean mere neutral
feeling, but a sterling virtue is implied thereby ... Upekkh$
embraces all good and bad ones, loved and unloved ones,
agreeable and disagreeable things, pleasure and pain, and
such similar opposites. (Narada, 1980, p. 115)
It should be noted that there are about forty subjects of meditation
(kammatthana), the choice of which is determined on the basis of what

defilement needs to be eradicated within oneself as manifested by one's
personality or temperament. 17 One of lustful temperament, for example, is
instructed to meditate on the ten kinds of corpses as well as the thirty-two
impure parts of the body.

One of speculative temperament, on the other

hand, is instructed to make use any of the ten meditation devices (i.e. four
elements, four colors, light and space) as well as to develop mindfulness of

16This corresponds to "lndifference"/"Detachment" in the colloquial sense of being
stoned, jaded, or uncaring.
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breathing. The Four Sublime States, as well as the Four Colors, are
normally prescribed as antidotes to those of hating temperament. Thus,

karunii and mudita are two of the mental factors listed under "boundless
states".

(See Appendix VI.) As to why mettii and upekkha are not listed as

one the boundless states among the mental factors is explained in The

Manual of Abhidhamma, "In enumerating the lllimitables only two are
mentioned, viz. -- Karuf!a and Muditii. The reason being that Metta is
implied by Adosa; and Upekkhaby Tatramajjhattatii, equanimity," (Narada,
1980, p. 104). Also, "Tatramajjhattatii and Upekkha (equanimity) are
sometimes used as synonymous terms. It is this Tatramajjhattatii that is
regarded as Upekkha of the Four lllimitables. Hence Upekkha does not occur
amongst the lllimitables," (Narada, 1980, p. 109).
It appears though that Four Sublime States are idealized states which
denote purity of these states applied not just to particular beings, but to all
beings wherein upekkha as tatramajjhattatii plays a dominant role in
maintaining the impartiality as far as the object of the mettB, karuf!a, and

mudita are concerned. As mental factors, they seem to condition one
another such that the absence of one lessens the degree of the others. The
complementarity of the aforesaid Sublime States are noted by Nyanaponika
Thera (1993) in the following (length of which reflects its significance):

17The Visuddhimagga (Path of Purification) is a valuable reference. In particular:

Vism.11157, 103f., XI 119;XIV28.
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Unbounded love guards compassion against turning into
partiality .. .love imparts to equanimity its selflessness, its
boundless nature and even its fervour ... strengthening its power
of keen penetration and wise restraint. .. Compassion is a
reminder to love and sympathetic joy that there is more suffering
in the world that they are able to mitigate ... and [that) sorrow
and pain are sure to arise anew until suffering is uprooted
entirely at Nibbana ... it prevents love and sympathetic joy from
turning into states of self-satisfied complacency within a
jealously-guarded petty happiness .... it urges love to widen its
sphere; it stirs and urges sympathetic joy to search for fresh
nourishment. Thus it helps both of them to grow into truly
boundless states (appamanna) [underscoring mine)
.... Compassion guards equanimity from falling into a cold

indifference, and keeps it from indolent or selfish isolation.
Until equanimity has reached perfection, compassion urges it to
enter again and again the battle of the world, in order to be able
to stand the test, by hardening and strengthening
itself... Sympathetic joy holds compassion back from becoming
overwhelmed by the sight of the world's suffering, from being
absorbed by it to the exclusion of everything else. Sympathetic
joy relieves the tension of mind, soothes the painful burning of

the compassionate heart ... Sympathetic joy gives to equanimity
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the mild serenity that soften its stern appearance ... Equanimitv
rooted in insight is the guiding and restraining power for the
other three sublime states [underscore mine) ... Equanimity
guards love and compassion from being dissipated in vain
quests and from going astray in the labyrinths of uncontrolled
emotion .. .Equanimity does not allow sympathetic joy to rest
content with humble results, forgetting the real aims we have to
strive for ... Equanimity, which means "even-mindedness," gives
to love an uneven, unchanging firmness and loyalty. It endows
it with the great virtue of patience. Equanimity furnishes
compassion with an even, unwavering courage and

fearlessness, enabling it to face the awesome abyss of misery
and despair which confront boundless compassion again and
again ... ln these and other ways. equanimity may be said to be
the crown and culmination of the other three sublime states
(underscore mine). The first three, if unconnected with
equanimity and insight, may dwindle away due to the lack of a
stabilizing factor. (pp. 20-22)
The impartiality that upekkha, for example, lends to metta may be
gleaned from the following (as cited by Payutto, 1995, p. 237):
The Blessed One cares for people without discrimination-even
the archer (who was hired to murder the Buddha), Devadatta
[who betrayed Lord Buddha], Angulimala [the robber who wore
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a garland of fingers], the elephant Dhanapala (that Devadatta
let loose so that it might trample the Buddha to death), and
Rahula [Lord Buddha's son]-everyone. (DhA.l.146ff)
Thus from the above, it should be emphasized that the meditations
on metta, karurfii, mudita, and upekkha is interrelated and have to be done
successively until the practitioner attains absorption of each of these sublime
states. As the Visuddhimagga (IX.88) notes thus:
One who wants to develop equanimity must have already
obtained the triple or quadruple jhana in lovingkindness, and so
on. He should emerge from the third jhana [in the fourfold
reckoning], after he has made it familiar, and he should see
danger in the former [three divine abidings) because they are
linked with attention given to beings' enjoyment in the way
beginning 'May they be happy', because resentment and
approval are near, and because their association with joy is
gross. And he should also see the advantage in equanimity
because it is peaceful. Then he should arouse equanimity
(upekkha) by looking on with equanimity (ajjhupekkhitv'ii) at a
person who is normally neutral' after that at a dear person, and
the rest. For it is said: 'And how does a bhikkhu dwell
pervading one direction with his heart endued with equanimity?
Just as he would feel equanimity on seeing a person who was
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neither beloved nor unloved, so he pervades all beings with
equanimity' (Vbh. 275).
It should be noted also that the meditation on the Four Sublime States
culminate with the fifth jhana of the form sphere, that is, Equanimity
Concentration or the attainment on upekkhii-satiparisuddhi which as

mentioned earlier is a highly refined form of tatramajjhatatta accompanied
by vedana upekkhii. It does not mean though that upekkhii-satiparisuddhi
represents the most sublime notion of detachment in Buddhism.

As one

progresses further still, this tatramajjhattata may be transformed to the level
of a Bojjhariga, (see Narada, 1980, p. 109) one of the seven factors of
Enlightenment.1a (Note equanimity as a trance constituent of the formless
sphere jhanas in Appendix IV.)

2.5.5 Bojjhariga-upekkha
After the fifth jhana of the form sphere, the practitioner experiences
the need to progress further and withdraws from either the counterpart sign of
the panikamma nimitta or the sentient beings to which the meditation on the
Four Sublime States, for example, are applied. Thereupon, he/she would

conceive the notion of Infinity of Space and successively with the removal of

18 Aside from upekkha(equanimity}, the other Bojjha,:.Ya are: sati (mindfulness),
dhammavicaya (truth investigation), viriya (effort), piti (zest); passadhi (tranquillity;
calmness); samadhi (concentration).
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remaining gross defilements, he/she would conceive the more sublime
notions that is, Infinity of Thought, Nothingness, and neither perception nor
non-perception. (See Appendix Ill).
As Appendix Ill indicates, the progression from the first to the fourth
jhana in the formless sphere would result to a corresponding progression in

the degree of one's concentration and equanimity. Apparently, in the same
way that joy is substituted by equanimity in the jhana of the form sphere, a
parallel development occurs, except that this time, the equanimity spoken of
balances the constituents of the mind that realizes nibbana which are
attained concurrently-the bojjangas, hence the term, bojjangas-upekkha
(limbs of enlightenment equanimity.) Thus it is said, that at the level of the
first three jhanas, one experiences bliss, although at the fourth jhana, which
may be considered as the penultimate stage before becoming the first of the
Buddhist saints, the practioner is protected from being attached to this bliss
with bojjangas-upekkha (Ven. Narasabho, 1971, p. 376, cites S.N., Vol. V,
pp. 196-7).
The relevant passage from the Pali canon describing bojjangasupekkha is provided in Vismuddhimagga (IV.159) as follows:
Equanimity as an enlightenment factor is a name for equanimity

consisting in the mode of neutrality in conascent states
described thus: 'He develops equanimity enlightenment factor
depending on relinquishment' (M.1.11 ).
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2.5.6 Detachment as Equanimity of Insight and Equanimity about
Formations

Finally, at the level of the supramundane jhanas, the Buddhist saint,
from the level of Stream enterer, to Never-returner, will progressively try to
remove remaining defilements this time at their roots (i.e. as fetters.)
One noticeable indication of attaining the level of sainthood, for
example, is the emanation of an obhasa (aura) during meditation which is
accompanied by a bliss never before experienced. Mindful that such may
engender him to a state of complacency and attachment albeit subtle, he
cultivates the maggamaggaffafJadassana visuddhi (Purity of Knowledge with
regard to the Path and Non-path). More and more he will then see things as
they really are (see Appendix IV) according to the "three marks" (sovatthikattaya, cf. Vism. XXI 49), that is, anicca (impermanence), anatta(non-self),

and dukkha (suffering) examining them with a certain neutrality, being ever
mindful that one could easily desire (taken here as a very subtle form of
attachment) to attain nibbana already. Such neutrality is known as Purity of
Insight which, it seems, corresponds with sankharaupekha nar:a or being
"completely indifferent to all conditioned things-having neither attachment
nor aversion for [the] object." (Narada, 1980, p. 67) In this case, the
Equanimity of Insight, from the point of view of relinquishing it , is also known
as the Equanimity about Mental Formations. The important passages from
the Visuddhimagga are as follows:
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Just as, when a man has seen a snake go into his house in the
evening and has hunted for it with a forked stick, and then when
he has seen it lying in the grain store and has looked to
discover whether it is actually a snake or not, and then by
seeing three marks has no more doubt, and so there is
neutrality in him about further investigating whether or not it is a
snake, so too, when a man has begun insight, and he sees with
insight knowledge the three characteristics, then there is
neutrality in him about further investigating the impermanence,
etc., of formations, and that neutrality is called equanimity about
insight. (IV.168)

But just as, when the man, has caught hold of the snake
securely with the forked stick and thinks, "How shall I get rid of
the snake without hurting it or getting bitten by it?", then as he
is seeking only the way to get rid of it, there is neutrality in him
about catching hold of it, so too, when a man, through seeking
the three characteristics, sees the three kinds of becoming as
burning, then there is neutrality in him about catching hold of
formations, and that neutrality is called equanimity about
formations. (IV.169)

So when equanimity about insight is established, equanimity
about formations is established too. But it is divided into two in
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this way according to function, in other words, according to
neutrality about investigating and about catching hold. (IV.170)

2.5. 7 Cha[ariga-upekkha
Aronson makes mention of another type of upekkhii associated with
classification 'O' of the different kinds of feelings (See Appendix VII).

Upon

attaining enlightenment, the Arahant is said to maintain an unbroken
continuum of even-mindedness (Aronson, 1986, p. 85). Such equanimity is
known as cha(anga-upekkhii otherwise known as the "six-limbed equanimity"
so named owing to .the mental purity that is maintained with regard to
desirable or undesirable objects (owing to their intrinsic value) which may be
apprehended by the six senses. The relevant passage from the Pali canon
describing cha(anga-upekkha is provided in the Vismuddhimagga (IV.157)
thus:
Herein, six-factored equanimity is a name for the equanimity in
one whose cankers are destroyed. It is the mode of nonabandonment of the natural state of purity when desirable or
undesirable objects of the six kinds come into focus in the six
doors described thus: 'Here a bhikkhu whose cankers are
destroyed is neither glad nor sad on seeing a visible object with
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the eye: he dwells in equanimity, mindful and fully aware'

(A.111,279).

It is important to note that arahant or Buddha continues to have a
whole range of feelings and emotions after enlightenment, although he is
immune from any mental suffering even when experiencing physical pain:

It is related that even when Gotama was grievously pained by a
potsherd splinter and lay down, he remained sympathetic to all
living beings (S.i.110). Though Gotama experienced physical
pain, he was able to maintain a benevolent mind. His mind was
strong; his kindness, durable. (Aronson, 1986, p. 8; see
Narada, 1980, p. 146; MA. II, 175).

The above also brings to the fore an important point which may have
been in the mind of the (Christian) reader all along. So far the different
notions of detachment pertained mainly to trance states. But one may ask,
up to what extent is such kind of equanimity maintained by Arahants and
Buddhas vis-a-vis (to the ordinary worldling) the conventional world and
especially, the sentient beings who live in it?

A Differential Approach to the 'Christian Understanding' of'Buddhist Detachment'
· ,Chapter II: "Buddhist Detachment"
•

~

! ,

;· .,< ;/'(

t '

)'

97

2.5.8 The Arahant vis-a-vis the World
Upon attaining Enlightenment in this world19, the arahant while
extricating himself/herself from the world (as an object of attachment) does
not withdraw from the world.

20

Apropos, it should be pointed out that while

the arahant, for example with regard to the 'self, would see things as the
really are (e.g. anatta), he/she still conforms to conventions of language
and society.

Chandrkaew ( 1982, p. 78) cites the relevant passage from the

Pali canon as follows:
A monk who is an arahant completing all there was to do,
cankerless and living the final life, might say thus: 'I' say; 'they'
say; it is 'mine'. He is skillful, knowing a common expression
and would speak merely conforming to such an expression. (S.I,
p. 14; M.I., p. 500; D.I., p. 202)
An arahant would likewise continue to show compassion, seeing according
to the three marks the suffering of others. And thereby, he/she continues to
be engaged in society, yet at the same time be disengaged from it. This
dialectic noted by Chandrkaew (1982, p. 83) thus, " ... the arahant dwells

191t should be noted that a practitioner who does not attain enlightenment in this
world may upon death be reborn in another world (e.g. Ariipa Loka or world in the formless
plane) from where he will continue to eradicate remaining defilements. See Jayasuriya's
treatment of Kamma, Death, and Rebirth, pp. 112-118.
2ochandrkaew (1982, pp. 80-82) cites many examples from the Pali canon: the
Buddha giving advice to householders about the four things leading to welfare and happiness
in this world (A.IV., p. 281); giving advice about how to achieve economic secwity (A.II, p.
69) and having a well-established occupation (A.Ill, pp. 45-46), etc.
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aloof from society, and yet he is concerned about it" is reflected in the
following:

Whate'er the apparent cause, Sakka, whereby
Men come to dwell together none doth fit
And if, with mind thus satisfied, he spends
His life instructing other men, yet he
Compassion moveth him and sympathy. (S.I., P. 206)

Indeed, in Buddhism, religious instruction, that is, imparting the
dhammalteachings of the Buddha, is in itself a sublime act of compassion in
so far as it ultimately releases from dukkhalthe bondage of samsara. Thus
the Lord Buddha exhorts his followers, "Go ... out of compassion for the world,
for the good, for the gain, and for the welfare of gods and men." (Vin.1.21 ).
It should be pointed out however that regarding the

metta (loving

kindness) and karurji (compassion) on the part of ordinary worldlings and
the Buddhist saints, Narada ( 1980) remarks:
It should be noted that the objects of these lllimitables are
beings. Therefore they cannot arise in the Supramundane
consciousness [Path and Fruit consciousness] which has for its
object Nibbana. This does not mean that Arhants and other
Aryans do not possess these virtues. They are not present only
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in the Path and Fruit consciousness. They do not occur in the
fifth Jhana as it is accompanied by Upekkha-neutral feeling. In
the Arupa-cittas [formless sphere jhana] also they do not arise
as they are connected with Upekkha In the eight Kiriya
[karmically inoperative] Cittas, which the Arhants experience,
they arise because the Arhants also radiate thoughts of

Karu~

and Mudita toward all beings. (Parenthetical notes mine).

(p.

131)
As to how exactly an Arahant can be moved yet remain equanimous is
subject to speculation in as much as the Abhidhamma Pitaka does not
provide details of the above kiriya citta of the Arahant as it does the trance
states. The fact remains that those who do attain enlightenment continue to
be "moved" --although almost certainly in a different order altogether-- by the
suffering of others, and they continue to actively participate to alleviate or as
the case may be eradicate the suffering of others.

(In so far as this remains

problematic for some Christians21, the dialectic between detachment and
affective involvement as qualified above will be discussed in succeeding
sections.)

21To a certain extent, the 'dialectic' between detachment and affective involvement

as qualified above remains problematic for many a Christian partner in dialogue. Unlike the
Buddha or the arahants, Jesus' exhibited grief (e.g. over the death of Lazan.~s), agonized
(in the Mt. of Olives), and even displayed anger (over the Temple being turned into a market
place). Apropos, the dialectic will be treated in more detail in succeeding sections.
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2.5.9 Nibban'ii
The Pali canon is categorical about the inability of human language to
capture the reality of Nibbana. Be that as it may, it does not mean that there
is nothing whatsoever that can be known about it. The following are some
excerpts which depict Nibbana in terms of some form of detachment (see
Rahula, 1990, pp. 35-38 for other citations):
'It is the complete cessation of that very 'thirst' (tar;ha),
giving it up, renouncing it, emancipation from it, detachment
from it' (S V p. 421.)
'Calming of all conditioned things, giving up of all
defilements, extinction of "thirst", detachment, cessation,
Nibbana.' (SI, p. 136)
' ... O bhikkhus, whatever there may be things conditioned or
unconditioned, among them detachment (viriiga) [absence of
desire] is the highest. That is to say, freedom from conceit,
destruction of thirst, the uprooting of attachment, the cutting of
continuity, the extinction of "thirst" (tar;ha), detachment,
cessation, Nibbana.' (A II, p. 34)
It should be noted the some of the above representations which depict
Nibbana as extinction or 'blowing out' have been misinterpreted by non-

Buddhist as annihilation which in turn has reinforced the nihilistic view of
Buddhism that remains up to this day.

Mention was already made of the
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textual reference to one who attains Nibbana as being an "epitome of
fantasy" for a number of Christians:":
To say, 'The Tathagata exists after death' does not apply. to
say 'The Tathagata exists not after death' does not apply. To
say 'The Tathagata both exists and exists not, neither exists nor
not exists' does not apply (SN XLIV I 19)

2.6

Conclusion

The preceding attempted to clarify the different notions of detachment
in Buddhism. Far from what may be construed as being uncaring or callous,
the notion of detachment is multifarious, and framed within purifying oneself
of inordinate attachments, actually fosters altruism. Detaching oneself from
defilements is a gradual process that begins with the eradication of gross
defilements up to the eradication of defilements at their roots which
ultimately can be achieved only by the wisdom born of detaching from subtle
defilements.

CHAPTER THREE
LOGOCENTRISM AND THE 'CHRISTIAN UNDERSTANDING' OF
'BUDDHIST DETACHMENT'

Deconstruction/Differentialism functions in Derrida as a radical critique
of the logocentrism which has so dominated/characterized western
philosophical tradition. Thus before attempting a differential approach to the
Christian understanding of 'Buddhist Detachment', one necessarily has to
understand what logocentrism means and the manner in which it operates
therein as well as in Buddhist-Christian dialogue in general.
Provisionally, logocentrism may be understood as any
concepU'experience' taken as 'closed' or 'framed', with an inside/outside,
with a center, which is complete/whole (Magliola, 1997, p. 172) such that
some-thing is or 'it is what it is.' In the case of Buddhism, for example,
one can easily think of what makes Buddhism what it is-it is a religion, is
founded by the Lord Buddha, it's doctrines are contained in the Four Noble
Truths, it seeks to emancipate one from the bondage of the cycle of birth,
suffering, decay, and death through the attainment of nibbana. The process
of attaining nibbana entails detaching oneself progressively from gross to
subtle attachments, (through a conjoined ethical and meditation practice) until
finally one attains it. And as far as Buddhism is in relation to other religions,
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there is a line which separates it from say, Christianity, Hinduism, etc. In
this sense, Buddhism's logocentrism is framed/closed (the aforementioned
line being the frame). One may even imagine the line as forming a
(whole/complete) circle such that all that what is Buddhism is inside, and all
of what is not Buddhism is outside the circle. And with regard to
logocentrisms as having a center, Pieris considers Buddhism's core or
center as Gnostic Wisdom/Detachment-in as much Gotama W9Uldn't have
been a Buddha had he not attained it, all of Buddhism's teachings are
centered on it, the Buddha imparted these teaching precisely because he
wanted others to attain it, etc.
Within Buddhism itself there are many logocentrisms or holisms. If a
Christian, for example, would say that nibbana is nothingness. A Buddhist
would surely object in as much as nibbana is not nothingness. Insofar as

nibbana/Gnostic Wisdom/Enlightenment is the core of Buddhism, 'nibbana is
nothingness' may be thought of as being outside of Buddhism or is not
Buddhism. Surely, Christians don't want Buddhists to say, for example, that
God in Christianity is nothingness, too.
It is evident from that above that an awareness of the different
logocentrisms is necessary for interreligious dialogue in general and useful
for pursuing a dialogue based on differences.

It is necessary because

despite their differences, Buddhism and Christianity at least sh~re, more or
less, the same logic or observe the same protocols/rules as far as
establishing that something is, something is not, etc.
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As to why an awareness of the different logocentrisms is 4seful for
pursuing a dialogue based on differences, it is mainly because Differential
Approach deconstructs logocentrisms. Insofar as, according to Derridean
Deconstruction/Differentialism, all logocentrisms are fractured (not really
whole, complete, closed), an examination of the different logocentrisms will
enable one to determine where and how sleight of hands/cosmetic
fixes/cover-ups were deployed, and thereby expose them. 1 The process of
exposing these sleights of hand is Derridean Deconstruction/ Differentialism
which will be discussed in more detail in the next chapter. What follows is
(3.1) a more detailed/technical discussion of logocentrism followed by (3.2) a
demonstration of how, in the course of the history of Buddhism and
Christianity's encounters with other religions, logocentrism has worked for
their survival by maintaining their respective identities, (3.3) a sorting out of
the different logocentrisms (with the aid of the tetralemmas) in thf3 dialogue
between Buddhism and Christianity as regards their respective cores, and
finally (3.4) an examination of the logocentrisms operating in Pieris' core-tocore dialogue as can be gleaned from his arguments.

1To facilitate understanding, this researcher provides the following analogy:
If one suspects that a building contractor has cut comers in constructing a building, and has
cleverly covered up these flaws (structural, electrical, etc.) in the building, then one must
first know as much as he/she can about the construction of the building (the building
plans/specifications, a physical survey-to detect signs of a cover-up) as well as the
contractor (one may discover, for example, that he/she has cheated another client by
cutting corners in the structural columns.) But first, there must of course be a reason for
thinking that there is something wrong with the building in the first place. One may have seen
a small crack on the wall, and examining it carefully, it appears (one is not Q\Jite sure) to be
a bigger crack which was covered-up with plaster and painted on. Deconstruction, as far as
this analogy can take it, is the exposing of the cover-ups. It should be noted ~lso that the
principle applies as well to Christianity, as to all significations.
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3.1 Logocentrism in Western Philosophical Tradition

The dominant western tradition, Derrida holds, is ground~d on
logocentric thinking that makes of truth a frame-concept with two mutually
facing elements, the signified and signifier. It is a tradition which is
entitative, grounded, as it were, on a 'philosophy of presence' dependent
on the expression 'is' (i.e. the copula) to express itself (whatever is, is-the
"principle of identity") (Magliola, 1984, p. 5) such that even absence, to
make sense, has to be taken in terms of presence ('is' not.) M<;>reover,
truths (for them to be true) are necessarily expressed/asserted whether
initially in the mind (as an inner voice), in speech (as the uttered word), or
writing (as the written word)) such that "there is no thinking that is silenf',
and as it were, the "unsayable is also unthinkable."

And in so far as

(appropriating Descartes' cogito here) the uttering/naming is done by a
thinking "I" (the signifier signifying the signified is in turn signified by the "I
utterance,"), the principle of self-identity is said to reduce to the principle of
personal self-identity ('I am I') in which the "originating factor recognizes itself
as itself by or through its own expression" (Magliola, 1984, p. 6).
It is perhaps in this sense that logocentrism is best under~tood in
terms of how signification operates in language (at least in the

E~ropean

tradition as qualified by Magliola) although it should be emphasited that
signification does not limit itself to, say, the mechanics of uttere~ sound
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('phone') and writing ('graph'). As Robert Magliola (1984) in Derrida on the

Mencf2. clarifies:
Thus to study the principle of identity, that is how things are
self-identical (°whatever is, is") is to study language. When "I"
identify a thing as self-identical, the formula is, "I" identify you
as a such-and-such"' (and the identification is a binary
combination of "originating factor" and "expression," of
"signified" and signifier", no matter whether understood ill a
narrower or broader sense.) (p. 6)

3.1.1 Logocentrism defined

It is in this sense therefore logocentricllogocentrism is teclrlnically
understood as "being centered on a truth as logos," and logos is 11 a truth
defined as the expression or 'signifier' of an originating factor or 'signified' no
matter what that factor may be" (Magliola, 1984, p. 3). And the originating
function of the signified expressing itself by means of the signifier which
mirrors it (p. 17) may be graphically represented as follows:
signified~signifier

2 M.

H. Abrahs, Distinguished Professor at Cornell University refers to Magliola's
Derrida on the Mend as "the most comprehensive, insightful, and lucid treatm~nt of the
subject I have ever seen." The renowned Paul Ricoeur considers it "extraordinarily
illuminating." Cleanth Brooks, Professor Emeritus at Yale University, consi~ers it as
bringing "startlingly fresh perspectives to bear on deconstruction."
·

A Diffcrcntial Approach to the 'Clrristian Understanding' of 'Buddhist Detachment'
Otaptcr III: Logocentrism and the 'Onistian Understanding' of 'Buddhist Detachment'
107
But elaborating on the etymological meaning given above, the graphical
representation of logocentrism may be extended (in so far as a signified may
be mirrored by a myriad of signifiers which in turn may be

signifi~d

by other

signifiers such as in the case of partial definitions) to look like, as Magliola
(1984) describes, a glorious emanation where at the center (thet innermost)

is the initial signified, the emanating rays are the lexic chains of signifiers
which in turn are signified by other signifiers, and at the rim are ~he "last"
identifications of all lexic chains closing the system:

signified 7

OUTWARDS

RIM

signifier/
partial signified 7

signifier
(p. 15)

In this sense, as mentioned earlier, any concepU'experience' taken as
'closed' or 'framed' with an inside/outside, with a center, which

i~

complete/whole-with its parts adequately accounting for itself (r~flexivity)
and/or parts (i.e. the signifier mirroring the signified) is logocentric. (Magliola,
1997, p. 172) By way of illustration, the following example given by Magliola
is provided thus:
In its most classic form, logocentrism posits a 'transcendental
signified' (or absolute Origin) whose 'voice' (or transcendetntal
signifier) is so immediately and essentially 'proximate' to its
'other half' (its 'originating factor', that is, the Origin), that \he
two 'halves' constitute a supreme Identity. In Patristic and
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medieval theology, for example, the supreme Identity is God,
whose internal working involves an originating factor (Pater, or

Genitor, God the Father) and a voice (Fi/ius, Genitus, the onlybegotten Logos or "uttered Word," God the Son). This Logos is
the imago Patris, the perfect expression of God the Father. This
Logos is begotten but not created ... God the Father, as
originating factor is eternally "begetting" God the Son .... (p. 3)
In Western philosophy, Magliola (1984, p. 4) supplies the following
examples to illustrate the classic form of logocentrism: Aristotlean First
Cause, Rousseau's Divine Law, and Husserl's ideality operative in the

Logical Investigations.

3.1.2 Logocentrism and the Tetralemmas
Magliola also uses the tetralemmas broached in the First Chapter
above to show how logic is logocentric in so far as the tetralemmas would try
to represenUapproximate logical formulations. With regard to the first lemma,
X is Y ~ X is X (Reflexivity), clearly this is logocentric in so far 'is' is the
copula which functions as the mirror through which the signified knows itself
(its identity). As far the concentric model is concerned, what is (holism/being) is considered inside the circle of signification which identifies it as such.
With regard to the second lemma 'Xis not-Y', it is just another way of
looking at X is Y. In the concentric model, that which is 'not' is outside the
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circle of signification. Even though it is negative in form, it is still entitative in
so far as it is identified as/by something it is not (as in Negative reference of
Nibbana as non-attachment.)

With regard to logocentrism in the third (Xis

both Y and not-Y) and fourth (Xis neither Y nor not-Y) lemmas, this can be
gleaned from the description of the lemmas already broached in Chapter One
above (pp. 8-9). Thus in distributed sense of the third lemma, holism is that
of a mystical/paradoxical unity; in the undistributed sense of the third lemma,
a mathematical unity/the whole formed by complements (N.B. Def.
complement, that which makes a thing complete; quanitity need to fill
something, American Oxford Dictionary, 1980); in the distributE11d sense of
the third lemma, that which transcends or escapes, as in the case, for
example of Plato's hyper which absolutely transcends or escapes. Of all the
lemmas, the undistributed sense of the fourth lemma is considered
differential rather than logocentric in so far as the signification does not close
into a unity-it is less framed/closed. In Sections 3.3 and 3.4 ahead, the
tetralemmas will be used to examine logocentrisms as a preliminary step to
deconstruction.

3.2 Logocentrism in lnterreligious Dialogue
It appears that by and large, the various attempts to facilitate a
Christian understanding of the different nuances of 'Buddhist Detachment'
employ a "logocentric approach" or logocentric thinking which draws from the
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logocentrism which is already operating within Buddhism and Christianity
respectively.
To a certain extent, the logocentric nature of Buddhist-Christian
dialogue, particularly on the part of the Christian partner in dialogue can be
demonstrated if one were to look at them as representative of the way
western philosophical tradition (which very briefly was explained as being
largely logocentric) has influenced in large part the way Christianity has
conducted 'dialogue' with other religions over the centuries.
In the western tradition, the term dialogue (Gk: dialektos: discourse,
debate) is often associated with the method formalized by Socrates and
Plato.

For Socrates, dialogue is a method of finding the truth by way of

question and answer which may be characterized as "beginning with a
random solution to a problem, and strengthening that solution through
repeated criticism and reformulation" (Dictionary of Philosophy and Religion,
1980). To this is ascribed Plato's notion of the dialectic (which incidentally
derives from the same root as dialogue) which may be defined as "the
method of seeking and sometimes arriving at the truth by reasoning"

(Encyclopaedia of Philosophy, 1967) and beginning with "the drawing of
rigorous distinctions," and brings to light contradictions, and other types of
opposition not sensed before" (Dictionary of Philosophy and Religion, 1980).
The influence of Socrates and Plato is significant in the light of the
observation made by Pieris (1989) citing three factors which "in varying
degrees of intensity and combination give a very definite charactrr to
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Western theological discussion on non-Christian religions" (p. 2q). The first
is the so-called "academic" and "philosophical" approach to interreligious
dialogue which, according to Pieris, "revolved around the system of thought
to the exclusion of the experiential dimension of concrete symbols and ritual
expression". Second is the so-called "instrumentalization" or "apologetical
use" of non-Christian thought, in favor of Christianity of which the notion of
logos spermatikos as being present in other religions is an example; third is
the so-called "power-consciousness" of the Church which initially, in the light
of the close association of the Church with the State reflected its tendency to
thwart or subjugate other religions, thereby diminishing its need for dialogue.
This does not mean to say, though, that the Christian position has not
changed nor does it mean that there are no initiatives to change the above
mentioned tendencies. Of the contemporary philosophers, Hans George
Gadamer is known to raise the Socratic dialogue to the level of
hermeneutics. By "letting what is alienated by the character of the written
word or by the character of being distantiated by cultural or historical
distances speak again," (Bacsid, 1995, p. 39) Gadamer denies that there is
a single objective true interpretation transcending all viewpoints and
consequently "views interpretation as something to be arrived at by a gradual
interplay between the subject-matter and the interpreter's initial position"
(Dictionary of Philosophy, 1986).
It is interesting that the present state of interreligious dialqgue would
somehow reflect the irony of how the western position of dialogu' turns full
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circle to that of the Buddhist position (taught by the Lord Buddha, see below)
in terms of the way it is trying to detach itself from dogmatism and also, the
importance given to praxis in realizing the truth.3

Thus, aside from the

dialectical form of dialogue used by scholars/academicians/ experts, other
forms of dialogue have emerged. In recent years, the form by which such
"conversation" takes place is classified into four major categories viz.
Dialogue of Life, Dialogue of Deeds and Collaboration, Dialogue of
Religious Experience, and Dialogue of Specialists. These are meant to
capture the different realities which constitute a Religion and they roughly
correspond to the type of dialogue advocated by Pieris as mentioned in the
First Chapter above.
It should be pointed out though that encounters between religions
have been taking place long before the consciousness of a "formal"
interreligious dialogue reflecting the "official" position of the institutional
hierarchy of the respective religions became apparent. In some cases, they
consisted of friendly exchanges, yet others were heated debates which
sometimes even escalated to violence (speaking of interreligious dialogue in
general.)
Contrary to what others may think as being a Christian invention
(imposed from without) for proselytizing Buddhists, interreligious dialogue is
deeply rooted in Buddhism; and in fact, can be traced as far back to the time

3The same may be said of "Protestant" Buddhism, a reactionary group aiming to
counter the Christian attack on Buddhism.
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of the Buddha. It is a well known fact that through the centuries, Buddhism
has had "conversation"/ "discussion" with other faiths. 4 In view of this, it is
interesting to note that the Buddha himself provides the norm for what
attitude to take when undertaking such an endeavor. The following passages,
as cited by K.N. Jayatilleke (1987), "contain the essence of the attitude
recommended by the Buddha in choosing between conflicting ideologies as
a basis for living" (p. 24 ):
0 Kalamas, you have a right to doubt or feel uncertain for you
have raised a doubt in a situation in which you ought to
suspend your judgement. Come now, Kalamas, do not accept
anything on the ground of revelation, tradition or report or
because it is a product of mere reasoning or because it is true
from a standpoint or because of superficial assessment of the
facts or because it conforms with one's preconceived notions or
because it is authoritative or because of the prestige of your
teacher. When you, Kalamas, realise for yourself that these
doctrines are evil and unjustified that they are condemned by
the wise and that when they are accepted and lived by, they
conduce to ill and sorrow, then you should reject them ...
-Aliguttara Nikaya, 1.189

4The Buddha himself is said to have "dialogued" with other religions in the form of
debate which was customary during that time.
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Also:
If anyone were to speak ill of me, my doctrine or my Order, do
not bear any ill-will towards him, be upset or perturbed at heart
for if you were to be so, it will only cause you harm. If on the
other hand, anyone were to speak well of me, my doctrine and
my Order, do not be overjoyed, thrilled or elated at heart for if
so it will only be an obstacle in the way of forming a realistic
judgement as to whether the qualities praised in us, are real and
actually found in us.
-Dlgha Nikaya, 1.3
In a sense, the understanding of a religion/the "making sense" of a
religion entails also the understanding of the different contexts ~hrough which
it has evolved. This likewise would apply in understanding one's religion visa-vis another religion.

3.3 Logocentric approach to the 'Christian Understanding' of 'Buddhist
Detachment'

Regarding the dialectical interplay between Gnostic Wisdom and
Agapeic Love as proffered by Pieris, there appears to be two possible
(logocentric) scenarios in facilitating a 'Christian Understanding' of 'Buddhist
Detachment': (1) in so far as the truth of one tradition does not challenge
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the truth of the other, is acceptance of the truth; (2) but in so far as truths
are diametrically opposed, then one must necessarily deny the truth of the
other or accommodate what is other to be the same (see sec. 1.2.1.3.3, sec.
1.4, passim). Apropos, one cannot deny (as Pieris has indicated in terms of
the instinct of every religion to preserve its entitative core/its identity), that
each religion wants to impart as faithfully as possible (i.e. not misrepresent/
misunderstand) the truths embodied in their respective religions which in
turn it considers as corresponding or faithfully representing/signifying the
original teaching/experience of their respective founders. For the sake of
illustration, the Lord Buddha was able to convey his experience through his
teaching (signified
word~

~

uttered word) which in turn was put into writing (uttered

writing) which in turn was rendered in other languages

(signifier/signified~signifier), in which the senses-for example, vedana

upekkhii, upekkha satip'iiiisuddhi, bojjangas-upekkhii, bramavihara upekkha,
tatramajjatata, etc. had to be maintained and if need be distinguished from
each other. What follows are snippets of Buddhist-Christian dialogue
showing various attempts (as qualified above) to facilitate a 'Christian
Understanding' of 'Buddhist Detachment'.

Not only do they provide actual

exchanges/dialogue between Buddhism and Christianity, but they serve two
very important functions. First, it shows the heuristic value of thet
tetralemmas in examining logocentrisms which in turn paves the way for a
differential approach/doing deconstruction. As important is clarif¥ing
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misunderstandings (which otherwise will just muddle the discussion) or the
setting aside of issues which do not make for a dialogue based on difference.
The importance of performing these tasks may be gleaned from the following
remark by Magliola (1997) in re his differentialism (cf. differentialism above,
pp. 50-51; in the next chapter, passim):
Deconstruction should, in my opinion, (1) thrash out the false,
and (2) expose the inadequacy of even the true (that is, even
concepts which are true 'so far as they go' still come apart
against the measure of a more Divine [or Ultimate] reality) ....
(p. 42, fn 40)

3.3.1 Reflexivity (Demonstration of logocentrism as the first lemma)
Chapter Two thus, in so far as it attempts to be faithful to what the
different notions of 'detachment' signify (holisms that constitute the liberative
core of Buddhism which, as qualified by Pieris determines its identity) is
logocentric. On the part of the Christian partner in dialogue, the acceptance
of, for example, notions of detachment in early stages of the path to
purification which have counterparts in Christianity is an affirmation of the
reality of the truth expressed in the signified-signifier dyad of these notions.
Appropriating from David Loy (1996) thus:
Concepts, metaphors, parables and so forth are not just
instrumental, convenient means to communicate truth, for they
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themselves manifest the truth-or rather, since that way of
putting it is still too dualistic, they themselves are the truth that
we need to realize. (p. 43)
In the same vein, attempting to clarify misunderstandings is also logocentric
in so far as differentiating something from what it is not entrenches more
firmly its identity (cf. Mark Taylor's notion of Post/Modernism in Chapter One
above, pp. 15-16). In this case, logocentrism can be gleaned from arguments
revolving around the issue of whether something 'is' or 'is not'-identity
which reduces to the first lemma (from the tetralemma presented in the First
Chapter above).
This is quite evident, for example, in Aronson's concern (speaking on
behalf of the Buddhism) over Winston King's incorrect identification of
sublime attitude equanimity as the limb of enlightenment equanimity.
Speaking of the claim made by Winston King that the Buddhist ideal is
destructive of emotions, Aronson (1986) clarifies:
Buddha presents the virtues which make a fully liberated
individual worthy of respect, stating, "[When] he sees form with
his eye, he becomes neither mentally pleased, nor mentally
displeased, but remains equanimous, mindful, and
discriminating [and so on for all six senses]" (A.iii.279). On the
surface this description seems to support King's
characterization of the Buddhist ideal as the destruction of
emotion. It may even be that this passage helped generate
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King's theory since it seems to indicate that fully liberated
individuals are without the affects of pleasure or displeasure
and that they maintain equanimity. However, it is important to
identify which type of equanimity is intended here (p. 85) ... It
seems that Winston King has made an incorrect identification
assuming that sublime attitude equanimity [bramavihara

upekkhBJ is the limb of enlightenment equanimity (p. 86)... In
part, King presents what a close analysis of the texts and
commentaries indicate, namely, that the sublime attitude

equanimity is similar in character to nirviif!8 and causally
significant for its realization. [italics mine] Unfortunately, he
does not mention of the first three sublime attitudes.
Exaggerating the uniqueness and hence the value of the
sublime attitude equanimity, he compounds the error by
mistakenly identifying the sublime attitude equanimity with limb
of enlightenment equanimity, adding the normative value of the
latter to the former. (p. 88)
To illustrate this point further, Aronson (1986, p. 73) goes to great
length showing that Buddhism does not transform one to be "unfeeling" in
the sense of being devoid of all emotions, citing particular instances in the
life of the Lord Buddha who himself epitomizes the Buddhist ideal.
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Padmasiri de Silva concurs with Aronson in this regard although he
emphasizes another notion that is often misunderstood--fee/ings as vedanii.
Thus as already pointed out in the previous chapter vedanii upekkha is
purely mental, and therefore, should not be understood in the colloquial
sense of physical numbness (numb: deprived of the power to feel or move,

numb with cold or shock). As a mental feeling, vedanii upekkha which may
be better rendered as neutral or neither pleasant nor unpleasant feeling,
should not be confused with callousness (callousness: to be hardened;
unsympathetic) taken here as a kind of/arising from emotional numbness. It
should be reiterated also that from an ethical vantage point, vedanii upekkhii
is a universal mental factor and, as a constituent of consciousness, is
effectively neutral. It is the dominant influence of other conditioning mental
factors that would make the whole consciousness moral, immoral or
inoperative. In this light, vedanii upekkhii should not likewise be confused
with tatramajjatattii which is a mental factor found only in wholesome or
moral consciousness, as well as its more refined forms which according to
Aronson was misunderstood by King.
The statement made by Pope John Paul II in Chapter One above, for
example, seems more like a negative pronouncement of the Christian
teaching viz. that the world intrinsically is good (having been

cr~ated

by God

as such), that suffering in the context of love is redemptive (as seen by
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Jesus' suffering on the cross, and the Christian maxim "Love 'til it hurts"'5 },
that liberation somehow entails affective involvement (as seen in the Mystery
of the Incarnation itself--Jesus as being fully human, and as regards the
"indifference" spoken of, experiencing the whole breath of sensations,
emotions, etc. except sin).
While it may be difficult to speculate whether or not in

m~king

the

aforementioned statements, the Pope was just ignorant of particular tenets in
Buddhism, it is interesting to note some Christians have knowingly left out
evidence which may refute the negative views they have taken. In her "A
Case of Distortion: The Evangelical Missionary Interpretation of Buddhism in
nineteenth century Sri Lanka", for example, Harris (1994) remarks:
Hardy, for instance, quotes from the accolade of praise that is
given to nibbana in the Asankhata Samyuttam6 and yet does not
change his view that it is pessimism embodied. (p. 33)

s1 am citing here the maxim popularized by Mother Teresa which is reflected in
Jesus' teaching (e.g. "There is no greater love than this-to give up one's life for one's
friends"; the story of the Widow (Mk. 12:41-44) who gave all that she had, etc. as well as
His passion and death (e.g Lk. 9:21-27). It doesn't mean to say though that Christianity is
masochistic. Suffering is never condoned for the sake of suffering. In the Gospels, Jesus'
passion and death are always in reference to the Resurrection and its repurcussions to those
who follow Him.
6Harris, in the reference notes, cites that Asankhata-sa17J1utta (SNXLlll IX lff) links

nibbiila with positive epithets such as truth, the unfading, the stable, the taintless, the
peace, the deathless, the blissful, the security, etc.
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Regarding the claim that everything in the world is evil, Harris quotes Hardy
directly to show the nature of logical inferences flowing from the distortion of
the First Noble Truth:
As it is the grand tenet of Buddhism, that all existence is evil, it
thus becomes consistent with right reason to seek the
destruction of upadana, which alone can secure the reception of
nirwana or the cessation of being (1853 394) (p. 33)
To this, Harris remarks:
It was an interpretation which held within it a logical rationality
which again prevented any serious assessment of variant
textual material. The fact that both bhava tanha (desire for
existence) and vibhava tanha(desire for non-existence) is
condemned in the Buddhist tradition is not mentioned. That
there are texts which stress the privilege and rarity of a human
birth7 is ignored. That the Buddha affirmed that human
existence contained sukha (happiness) as well as dukkha,

somanassa Uoyful mental states) as well as domanassa
(sorrow) never appears. (pp. 33-34)
Regarding the claim that upekkha destroys feelings, emotions, and to
a certain extent-compassion, King makes the following observation:

7Similarly Harris cites the Mahata111asankhaya Sutta (MM I 256ff) wllich emphasizes
the importance of the task to be achieved as humans.
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Whatever [English] term we adopt [for upekkhBJ, something of
its quality is evident: controlled balance of mind, emotional
non-attachment or neutrality, and 'beyondness' with regard to
ordinary ethical uncertainties and struggles. It is seemingly a
calm detachment of eternity mindedness that has little interest
in the ordinary affairs of men; ... the possessor of equanimity
goes on, completely unshaken emotionally or mentally by the
world's mental, moral, or social disturbances. (As quoted

~y

Aronson, 1986, p. 89)
To which Aronson retorts:
King is aware of the complementary [emphasis mine] nature of
the sublime attitudes, but neglects this important facet when
he gives the misleading impression that the attainment of
equanimity leaves one free from any interest in the first three
and devoid of concern for others. (p. 89)
Judging from the above, it is not surprising that mis-understanding
(N.B. mis -prefix: badly; ·wrongly) (Oxford American Dictionary, 1980) is
often cited as an obstacle in interreligious dialogue. Here, understanding-which one postmodernista has qualified as lowering oneself to know the

achung Hyun-Kyung (Prof. of Theology, Ewha Women's University, Seoul, Korea)
during her address at the closing plenary session of the Society of Buddhist C~ristian Studies
conference, 2 August 1996, Chicago, Ill.
·
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other (i.e. as an act of humility "standing under")--becomes 'over-standing'
(i.e. as a show of superiority-"to stand over'' or stand above others):
... a great obstacle to dialogue between religiously committed
people is the fact that some believers are "imposing the truth
they have found in their own religion without caring to
understand the faith of the other from his or her standpoint and
the way he or she would like to be understood." (Poulet-Mathis,
p. 90)

3.3.2 Complementarity (Demonstration of logocentrism as the
undistributed sense of the third lemma)

For those still striving to attain the ideal embodied in the Sublime

Abodes, the notion of the complementarity provides a closure/resolution to
the dialectic between karurii and upekkh8. 9 In one interview with Sulak
Sivaraksa, for example, he touches on the complementary nature of the

Four 11/imitables (cf. Nyanaponika Thera's description in the previous
chapter, pp. 88-89):
[Commenting on the dialectical interplay between gnostic
wisdom and agapeic love] That argument sounds very much
theological, very much jesuitic. There remains [in wisdom or

panna] a real understanding of things. And you really
esee in relation to n.23 ahead, p. 151.
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understand when you become less and less selfish ...
Compassion and Wisdom go together. Putting the dhamma in
hierarchical scale is all wrong. Compassion is not better than

mett8, nor mudita not better than ... In Buddhism, you must be
skillful in using all of these, the dhamma. In the same way, a
doctor must be skillful in using the medicine. First of all, you
should love yourself (there is nothing wrong with loving
yourself), but you should not love yourself in a selfish way.
That's why detachment is essential. If you understand the five
aggregates, the five khandas, then I think you can love yourself
in a meaningful way. While loving yourself, you must
understand that other people love himself or herself. And if you
don't want to do harm to yourself, you don't do harm to others ... I
think that is mettii. Then if people or animals are suffering and
you try to share their suffering, then I think, that is karurii.
When people are better off than you are, you tend to be jealous,
and you teach yourself not to be jealous. And this is where you
try to practice Sympathetic Joy [muditii). Then [when] nothing
can be done, for example, when people are suffering so much,
and you have done everything that you can [all underscqre
mine], but couldn't, you use upekkhii. Upekkha here means
that you are mindful not to be angrv. not to be emotional,
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having detachment at a right distance

10... not

just not doing

anything. Upekkhii, if you go to the Pali canon it says very
clearly, is like a tiger waiting calmly until the deer and the
buffalo comes. and it jumps. You wait...being mindful. .. This
[particular] time you need upekkha, then when you find your
[opportunity], ahh ..... you can use mettii, karurji, or muditii-you see, you have to be skillful in using all of these. This is just
a mere technique in applying wisdom, in applying love and
compassion, that's all. Unfortunately, some of the so-called
"scholars" misinterpret Buddhism very much so. Again many of
them interpret Buddhism entirely for personal [at the individual
level]: the Law of Dependent Origination--entirely personal.
Because Avijja, Patijja, Sankhara, Vinnana, it's all here
(pointing to his head), of course it's also here, otherwise we
miss ourselves. But we must also realize that Avijja also means
the ignorance of the social structure. Sankhara, it includes the
whole structure. Now how to tackle that, this is where
Theravada tradition has been very weak.

10

I don't understand

See in relation to n. 26, p. 29 in Chapter One above.
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Gnosis and Love from the Christian point of view, but for the
Buddhist point of view, they are interrelated, not hierarchica1. 11
Padmasiri de Silva (1991) however, in his Twin Peaks: Compassion

and Insight: Emotions and the "self' in Buddhist & Western Thought making
reference to a purification process would still say:
Buddhism goes beyond any kind of mere "intellectual assent."
By the dual process of transformation of insight and
understanding (paflflavimutti) and of emotional transformation

(cetovimutti), there is an interactive pattern, as cognitive
purification stabilizes emotional standing, and emotional
transformation provides the ideal soil for the emergence of
insight and understanding. Thus we symbolize these two by the
metaphor of what may be called the twin peaks. [emphasis
mine] insight a peak that is a little higher than the peak of
compassion. The Mahayana tradition of Buddhism emphasizes
a similar distinction in terms of the concepts of prajfla (wisdom)
and karur:a(compassion), but attempt to focus more attention
on the latter. The literature of Mahayana has certainly
highlighted in many ways, the centrality of the ideal of
compassion. (p. 183-84)

11Unpublished

interview conducted by this researcher with Sulak Sivaraksa during
the 1996 Conference of Socially Engaged Buddhism and Christianity. DePau! University,
Chicago, Illinois. 27 July - 3 August.
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3.3.3 Contradiction (Demonstration of logocentrism as the second
lemma)

The Christian partner in dialogue may try his/her best to gain the 'selfunderstanding' of the other's faith, but he/she will surely encounter truths that
are contradictory (in themselves or diametricallly opposed to one's own). For
some, this may already signal the denial of the particular truths. But for
others, it's merely a sign they have not discovered other truths which will
enable them to accommodate the other to the same. Their quest may lead
them to the eventual denial of the same truth, but for others still, regardless
of finding truths which support or deny the particular truth in question,
something continues to nag them. And so the search continues.
To a Christian trying to understand the dialectic between detachment
and affective involvement, it might make perfect sense to view upekkha

satipa-isuddhi or "purity of mindfulness" as always being accompanied by
vedana upekkha which replaces pTfi Uoy) on account of it being a subtle form
of attachment in the broader context of suppressing the tendency of the mind
to "flit from one thing or another on account of attachments, hatreds, and
worries" associated with the attainment of equanimity concentration during .
the fifth jhana of the form sphere. Likewise, it might make perfect sense to
view bojjangas-upekkha (limbs of enlightenment equanimity) to protect the
practitioner from, as it were, getting carried away with the bliss associated
with the formless sphere jhana to set the stage for the eradication of sensual
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pleasures. It might make perfect sense, too, if in the context of seeing things
as they are, there would be Equanimity of Insight which would render one as
being "completely indifferent to all conditioned things-having neither
attachment nor aversion for [the] object" (Narada, 1980, p. 67) according to
the three marks of anicca, anatta, and dukkha. The same could perhaps be
said of upekkha bramavihara to complement metta, karurji, and muditaworking together thus, to really make of them illimitables, that is, elements
which can be extended to all beings, and last but not the least, of

cha~iga-

upekkha or the "six-limbed equanimity" which makes an Arahant immune
from any mental suffering owing to the mental purity that is maintained with
regard to desirable or undesirable objects.
But what of the karurii of the Arahants? Is there a contradiction in
maintaining even-mindedness and having one's heart quiver when others are
afflicted with suffering? (To some extent, this question has been treated
earlier treated earlier but with regard to people who have not yet reached the
ideal). At this juncture, it should be pointed out that karuri', as emphasized
by Pieris, constitutes in a significant way arahantship/Buddhahood (see also
Chandrkaew, 1977, p. 79 citing A.I., p. 211, Vin.I., p. 21; Narada, 1980, p.
131 ). It may well be beneficial, at this point to review the notion of karu(J'ii
before proceeding.
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Narada Maha Thera (1980) in the Manual of the Abhidhamma defines
Karur-6 as follows:

Karur:B--compassion-is defined as that which makes the hearts
of the good quiver when others are afflicted with suffering,
(emphasis mine) or that which dissipates the sufferings of
others. Its chief characteristic is the wish to remove the
sufferings of others. Its direct enemy is wickedness (hirhsii) and
its indirect enemy is passionate grief domanassa). Karura
embraces sorrow-afflicted beings. It eliminates cruelty. (p. 405)
Another definition is given in the Visuddhimmaga (IX.92) as follows:
When there is suffering in others it causes (karot1) good
people's hearts to be moved (kampana), thus it is compassion
(karur:-6). Or alternatively, it combats (kitj"t1) others' suffering,
attacks and demolishes it, thus it is compassion (karuml. Or
alternatively, it is scattered (kiriyat1) upon those who suffer, it is
extended to them by pervasion, thus it is compassion (karur:-6).

To this, W. F. Jayasuriya (1988) adds:
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An interesting feature about Compassion or Pity is that it is
accompanied by Happiness. So that though we may weep at
the sufferings of others, we enjoy it. (p. 77)
Apropos, there appears to be a contradiction in the above descriptions of

karuriii

as the heart quivering/being moved and Nyaponika Thera's (1993)

description of karurii as the heart not wavering/changing provided thus:
The compassion of the wise man does not render him a victim of
suffering. His thoughts, words and deeds are full of pity. But his
heart does not waver: unchanged it remains. serene and calm.
I

[underscore mine) How else should he be able to help? (p. 14)
Here, the issue is not so much that the arahant will wallow in "negative
emotions/states" such as sorrow, grief, lamentation, anxiety, etc. in as much
as it has already been shown that in the context of Buddhism these are
rooted in the ego which the arahant has already removed. 12 Rather, it is to
investigate, if at all, the way karurj moves (kampana) the arahant actually
affects/thwarts his equipose. What follows may be an indication that there is
a discrepancy between the way, for example, cha(af}ga upekkha/Equanimity
of Insight is portrayed and lived-out by the arahants which may support the
hypothesis that even at the level of arahants there is a dialectical interplay

12For the Christian partner in dialogue however, it is difficult to dismiss the fact that
Jesus, as expressed in the doctrine of the Mystery of the Incarnation, while being God is
also fully human. And as such, he experienced the whole range of emotions: anger, grief,
sorrow, etc. which in the context of Buddhism is seen pejoratively.
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between what Pieris refers to as gnostic detachment and affective
involvement.
Apropos, Kalupahana (1976) makes mention of an incident in the

Mah'iij:)arinibbana-suttanta wherein two people were struck by lightning but the
Buddha who was sitting nearby did not even hear a sound. It's not so much
really that the Buddha's limb of enlightenment equanimity was such that
nothing at all affected him, but rather he was in saflflavedayitanirodha (state
of cessation of perception and feeling), the highest state of meditation
achieved by the Buddha in which the activity of his senses were temporarily
suspended.

Saflflavedayitanirodha is of particular interest to some scholars (see
for example Chandrkaew, 1982, p. 28ff; Kalupahana, 1977, p. 74ff) in as
much as it brings to mind the question regarding the 'difference' among

Nibbana as 'experienced' by an arahantJBuddha during saflflavedayitanirodha, in their waking consciousness (outside of sannavedayitanirodha), and after death.

In light of this, it is interesting to note

that both Chandrkaew and Kalupahana broach the following passage from
the Udiila of the Pali canon:
Monks, there exists the sphere wherein is neither earth nor
water fire nor air; wherein is neither the sphere of infinite space
nor of infinite consciousness nor of nothingness nor of neitherperception-nor-non-perception; where there is neither this world
nor a world beyond nor both together nor moon-and-sun; and
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this, monks, I say, is no coming and going, there is no duration,
nor falling, nor arising. There is neither foothold nor
development nor any basis. That indeed is the end of suffering.

(Udana as adapted from Chandrkaew, p. 28)
Also:
Monks, there is a not-born, not-become, not-made, a notcompounded. Monks, if that not-born, not-become, not made,
not-compounded were not, no escape from the born, become,
made, compounded would be known here. But since monks,
there is a not-born, not-become, not made, not-compounded,
therefore an escape from the born, the born, become, made,
compounded is known. (As adapted from Kalupahana, p. 75)
Regarding the first passage, Chandrkaew (1982) notes that of the

jhanas that are never identified with the Nibb'iina, "sannavedayita nirodha is
missing, and it would be assumed that this highest state of jhanic experience
is identical with Nibbana" (p. 28). As if to contradict himself, Chandrkaew
will however remark:
But a clear indication showing that this meditative absorption is
not the same~ (underscore mine) as the final Nibbana is

the evidence from the Digha-Nikaya where it is said that when
the Buddha entered into this highest state of jhanic experience,
Ananda, imperfect as he was, took him to be dead, or attaining
the final Nibbana (parinibbuta). (pp. 28-29)
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As for Kalapahuna, he does not make any attempt to say that

safiflavedayita nirodha is identical or the same as Nibbana. Like
Chandrkaew, Kalapahuna cites the aforementioned passage from Digha-

Nik'iiya thus:
It is also reported that when the Buddha attained the state of

cessation ... just before passing away. Ananda, his favorite
disciple, informed venerable Anuruddha that the Buddha had
died. And Anuruddha had to correct him saying: "Friend
Ananda, the Blessed One has not passed away; he has
attained to the state of cessation of perception and feeling." (D.
2.156) In fact, the Buddha emerged from that state before he
finally passed away. Thus, it would not be proper to identify the
state of consciousness in the highest state of yogic meditation
with nibbana or with parinibbana (i.e.,nibbana attained with
death)13. (p. 71)
The only qualification that he makes is that saflflavedayitanirodha is
similar to nibbana.
A careful examination of these passages shows that they are
merely descriptions of nirvana as a state to be contrasted with

131t should be noted that when a person becomes an arahant!Buddha (i.e. becomes
Enlightened) he/she already attains nibbana. A distinction however is made between nibbana
before and after an arahant!Buddha's death. In the above, the formulation is such that the
non-identification of saflflavedayitanirodha to nibbiina may apply to either or both nibbana/s.
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samsara. The omission of saf1f1avedayitanirodha ... .is
significant in that it points to a common denominator between
nibbana and saflflavedayitanirodha. (p. 76)

Apart from Digha-Nikaya 2.156 however, Kalapahuna, differentiates
between nibbana and saflflavedayitanirodha using what he considers as one
of the most valuable descriptions of nibbana attained by the arahant in this
life and after his death. To wit:
There are these two elements of Nirvana: the Nirvana-element
with the groups of existence still remaining and the Nirvanaelement without these groups remaining. Of what kind is the
former? As to this, monks, a monk is an Arahant whose
outflows are extinguished, who has lived the life, done what was
to be done, laid down the burden, attained his goal, the fetter of
becoming utterly extinguished, released by perfect gnosis. In
him the five sense-organs still remain; and as they have not yet
departed he experiences through them what is pleasing and
displeasing and undergoes happiness and suffering.14
Whatever is his extinction of passion, of aversion, of confusion,
this, monks, is called the Nirvana-element with the groups of
existence still remaining.

14Presumably, albeit being detached from them.
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As what, monks, is the Nirvana-element without the
groups of existence still remaining? As to this, monks, a monk
is an Arahant whose outflows are extinguished, who has lived
the life, done what was to be done, laid down the burden,
attained his goal, the fetter of becoming utterly extinguished,
released by perfect gnosis. Here itself, monks, all that has
been felt, but not delighting him, will become cool. This, monks,
is called the Nirvana-element without the groups of existence
still remaining.
The Lord gave this meaning, regarding which it is said:
These two Nirvana-elements are shown by the Visioned One,
independent, and who is 'such'.
The one element here belongs to the here-now-that which still
has the groups-although becoming's conduit is destroyed. But
that without the groups remaining belongs to the future-herein
are all becomings stopped.
Whoever, by knowing this uncompounded state, their minds
released by the extinction of becoming's conduit-They,
delighting in extinction, reach the pith of mental states. Those
who are 'such' get rid of all becomings. (ltivuttaka, pp. 38-39),
The distinction, according to Kalapahuna (1977) between nibbana and
saflflavedayitanirodha is that in the former the arahant does not attain '"a

level of consciousness ... experienced as empty, impersonal,
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undifferentiated 15, peaceful, stable, and immovable' (as he would to attain the
state of cessation of perception and feeling)" (p. 77). He further clarifies
that the living arahant, by virtue of having attained knowledge of the nature of
contact (phassa), speaking of nibbana here, "remains unmoved" (cf.

chalaryga upekkha, etc.) even when "he experiences pleasant (manapa) or
unpleasant (amanapa), happy (sukha) or unhappy (dukkha) feelings. In the
case of sannavedayitanirodha however, the arahant "need not even make an
effort to remain unmoved." (p. 76) The difference is further made apparent
by the rationale for the Buddha's attaining saflfiavedayitanirodha just before
his death. In the words of Kalapahuna (1977), "Perhaps, it was an attempt to
overcome the pangs of death" (p. 71) to which he cites the words of
Anuruddha:
His mind was firm, without exhalation and inhalation. When the
sage passed away, free from desire, having found peace, he

endured pain with active mind; the liberation of the mind was
like the extinction of a lamp. (0 2.156)
For a Christian trying to understand this particular aspect of Buddhism
in terms of the aforementioned dialectic however, the above may pose some
problems in so far it appears to contradict the notion of the

arahants!Buddhas being able to maintain perfect equanimity outside safifiavedayitanirodha (see in relation ton. 7 ahead, p. 203). In the previous

15LJndifferentiated is taken here to mean "not disturbed by the different impressions
coming through the senses." (Kalupahana, 1977, p. 77)
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chapter, for example, mention was made of one instance in the life of the
Buddha when he experienced physical pain yet maintained his equipoise.
Somehow, accessing saflflavedayitanirodha reflects a lacklinadequacy16
which contradicts Chandrkaew's (1982) representation of nibbana.
To wit:
With all these and the destruction of the four cankers (asava)
and of the ten fetters ... which gives birth to arahantship, it
clearly suggests the fully and well-balanced mind of this living
reality. And it is best described in terms of 'Sammadaflfla

vimuttassa, upasantassa tadino' [S.I. p. 162; Dhp., verse 96],
being freed by right knowledge, (he is) perfectly peaceful and
equipoised. (p. 77)
Also:
We should, again, bear in mind that for an arahant he has
stopped existing as soon as Nibbana was attained; Nibbana is

\

a permanent cessation of existence or experience which occurs
before his so-called death. [Vide Pug. p. 13]
Of course, one can say that the rationale given above is only
Kalupahana's/Anuruddha's. Considering the ineffable character of

arahantship more so Buddhahood, one can only speculate as to the reason

16following Kalapahuna, the inadequacy being referred to here is on the part of

cha(alJga-upekkha such that to "endure the pangs of death" the Buddha had to resort to

saliflavedayitanirodha.
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the Buddha accessed sannavedayitanirodha. Be all that as it may, the
Visuddhimagga provides a reason as to why one accesses sanna-

vedayitanirodha:
(iv) Why do they attain it? Being wearied [underscore mine] by
the occurrence and dissolution of formations, they attain it
thinking, 'Let us dwell in bliss by being without consciousness
here and now and reaching the cessation that is nibbana'.
(Vism. XXlll.29)
3.3.4 Transcendence/Escape (Demonstration of logocentrism as the
distributed sense of the third lemma)
The attempt to understand the faith of the other the way he or she
would like to be understood may also operate by way of
constituting/accommodating a transcendent reality (as in Negative theology
and Plato's !Jy:Qfil which absolutely transcend, escapes, neither X nor non-X).
To a certain extent, a 'Christian Understanding' of 'Buddhist Detachment' can
be facilitated in the manner described here, whether in terms of the negative
approach employed (e.g. negative reference in portraying the Absolute, that
is Nibbana and God in Buddhism and Christianity respectively) or to a
certain extent, in view of the 'common ground' that is transcend~nce itself.
In some currents of Buddhism, for example, negation of tre three roots
of evil and all others associated with it (e.g. dukkha, causality, etc.) would
ascribe to Nibbiila a transcendental, eternalist, unchanging rea,ity which is
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also considered as the ultimate end/Absolute (see for example, Johansson,
1969, pp. 45ff; Chandrkaew, 1982, p. 37). The notion of logocentrism as a
philosophy of presence can be gleaned from the following observation by
Kalupahana (1977) thus:
On the basis of this discussion we maintain that nirvana is the
elimination of craving (tarf7akkhaya), hence a state of
detachment (viraga). Because of this state of detachment, the

arahant is free from suffering. Hence nirvana comes to be
characterized as the end of suffering (dukkhass' anta) and a
state of perfect happiness (parama sukha). This interpretation
of nirvana will contradict the views expressed later in both
Theravada and Mahayana, according to which nirvana is
something more than mere cessation of craving ... or the
elimination of defilements (kilesa pahana). The idea that
nirvana represents a transcendental reality beyond any form of
conceptualization or logical thinking has dominated Buddhist
thought since the death of the Buddha. (pp. 81-82)
Kalupahana also cites Johansson's attempt to show that a higher form
of consciousness survives the bodily death of the arahant using the following,
"... the arahant has passed away is considered to be deep, immeasurable,
and as unfathomable as a deep ocean" (M.1.140) to which he remarks:
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When a dead arahant was compared to a great ocean, deep,
immeasurable, and unfathomable, it meant only that there is no

way of knowing what he is like. (It should be remembered that
at the time the simile was used the ocean was considered
unfathomable' hence, it was appropriate at the time to use that
simile to illustrate the unknowablility of the nature of the dead

arahant.) Moreover, it would not be proper to conclude that
"the quotation proves that the Tathagata was thought to
continue existing in some other form after death, as the qcean
certainly exists." It cannot be denied that this is stretching the
simile too far. (pp. 83-84)

3.4 Logocentrism in Pieris
3.4.1 Reflexivity (Demonstration of Logocentrism as the first lemma)
The preceding, in turn, leads to a very important obstacle which
prevents Christians from accommodating the Buddhist idiom: dpctrinal truths.
It should be recalled that in supramundane stage of attaining gnostic wisdom,
the practitioner will have the realization/wisdom/understanding that the
existence/worshipping of God and the existence of the self/soul, etc. are not
tenable. So theoretically, a Christian who embarks on such a process would
have to "let go" or be detached from these doctrines/beliefs.
should be emphasized that the apprehension of such

Qf course, it
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realization/wisdom/understanding is not within reach of those who do not take
the path prescribed in Buddhism. Be that as it may, this may deter a
Christian from having an "uninhibited willingness to make use of the religious
system offered by Buddhism to access its core," out of fear of losing his
identity as a Christian.11
Of course, there would be advocates of Buddhist-Christian dialogue
who would allay such fears by accommodating what is other in Buddhism
within the framework of orthodox Christianity. As for gnosis as ultimately
salvific,

Pieris ( 1989) would "turn human love into the supreme art of

knowing God." (p. 87)

3.4.2 Transcendence

And as regards the existence of the soul which itself figures in
important Christian doctrines of creation, redemption, judgment, etc., Lyn de
Silva (as cited by Pieris, 1989) would manage a theological appropriation of

anatta. But while de Silva would be able to say, "No soul" in the context of
Christianity, this leads to a further constituting of the Christian doctrine of the
existence of God, "No soul, therefore [there is] God!" (p. 84).

17See in relation to core-to-core dialogue as a dialogue based on differences
(Chapter One above, passim).
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Elsewhere however (p. 118), Pieris (1989) himself attempts at a
possible Christian understanding of the Buddhist's denial of God and soul by
placing such "no soul" theory within the context of Neoplatonist's "knowing as
such" or "contentless knowing" which does not admit a knower or a known.
Citing Genesis 3: 19 ("from dust you came and to dust you shall return"), a
Christian gnostic's experience of God is seen in terms of the ra9ical change
in a person 18 which according to Pieris is "not toward a person who produces
the change (no God), or toward a person who is being changed (no soul)!"
(p. 119)

Perhaps, one of the most important ways by which Pieris manages a
Christian understanding of the Buddhist's denial of God and soul is by
introducing the notion of icon and idol:

In effect, what Pieris (1989) is

saying is that it is plausible to deny God/soul in so far as "God"/"soul" are
only icons 19:
For icons are neither God nor images of God but "a vehicle of
his presence and power, a means by which He comes to us and
acts on us." These icons (such as God, Person, Creator,
Redeemer) do not offer us a true description of God but are

18Cf. Anicca according to magg'iimaggaflat:iadassana visuddhi (Purity of Knowledge
with regard to the Path and Non-path) as discussed in Chapter Two above.
19compare/contrast Magliola (1988, pp. 12-13) and Corless (1992, pp. 11-23)'s
deconstruction regarding the burning of the wooden statue of the Buddha.
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signs by which we may reach God. The Christian gnostic is an
idoloclast as well as an iconodule. This is what the Buddhist in
each one of us might be telling the Christian in each one of us
by the phrase: no God, no soul! (p. 118)

3.4.3 Special case: Instrumentality

Apropos, another issue preventing Christians from accommodating
the gnostic idiom of Buddhism-one which ironically redounds to Christianity
itself is the problem of instrumentality.
It is interesting how Pieris neglects to make mention of what may be
considered a form of instrumentality operating in Buddhism, particularly in
Theravada Buddhism, in relation to the way it has been branded as
egotistical or selfish. The significance of this is in relation to Pieris'
hypothesis about instrumentality operating in Christianity which according to
him surfaced as a result of the repression of its gnostic instinct (see sec.
1.2.3.2.2 in Chapter One above). Theravada Buddhism, following Pieris,
suffers from a different kind of "aberration" (albeit mild compared to
Christianity's) which he identifies as 'excessive devotionalism', a result of
repressing "affective involvement". It is interesting however th~t
Chandrkaew (1982) would observe a different kind of aberration. To wit:
We, nevertheless, have to admit that, though the basic principle
of arahantship is meant for the welfare and happiness of others,
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in practice it is not easy to cover the whole exalted ideal. The
candidates for arahantship finally tended to be too
contemplative, self-centered, thus neglecting certain aspects of
the ideal which are necessary for the welfare of society. (pp. 8586).
According to Chandrkaew, this stems from the following
scriptural passage:
(i) "He who has compassion on his friends and confidential
(companions) loses (his own) advantage, having a fettered
mind; seeing this danger in friendship let one wonder like a
rhinoceros." (Sn. verse 207)
(ii) "From acquaintanceship arises fear, from house life arises
defilement; the houseless state, freedom from
acquaintanceship-this is indeed the view of a Muni (true
sage)." (Sn. verse 207).
Not having repressed its gnostic idiom, there appears to be no reason
for Buddhism to exhibit a form of instrumentality. It appears though, as
broached by Hindery in the First Chapter above, that it does.

What follows

may be considered a dialogue between Buddhism and Christianity regarding,

if at all, instrumentality operates in Buddhism.
Sulak Sivaraksa (1994) laments this particular misrepresentation of
Buddhism especially by non-Buddhists:
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Max Weber said of Buddhism, "Salvation is an absolutely
personal performance of the self-reliant individual. No one,
and particularly no social community, can help him. The
specific asocial character of genuine mysticism is here carried
to its maximum." This misunderstanding [italics mine] has been
repeated by scholars in the west, and even by reputable Indian
[Hindu] scholars: "the Arahat. .. rests satisfied with achieving his
own private salvation; he is not necessarily interested in the
welfare of others. The Ideal of the Arahat is made of
selfishness; there is even a lurking fear that the world would
take hold of him if he stayed here too long."
This view is almost always seen in the context of the break of
Mahayana from the earlier Theravada tradition in view of the perceived

emphasis given by Theravada and Mahayana Buddhism on gnosis and
compassion respectively as noted earlier by Lyn de Silva20, himself a
Theravada Buddhist.

The 'instrumentality' referred to may be gleaned from

the last part of Hindery's (1978) elaboration as follows:
Prevailing scholarly conjectures place ignorance clearly at the
roots of Theravada immorality. As in Brahminic Hinduism,
morality refers more to enlightenment of mind culture than to
volition, more to wisdom than to good in itself or for others. If

20 Lyn de Silva should not be confused with Lily de Silva.
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the regulation of one's social relations is ultimately oriented to
the eradication of ignorance and the attainment of "personal"
enlightenment, then some would contend that Theravada
morality is no morality at all, but a form of philosophical egoism,
subjectively amoral... Not the egoistic morality is necessarily
selfish in practice ... but behavior is prescribed in terms of the
effects it will have on the "self' rather than on others. Anger is
bad because of what it does to the person who is angry.
Helping others is good because it helps the self. (p. 231)
Instrumentality, if the reader will recall, refers to reducing
persons/nature as mere tools or instruments as a means to reaching one's
end. The following texts from the Tipitaka cited by S. E. Jootla seem to
support this:
1. "The most excellent motive for giving is the intention that it
strengthens one's efforts to attain Nibbana.
2. When one gives without realizing that one must experience
the results of one's deeds, an act of giving again diminishes in
meritorious potency.
3. [Speaking of the purity of the recipient as a factor of kammic
fruitfulness], "The worthier the receiver, the greater the benefits
that will come to the donor; hence it is good to give to the
holiest people available.
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4. [Speaking of perfection of giving], "There is a mode of giving
which completely disregards the qualities of the recipient and
even the mundane fruits of the merit acquired by giving. Such
generosity springs from the motive of renunciation, the thought
of eliminating one's attachment to one's possessions, and thus
aims at giving away the dearest and most difficult gifts.
5. A Bodhisatta's only concern in practicing generosity is to
fulfill the requirement for Buddhahood. (p. 6, 7, 8, 14)
Those who come in defense of Theravada Buddhism are quick to point
out that the above must be seen within Theravada's doctrinal unity. Indeed
they can be easily misinterpreted by people who are not thoroughly grounded
in Buddhist philosophy. It should be noted that they be seen in the light of
the Buddha's teaching on non-self (anatta.)

Sulak Sivaraksa (1994) puts it

aptly thus:
To speak of Buddhism as something concerned with the private
salvation of the individual is to ignore entirely the basic
Buddhist repudiation of the notion of the individual soul. 'The
teaching of the Buddha is not concerned with the private destiny
of the individual, but with something much wider: the whole
realm of sentient being, the whole consciousness ... Budqhism is
primarily a method of overcoming the limits of the individual self;
consequently, it will entail a concern with the social and political
dimensions. (p. 162)
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3. 5 Conclusion

In Chapter One above, Elizabeth Harris makes mention of a logical
framework in Christianity which prevents it from apprehending certain
Buddhist concepts. Indeed, Western philosophy has so influenced
Christianity such that even the tetralemmas themselves appear
overwhelming/unthinkable-having been accustomed/confined mainly to the
black-white, right-wrong, binary-opposite way of thinking. Thus with regard
to the first lemma and second lemma, these lend well to accomplishing the
important task of correcting misunderstandings as illustrated, for example, by
Aronson's insistence that Winston King should have a correct grasp of what
makes sublime attitude equanimity= sublime attitude equanimity, etc.
avoiding therefore the mistake of passing off something for what it is not.
This is significant in the light of the preponderance of misconceptions/
misunderstandings on behalf of the Christian partner in dialogue regarding
Buddhism. Thus before challenging Buddhism for example, the Christian
partner in dialogue should ask himself first, "Did I get the 'facts' right?" To
illustrate, "Is my understanding of Nibb'&1a (i.e. the ultimate 'Detachment' in
Buddhism) actually Nibbana (at least, the way Buddhists would understand
it)"? Here, it should be noted that many a Christian have branded Buddhism
as "nihilistic" because of their wrong understanding of [the concept] Nibbana.
Therefore, this researcher cannot emphasize enough the importance of such
an exercise as a preliminary step to a dialogue based on differences.

On
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this note, logocentrism might also work well (although more often than not it
appears to aggravate it) with regard to Christianity's tendency to
accommodate the other to the same. (e.g. "Jesus is the Buddha to come.")
There appears to be a need, for example, for the Catholic Church to be
conscious of not distorting the other in reference to its (the former's) official
stance regarding interreligious dialogue, or when making a statement
regarding other faiths. 21 Here, the bind to dialogue or not to dialogue once
again comes into play. It is one thing, for example, for a priest to preach to
his congregation that God created everything, and quite another, for him to
say categorically in an interreligious dialogue setting that because God
created everything, and Nibbana is some-thing, then Nibbana was created
by God. This does not mean to say of course that this researcher is
advocating that one should restrict or not proclaim one's faith. Rather it is
only that one should observe the fundamental rule of taking something for
what something is (X =X), as a preliminary step to a dialogue based on

21 Especially

in today's increasingly global-village setting, the line which demarcates
intra-religious from interreligious is being blurred. A case in point is one of the examples
cited in Chapter One above regarding Christianity's accommodating the other to the same.
An article published in the journal of Saeng Tham College (presumably, for the
consumption of the seminarians studying there or Christians in general) enraged Buddhists
for involving the Buddha's Enlightenment (Nibbma) with God (Ven. Phra Sobhon-Ganabhorn,
1984, p.29). What may have just been a lesson regarding Christianity for Christians was
read by Buddhists and caused a dent in Buddhist-Christian dialogue in Thailand. (Cf. The
interception by Buddhists of classified pastoral directives from the Vatican (Group of the
Defendants [sic] of [the] Security of Buddhism, 1986). The same may be said of the Pope
John Paul ll's Crossing the Threshold of Hope. Some Christians might contend that the
book is an exposition of Christian teachings (albeit some parts touching on other religions) for
Christians. In today's pluralistic global-village setting, this doesn't seem to hold. Also, the
fact that the book was marketed for general consumption appears to belie this claim. (N.B.
Appearing on the back cover of Crossing the Threshold of Hope: "With the humility and
generosity of spirit for which he is known, John Paul II speaks directly to all
people ... (underscore mine)."
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difference. To say the Nibbana was created by God is to show, at least as
far as taking something for what something is (the first lemma/reflexivity), is
concerned, that his understanding of Nibbana is not the Nibbana of
Buddhism, because the latter Nibbana is unconditioned (to say the least).
With regard to the distributed/undistributed sense of the third as well
as the distributed sense of the fourth lemmas, these too may also function in
the same way as the first lemma as discussed above (i.e. establishing an
identity/presence )22 in so far as in some cases, the presence of the
presence (as be-ing) or alternatively, the signification of the presence is not
cut and dried/overtly apparent.
As far as the example used to illustrate complementarity/mathematical
unity (undistributed sense of the third lemma}, one may overlook the fact, for
example, that regarding the everyday experience of mettB, karu~ muditii,
and upekkh'[i they are what they are, i.e. lllimitables/Sublime Attitudes, only
when one has gained absorption of all of them. One's karur8, for example is
not really karur:B"(as Illimitable) if one has not yet gained absorption of

upekkha in the Form Sphere. As far as the dialectics between karur:B and
upekkhaexperienced in day to day life by people who have not yet attained
the absorptions, in Buddhism, it may be logically explained/settled by the fact

221t should be noted that technically speaking, the final Nibbana neither is, neither is
not, neither (both is and is not), and neither (neither is nor is not)-appropri~ting from the
question of where the arahant goes after his death. (SN XLIV 1 19)
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that the process of making them what they really are (as lllimitables) is not
yet complete.

23

The awareness of such progressive development is helpful

for the Christian partner in dialogue to understand Buddhism in the light of

23With

regard to the dialectics between upekkha and karuna, Sulak Sivarksa speaks
of upekkha as the cultivated equanimity/serenity which one ought to have especially when
despite having already done everything, there is still suffering beckoning one to do more. It
is the role of upekkha, as it were, to guard compassion from not being emotional (using the
same analogy-from having the heart quiver no more than it should). With regard to the
question of whether one indeed has already done everything, Christians may question what
Sulak Sivarksa likewise questions in his treatment of Buddhism with a Capital 'B' /small 'b'
(see n. 33 of Chapter One above, p. 49; cf Vism IX 96). The gradual development should
settle the matter for the Christian partner in dialogue. He/she couldn't criticize complacent
Buddhists' "upekkha" and "'karuna" because in the first place, they are not, technically
speaking, upekkha/karuna as it really is. Assuming that the Christian partner in dialogue has
not actually encountered/met any Buddhist who has attained these absorptions (chances are
a Buddhist who has attained such will not categorically say it, but it would most certainly be
signified/displayed in his/her actions), the Christian should give Buddhism's testimony of
those who have actually attained them (as in their Scriptures) the benefit of the doubt, or
investigate further if there are inconsistencies in these same testimonies. This researcher
cannot emphasize enough that while the search for inconsistencies is
compelled/driven/fuelled by the difference between Buddhism and Christianity, the
inconsistencies that are being sought (and misunderstandings aside) should be found in the
testimonies themselves-in other words, in Buddhism's own terms/within Buddhism's own
parameters-of course, all this in view of advocating a dialogue based on difference.
As regards the tension between Buddhism and Christianity which compels him to
pursue the matter, while it's not necessary to bring this up in as much as, as explained
above, the matter has already been settled, an exposition of such dialectics might prove
useful. Thus as far as what Sulak Sivarksa mentions about "having done everything", a
Christian/Buddhist may ask himself, "When is everything really everything?" One might say,
for example that a person has done everything possible already while another might think
that he/she could have done something more. To a certain extent, Christianity measures/
answers this according to the cost to oneself/of losing oneself or literally/figuratively giving
up everything that one has, even one's own life for the other-what Pieris has implied in his
treatment of Christianity as "exclusively agapeic" and where agape is "affective
involvement". It is not surprising therefore that in Christianity, aside from sins of
commission, there are also sins of omission-the failure to love/be compassionate, etc. With
regard to this though, Buddhism, through upekkha would maintain that "there is more
suffering in the world that they are able to mitigate" (Nyanaponika Thera, 1993, p. 79). And
if the number of Christians/religious suffering from burnout is any indication, then perhaps,
Christianity has something to learn from Buddhism after all, as Pieris has expressed in
Chrisitianity's lack? It should be pointed out however that presently there are currents in
Christianity which provide a check mechanism for such contingencies already. Of interest to
this researcher is lgnatian Indifference which to some extent functions in the same way as
the upekkl1a of Buddhism (as a stabilizing factor) in so far as it prevents one from
drowning/being too immersed in the, as it were, battle that compassion has waged on
suffering. Ironically, Pieris regards it as a form of Instrumentality-an aberration in
Christianity precisely because of a lack of a gnostic idiom (saying this without diminishing his
contributions, of course).
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his/her (the former's) binary thinking predilection.24 Coincidentally, this also
figures in the discussion on Instrumentality above. Insofar as Western
Philosophy has conditioned Christianity to think in terms of either good or
bad, right or wrong, sinner or saint (often with no in-betweens), the gradual
development (the state of which may be put according to the third and fourth
lemma?) is helpful for the Christian partner in dialogue not to brand Buddhists
(who perform acts of charity for the sake of gaining merits in the future life) as
selfish in as much as the charitable act itself, in Buddhism, is transforming
and already constitutes a progressive development-in terms of the binary
frame: from selfish to not selfish. (N.B. the tendency to reject the following
formulations: both selfish and not selfish; neither selfish nor not selfish).
With regard to the distributed sense of the fourth lemma. this affords to
interreligious dialogue (generally speaking) and to the preliminary task of
engaging in dialogue based on differences the benefit of a doubt or the
respect regarding matters which cannot be fully conveyed by
reason/logic/explanation, but is accepted on the basis of faith.25

241n this case, insofar as the distributed/undistributed sense of the third lemma and
the distributed sense of the fourth lemma may be reduced to the first/second lemma.
(Magliola, 1997, p. 176)
25tn Buddhism, the statement is made in relation to having faith on the Buddha's
teaching/Ohamma. While the Buddha did say that one should not accept anything on the
basis of faith and should determine the truth for oneself, the process of realizing these
truths, especially in Theravada Buddhism as compared to Mahayana Buddhism, spans a
long period of time (in most cases, extending beyond one's present life, even spanning
numerous lifetimes as in the case of the higher trance states, and of course, Enlightenment
itself). (Cf. Bond, 1996, p. 126) As such, a person who chooses to become a Buddhist
would therefore accept on a matter of faith that the Buddha did attain Enlightenment and that
his teachings are signposts to help one reach that end. For this reason, the Buddha is
considered one of Buddhism's Triple Gem.

A Differential Approach to the 'Oiristian Understanding' of'Buddhist Detachment'
Oiaptcr III: Logocentrism and the 'Christian Understanding' of 'Buddhist Detachment'

153
A Christian, not having experienced the jhanas, more so attaining
Enlightenment/Nibbana, should be mindful precisely of this fact, and give
the Buddhist partner in dialogue (who speaks on behalf of those who have
attained them) thatjhanas are-the same way perhaps he would expect from
a Buddhist that his (the Christian's) personal experience with God really is. 2a
Apropos, following Pieris' suggestion to have an uninhibited willingness to
make use of the religious system that Buddhism offers ... to access its core"
(p. 120), he/she could-within the parameters that Buddhism makes its "core"
accessible and according to one's capacity and limitations-make use of
them, and in good faith present to the Buddhist partner in dialogue whatever
it is that is perplexing therein.
In the discussion of the distributed sense of the fourth lemma above,
mention was made of the ineffability of the thoughts of arahants/Buddhas by
non-arahants/non-Buddhas. This should settle the matter presented, and in
the above, to some extent it did. 21
In this chapter, those that remain puzzling/inconsistent/unsettling
(misunderstandings aside-as one possibly can) are the cracks/fissures/

26A Buddhist who has not yet experienced God (as a Christian would in reading the
Scriptures, the Sacraments, prayers, through/in/with others) should be mindful of that and
be guided accordingly. It should be emphasized though, that in Christianity, there is a limit
to how one can experience God in His entirety whether in this or the afterlife despite/on
account of his revelations. As Magliola would often cite: "Neither are your ways my ways."
(Isa. 55:8) "How inscrutable his ways." (Rom. 11 :33). In Buddhism, however, the Ultimate,
is attainable when he becomes Enlightened/he attains Nibbana.
27Qn the part of the Buddhist partner in dialogue, an awareness of what Christians
themselves regard as Divine Mysteries (e.g Mystery of the Trinity, Mystery of the
Incarnation, etc.) would be helpful in a interreligious dialogue setting.
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gaps/lacks which, notwithstanding the attempts to cover them up, will
hopefully serve as the starting point for the Deconstruction at hand. To
recapitulate some of these apparent cracks/fissures/ gaps/lacks:
With regard to Winston King's criticisms, Aronson et al uses the
complementarity of the lllimitables/Sublime Attitude Equanimity to settle the
issue regarding the dialectic between gnostic detachment and affective
involvement. There is something uncanny however about Aronson's (1986)
statement, "It seems that Winston King has made an incorrect identification
assuming that sublime attitude equanimity is the limb of enlightenment
equanimity." (p. 88) To point out the difference between the lllimitables and
the limbs of enlightenment equanimity, would seem to indicate that the limbs
of enlightenment equanimity does not incorporate within the Buddha the
positive traits of sublime attitude equanimity (and the other lllimjtables) when
in fact, it should be noted, that the limbs of enlightenment equanimity
together with Equanimity of Insight are far advanced developments of

upekkha.
The limb of enlightenment equanimity once again figures in the
question of whether the Buddha maintained his equanimity with regard to

saflnavedayitaniroddha. The matter is settled however owing tq the issue of
the ineffability of the thoughts of the Buddha in the section,
Transcendence/Escape, pending further investigation especially with regard
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to the contradiction in the definition of karuri as well as the difference
between the karuri of the arahants!Buddhas and the non-arahants!Buddhas.
With regard to Pieris' arguments, Pieris attempted to restore
Christianity's holism by appropriating "gnosis" to "human love as knowing
God". Such an appropriation seems forced, however, and falls short of
Pieris' intended core-to-core dialogue in as much as the "gnosis" spoken of
has nothing much to do with the gnosis of Buddhism, except perhaps only in
the way compassion/love is a prerequisite of gnosis/wisdom (which is a
similarity rather than a difference). With regard to Instrumentality, it is still
likewise uncanny that Pieris did not even make mention/clarify of
Instrumentality operating in Buddhism (albeit alleged and despite in some
cases the matter has been settled) especially since he spoke of the dialectic
between karurii and paf1fia. 2a

28N.B. Chandrkaew's observations above (p. 144) in relation to Sn. verse 207 (which
still remains to be settled as mentioned in the earlier discussion regarding karur;S).

CHAPTER FOUR
DIFFERENTIALISM AND THE 'CHRISTIAN UNDERSTANDING' OF
'BUDDHIST DETACHMENT'

This chapter is divided into two major sections. The first section (4.1)
explains what Derridean Deconstruction/Differentialism is all about
providing- a 'definition', various theories relating to it, as well as practical
approaches in actually doing it. The second section (4.2) demonstrates how
a Differential Approach can be used to deconstruct Pieris' thesis as well as
to deconstruct what appears to be fractured holisms (brought to the fore in
the previous chapter)-in keeping with

~ttempting

to extend Pieris' brand of

dialogue based on differences even further.

4.1 Derridean Deconstruction
Deconstruction/Differentialism, as mentioned in the previous chapter
functions in Derrida as a radical critique of the logocentrism. But one may
ask, is it at all possible to make such a critique? The problem faced by
Derrida is described by Descombes (1980) thus:
[Speaking of the absolute nature of the order of reason] It is
finally impossible to speak against reason, good, meaning, or
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truth. For all one can say about the true or the good is this: it is
true that the true is true, it is good that the good is good. If we
wish to maintain the contrary (it is not true that the true is true),
we are merely challenging an appearance of the truth; if we
were to say, paradoxically, 'It is bad that the good is good,' we
would simply be justifying the existence of evil by the most
classic theodicy .... To speak in order to say nothing (whether we
approve reason, which can forego our approval, or whether we
address our criticisms to it in a highly reasonable manner)-this
dilemma is Derrida's point of departure. (p. 138)
Whereas later in his career Derrida works this dilemma by way of what
he calls 'denegation', in his early phase he deconstructed Reason by means
of reason. In the following quotation from Writing and Difference, Derrida
(1978) is seen as hatching a plot which will enable him, as it were, to defeat
the Master (i.e. Reason) in his own game:
... it [reason] is only to itself that an appeal against it can be
brought, only in itself that a protest against it can be made; on
its own terrain, it leaves us no other recourse than to stratagem
and strategy. (As quoted by Descombes, 1980, p. 138)
The strategies which Derrida deploys to make an assault on
logocentrism can be gleaned from his treatment of the works of important
figures in western philosophical tradition, in so far as they are grounded on
the "principle of self-identity", "principle of personal self-identity",
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"philosophy of presence." Among these figures are Rousseau, Hegel and
Husserl, Saussure, Heidegger, Levi-Strauss, Foucault (Magliola, 1984, p.
5). Before going into some of these different strategies, it might be helpful
to understand in more detail what is meant by Deconstruction as a radical
critique of logocentrism.

4.1.1 Derridean deconstruction 'defined'
Magliola ( 1997) describes deconstruction as follows:

From the start, I had taken Derridean deconstruction in its most
technical sense, as (1) the tracking of the thought-processes of
a putative logical sequence; (2) the exposing of flaws in that
sequence, and of the cosmetic repairs deployed to conceal
them; (3) the pursuit, no matter what, of the more logical
conclusion which the cosmetic 'fix' had blocked' and-if the
larger logical frame of reference requires-(4) the placement of
this more logical conclusion' under erasure (postmodernismas I practice it-is largely a de-scription of these 'alternative
conclusions under erasure'). (pp. 71-72)
To fully understand what is meant by the above, it is necessary to go
back to the nature of logocentrism. It should be recalled that conventionally,
the theory of signified-signifier is such that signifier mirrors the signified

A Differential Approach to the 'Ouistian Understanding' of 'Buddhist Detachment'
Otapter IV: Diff~tialism ~the 'Cllristjan Undets~~~:~f'.Bttddhist I?etachrmit'
>;.:

;'.

,,,.

,,;·~·

,.,..

~ .::tr'".~.i.r= ~ ::··:.~·,·..:1N·.: ..1'.n:.:

·::·:

L~.u~ttw:';

t.f?L::·:·1;t?.:11i.

159
(represented as

signifier~

signified.) While investigating some cases which

seemed to depart from signification in the above sense (e.g. a case wherein
a signifier alters a phone signified (Magliola, 1984, p. 1O; Derrida, 1976, p.
41 ), a signifier is forgotten but is later is rediscovered (Magliola, 1984, p. 1O;
Derrida, 1976, p. 23; Derrida, 1973, pp. 61-66), research from infant
psychology showing that the exchange between sense and utterance is a
complicated dialectic (Magliola, 1984, p. 11; Derrida, 1974, pp. 63-65)),
Derrida comes upon the workings of what he calls dedoublement (doubling.)

4.1.2 Dedoub/ement
In dedoublement, the signifier, as Magliola (1984) explains, actually
'"doubles back' upon the signified, and alters the signified, so that one can
really say the signified equally mirrors the so-called signifiers" (pp. 9-10).
(See also Derrida, 1974, p. 44). Another way of putting this is to say that
"the so-called signifier can rebound ... and splits or make 'half the so-called
signified into a signifier ... " (Magliola, 1984, p. 11) in such a way that the
signified actually performs two functions, either/simultaneously as signified
or/and signifier.
Derrida, however, would later deconstruct even this bivalent function of
the signified (i.e. the sign can function in one situation as signifier and in
another as signified), in favor of the signified acting as signifier on the basis
of some observations he made with regard to the signified-signifier theory as
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operating in personal self-reflexivity (i.e., nominans-nomen relationship), the
single word (as sense-sound), and word in relation to other words (initial
word-language). In doing so, he was able to end up with language as "pure
signifiers" only, and in the process was able to dismantle the signifiersignified relationship.
This, as it were, cast the direction of signified and signifier in reverse
order (i.e.

signified~signifier)

, and in terms of the concentric model of

logocentrism (presented in the previous chapter), the signifieds would now
line the rim and the signifier would be at the center causing the model to
implode as Magliola (1984) explains thus:
If signifieds ring the rim and have been "outermost" in each link
of the many chains leading to the rim, the innermost end of
each link is a signifier and more importantly, the center itself is
a signifier. But such a situation is absurd! A signifier cannot be
center. First of all, how can an initial signifier "mirror," as it
must by way of its specific function, the countless signifieds
ringing the circumference? By definition, a signified can be
mirrored or signified, by multiple signifiers; but by definition a
signifier cannot mirror multiple signifieds. For an initial signifier
to do so is for it to fragment in all directions, to "explode and
disperse." And at the circumferential rim, signifieds deprived of
a "center" within, both implode ... and "float loose." The linguistic
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model is no longer closed, but "spread," randomness, drift.
(p. 15)

4.1.3 Dissemination

The random drift of pure signifiers as described above, Derrida refers
to as dissemination. Given a particular text, for example, dissemination
would ir:J]Q!Y that its meaning is no longer restricted to what the author
intended-opening itself up to numerous possiblities, which does not mean
to say however that Derrida is advocating relativism in as much as meaning
(fractured it may be) is still determined by the workings of language as a
mode of signification. As Derrida (1989) notes thus:
The word khora already existed in the Greek language as it is
caught up in the web of its usual meaning. Plato did not have
another. Together with the word, there are also grammatical,
rhetorical, logical, and hence also philosophical possibilites.
However insufficent they may be, they are given, already
marked by that unheard trace, promised to the trace that
promised nothing. This trace and this promise always inscribe
themselves in the body of a language, in its vocabulary and
syntax, but one must be able to rediscover the trace, still
unique, in other languages, bodies, negativities. (p. 38)
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Suffice it to say, that language whatever form it may take in
signification (whether by saying, writing, etc.), by its nature, already subverts
intention. As Magliola (1997) puts it, "the 'law' of writing overwhelms
authorial intention (the spider is always unequal to the web it has 'produced"'
(p. 160). It should be recalled, for example, that in doubling, the signifier
returns a 'differential same' and not the 'self-same'. Dissemination therefore,
as its etymology implies, is "seeding out" of pure signifiers (Magliola, 1984, p.
192). In Derrida's later phase as Magliola observes, dissemination would
take on more as the 'the law of aberrant reinscription' as operating in

denegation which will be discussed anon.

4.1.4 Pure Negative Reference
Going back to the concentric model above, in so far as it coerces the
signified to, as it were, act like a signifier (i.e. ringing the rim), the signified
is crossed out, or put under erasure (Magliola, 1984, p. 18). Eventually,

pure signifiers would also have to be put under erasure too in as much as
logic, within the parameters of which Derrida operates, necessarily pairs a
signifier with a signified. Crossing out. therefore is one way by which
Derrida expresses what would otherwise be impossible formulae. X'd over,
the concept which the words represent can still be apprehended, and as
Magliola (1984) points out, is "somehow one of the closer approximations of
the 'way things are"' (p. 18). But as such, it is only tentative/provisional. It
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is important to note that putting something under erasure does not employ

reductio ad absurdum such that what is under erasure does not lead to an
affirmation of non-presence (e.g. as in Mystical Theology, etc.).
Apropos, another important deconstructive maneuver is L'effacement
or Absolute/Pure Negative Reference. As mentioned in the previous
chapter, western philosophical system is grounded on the "theory of
presence" and as such, difference is expressed in positive terms.
Signifieds and signifieds, however do not function this way, but are
differentiated from each other by negative reference (e,g the present is not
the past.) Derrida, however, is said to "radicalise" this logical principle by
making negative reference absolute, that is, as Magliola (1984) clarifies, "no

nucleus of identity [emphasis mine] survives the process; the nucleus is
effaced" (p. 25). In terms of signified-signifiers, defining by absolute
negative reference leaves only a pure signifier because "it only signifies what

it is nof', (Magliola, 1984, p. 25)-a case in which there are no signifiedsjust pure signifiers. That which survives pure negative reference which
cannot be an identity) Derrida calls differance which is otherwise known as
Derridean trace (Magliola, 1984, p. 21 ).

4.1.5 Differance

The term differance is actually a word invented by Derrida to explain
by way of illustration, the differences which cannot be named or differences

A Oitforcntial Approach to the 'Christian Understanding' of'Buddhist Detachmene
Olaptcr IV: Differentialism ~d the ·~stian Understanding! of<'Buddhist Detachment'
'

•

;,,

'

'·

.

: '•,, , '

'. j ;

'

~;

. ~ ;} ·

.; \ ,;

ii,

'

·L

":

164
which one knows but cannot put a finger on-a kind of difference which, for
the lack of expressing itself except by way of differentiating itself from
something 'it' is not,

is nevertheless signalled by this lack.

Magliola (1984)

supplies this example:
What is the "name" of the "between," the "difference" between
the sounds "a" [as in cat] and

"a" [as in father]?

Yet do we know

either sound in any way besides its difference from the other
sound and from the remaining range of possible sounds?)
(p. 22)
As Derrida points out, a Frenchman unless signalled by contextual
clues cannot distinguish-just by hearing-between the graphic 'e' and 'a' in

difference and differance respectively because in either case, what is voiced
out is the

'a' sound.

In so far as the difference between 'e' and 'a' (as used

above) cannot be heard, this lack ("a" lost in the phonic form) Derrida
considers as prototypical of what constitutes all difference. (For details, see
Derrida, 1973, p. 129-33).

Difference/Differance would again figure prominently, but this time in
Derrida's treatment of the verb form differer which in French can both mean
"to differ" and "to defer". Granting that negative reference is the only means
of definition, then classical self-identity becomes self-differing and selfdeferring. Self-differing and self-deferring in the above sense can be gleaned
from the signified-signifier relationship explained in the previous chapter.
this case though, Derrida would say that there is a delay (infinitesimal as

In

it
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may be) in the way the expression (nomen) mirrors the originating factor,
and this in a sense, subverts the notion of a self-identical element (the
originating factor would have changed), which in the light of the theory of
presence, is thought to be spatially and temporally present to itself.

As

Magliola ( 1988) points out:
Derrida has argued that Western philosophy and language
postulate a self-identical moment of 'pure presence', but that
such a condition, such a state of affairs, never occurs in reality.
Even when describing 'past' and 'future', logocentrism (the
deceptive myth of presence) implicitly relates to them as if
presence had never become past, and as if the future had
already arrived. A better approximation of what really 'goes on',
Derrida has argued, recognizes that there is a 'loss' (or an
'extra', [emphasis mine] for these words are just defective
struggles to 'name') which always thwarts total presence (a
presence mythically and falsely ascribed, par excellence, to the
spoken word). (p. 2)
The basis for the above is the all important passage of Derrida as follows:
Differance is what makes the movement of signification possible
only if each element called "present," appearing on the stage of
presence, is related to something other than itself, but is
retaining ... the mark of the past element and is already letting
itself be hollowed out by the mark of its relation to the future
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element,-the trace relating no less to what is called the future
than to what is called the past, and constituting what is called
the present by this very relation to what is not, to what it
absolutely is not; that is, not even to a past or future considered
as a modified present. In order for it to be, an interval must
separate it from what it is not' but this interval that constitutes it
in the present must also, with one and the same stroke, divide
the present in itself, thus dividing along with the present,
everything that can be conceived on its basis, that is, every
being,-in particular, for our metaphysical language, the
substance or subject. This interval, dynamically constituting
and dividing itself, is what could be called spacing, time's
becoming-spatial-or space's becoming-temporal

(temporalizing.) And it is this constitution of the present, as an
'originating' and irreducibly nonsimple and therefore, in the strict
sense, non-originating, synthesis of marks of retention's l=tnd
protention's traces, that I propose to call protowriting, prototrace
or differance. (as cited by Magliola, 1984, pp. 32-33; Derrida,

1973, pp. 142-143).
Magliola's usage of the word 'thwart' is significant inasmuch as pure
negative reference (in this case Derrida's denial of modified presences, that
is present-as-past and/or present-as-future) does not require/end up with a
Transcendental Present (as in the case of the Christian God, for example) to
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justify what otherwise would be a contradiction, for indeed, how can the
modified presences share the space with presence as present (as nonmodified-presence)?

4.1.6 Differance Originaire

Before proceeding to the next important deconstructive maneuver of
Derrida, it is important to clarify what is meant by differance originaire. From
the preceding discussion, mention was already made of how, in view of
spacing and temporality, present is present (or for that matter something is
something) in so far as it can point to something other than itself to
distinguish itself by. The present, for example, bears the mark of the past
which it uses to identify itself. But considering that all pasts were once
presents, it is necessary to conceive of a past which never was present, or
alternatively, which never was, for all presents to be: an absolute past. This
absolute past, which Christians refer to as God, is the differance originaire
referred to by Derrida. If one were to consider it another way, when a
person is born, he is, as it were, a being-thrown-in-the-world where language
already is. In the same way that the present necessitates an absolute past,
language necessitates 'a prior', the originary differance which in Christianity
is seen as "the prior difference making possible the 'naming' of beings and
their negations" (Magliola, 1997, p. 159) and in terms of Derrida who does
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not want to refer to originary differance as God is "the prior difference
enabling no and not-no talk in language" (Magliola, 1997, p. 158).

4.1. 7 Denegation
Denegation may be defined as a negation which continually
undoes/negates itself. The continual negating of itself, the negation of
negation, the no-ing of no as 'not-no' to be distinguished from 'no' may be
gleaned from the following quotation of Derrida (1989):
How not to divulge a secret? How to avoid saying of speaking?
Contradictory and unstable meanings give such a question its
endless oscillation: what to do in order that the secret remain
secret? How to make it known, in order that the secret of the
secret-as such-not remain secret? How to avoid this
divulgence itself? These light disturbances underlie the same
sentence. At one and the same time stable and unstable, this
sentence allows itself to be carried by the movements which
here I call denial (denegation), a word that I would like to
understand prior even to its elaboration in the Freudian context.
(This is perhaps not easy and assumes at least two
preconditions: that the chosen examples extend beyond both
the predicative structure and the onto-theological or
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metaphysical presuppositions which sustain psychoanalytic
theorems. (p. 25).
There is a secret of denegation and a denegation of the secret.
The secret as such, as secret, already separates and
establishes a negativity, it is negation which de-nies itself. It
de-negates itself. This denegation does not come upon it by
accident, it is essential and originary (originaire). (Derrida,
1989, p. 25; Magliola, 1997, p. 111 ).
The above is actually from his celebrated essay "How to Avoid
Speaking: Denial" wherein Derrida, speaking of the 'secret' of negative
theology, declares that there are things that are better left unsaid (so as not
to misrepresent it).

There comes a point, however, when one must speak-

because that which nothing should have, could never have been said about-already left its trace. Sometimes it is, or rather, it becomes necessary to
speak even if speaking violates the sanctity of not speaking.
Thus, as Magliola (1997) points out, for Derrida, denegation means
'denial', but double-bound to it is denegation as 'backing off from denial' (p.
157).

Speaking is thus seen in terms of the 'mark' expressed as follows:
Derrida's genius in ccDenegations" is to show how differance

on'ginaire is mixed into all ad-hoc differences by the very fact it
is constitutive of them: differance originaire enables and
thereby 'marks' a vast range of 'actualities', from grammar on
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the one hand all the way over to negative theologies on the
other. (p. 159)

It is here that Derrida's dissemination (from his early phase) becomes 'law of
aberrant reinscription'-recurring situationally but with a difference. It is not
straightforward subversion in as much as the reinscribing of the return of the
possibles is assymetric.
By way of illustration, mention was already made of apophatic
teachings of negative theology in which instruction may be esoteric (the
secret) or exoteric (the philosophical).

Derrida would regard them as

double-binding into each other (represented as x) except that their
intersection is neither of the two modes (as in a symploke) (as in the case of
the undistributed sense of the fourth lemma). (Magliola, 1997, pp. 163-164).
Denegation, thus, is seen as off-rational (as deconstructed reason) rather
than rational, and deploys/makes possible the use of emotion, passion, etc.,
what one encounters in day-to-day life, in doing deconstruction.
For Derrida, any differance is a 'conductal thread' which (even when
crossed) operates as a better 'clue' to 'ongoing life' than anything a
logocentric theory can provide.

4.1.8 Differential Approach: Where to start?
Having gained familiarity with the different theories of Derridean
Deconstruction/Differentialism {especially in relation to Logocentrism), the

A Diftcrcntial Approach to the '01ristian Understanding' of'Buddhist Detachment'
Chapter JV: Diffcrentialism and the 'Onistian Understanding' of 'Buddhist Detachment'

171
following gives an idea as to how in the concrete, Deconstruction can be
carried out. Apropos, it should be noted that as in any discipline (e.g.
Medicine, Engineering, Science, etc.) there is the theoretical side and the
practical side (in which the former serves as the foundation for the practice).
And the frequency one encounters these theories in the conrete depends on
the particular situation. In the same way, in as much as deconstruction
involves exposing a sleight of hand, cosmetic fix of a logocentrism/holism
that is already there, then the way one goes about deconstructing it is within
the given parameters of a signification/construction of such
holism/logocentrism in the first place. The important question thus is where
to begin. In the previous chapter, mention was already made ofmisunderstandings aside-inconsistencies (within) which fundamentally
undermine the particular holism in question; or the unsettling, or those which
nag one into thinking that there is a cosmetic fix-for example, the absence
of something that is somehow there (N.B. differance above).

Apropos,

Christoper Norris (1990) makes mention of the following:
Thus a deconstructive reading will typically fasten upon those
moments in the philosophic text where some cardinal concepts
turns out to rest on a latent or sublimated metaphor, or where
the logic of an argument is undone by its reliance on covert
rhetorical devices. Or again, it will show how some seemingly
marginal detail of the text-some aspect ignored (not without
reason) by the mainstream exponents-in fact plays a crucial

A Diftcrcntial Approach to the 'Omstian Understanding' of'Buddhist Detachment'
Chapter IV: Diffcrentialism and the 'Christian Understanding' of 'Buddhist Detachment'

172
but problematic role in the entire structure. 1 One result of such
readings is undoubtedly to challenge the commonplace
assumption that philosophy has to do with concepts, truthclaims, logical arguments, 'clear and distinct ideas', etc.
(p. 54)

Speaking of of margins (although in a different way), Magliola (1997)
cites a case in Derrida's writings where the footnotes (often seen as
marginal) actually perform an important task in the body/main text:
The 'Derrida' of the footnotes in "Denegations" sometimes
subverts the 'Derrida' of the text's body; and then these
footnotes-behaving as supplements do-'subvert' the
boundary between themselves and the body by making cryptic
'appearances' above the line, in the body itself. (p. 161)

With regard to the tetralemmas mentioned in the previous chapters,
Magliola (1997) also deconstructs them as follows:
The formla of copula, A=B, is a fundament of much western
thinking. But literally ('au pied de la lettre'), it is nonsensical.
First horn of the dilemma: the =sign is traversed with no gain,
"The mirror is traversed of/with/by itself," of its own accord. That
is to say, if A=B, the A=B actually asserts A=A, a redundancy.

1Norris here is citing Derrida's Margins of Philosophy (1982), trans. Alan Bass,
University of Chicago Press.
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Second horn of the dilemma: But a redundancy is to say the
mirror really "is never traversed." If A=B, this is really to assert
"only A." Two horns of a dilemma, both really asserting no more
than that "A is not B," A is purely not B. Pure negative
reference. As for the third lemma, A both is and is not B, if
posed in the undistributed sense, it is here reducible to the first
two lemmas ... and if posed in the distributed sense, it is
considered irrationa12. (p. 176)
The undistributed sense of the fourth lemma (already broached in
Chapter One above, pp. 8-9) is considered to be a already a differential
formula in as much as in one stroke it in constitutes and deconstructs itself (X
is neither Y nor not-Y)

~

('neither Y' means non-Y, but 'nor non-Y' means

some entanglement in Y). (Cf. Magliola, 1997, p. 165). (As such, this
lemma lends well to Derrida's notion of denegation/aberrant reinscription, see
above). The undistributed sense of the fourth lemma is said to be openended in a much as it doesn't close into a unity, and as such is considered
less framed unlike the distributed sense of the fourth lemma, for example,
which while negating establishes a transcendental presence.
Negative Ref. above,

(N.B. Pure

p. 166).

2Be that as it may, it serves a purpose in discourse involving religious truths.
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Elsewhere, Magliola (1988) also demonstrates how deconstructive
moments in some Mahayana Buddhism kung-ans/koans act out as
techniques, for example: the floating signifier, the floating signified,
surplus, and finally opaque signifier. Here, one realizes that the
signifier/signifed dyad or the concentric model has broken down (cf.
disemmination resulting from doubling above) because one is led/encounters
signifiers which appear not to have signifieds (a floating signifier) or a
signified which appear not to have signifiers (a floating signified). With
regard to surplus/category change, the preceding quotation already makes
mention of the deconstruction of the first lemma such that duplication/
repetition, while logocentrically is thought of as perfect duplication/mirroring,
11

actually is either no duplication at all or already a 'repetition' with a
difference (with remainder', and/or 'with loss')" (Magliola, 1988, p. 9; cf.
"loss"/"extra" above, p. 165).
Rather than repeat Magliola's explanation to show how these
maneuvers work in the kung-ans, the following will demonstrate how
deconstruction works with respect to Pieris' core-to-core dialogue and what
remains problematical to the Christian partner in dialogue as discussed in the
previous chapter. In so doing, this researcher hopes this thesis will have
accomplished its main task, and thereby pursue the dialogue based on
differences even further.
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4.2

Differential approach to the 'Christian Understanding' of 'Buddhist

Detachment'
Having gained familiarity with the different issues concerning the
interplay of gnostic detachment and agapeic involvement as well as the
workings of Derridean Deconstruction, this section will now try to attempt a
Differential approach to the 'Christian Understanding' of 'Buddhist
Detachment' following Pieris' cue of "going to the desert" and "discussing
Buddhist-Christian dialogue in terms of what prevents it from taking place."
What will be presented first is the attempt to deconstruct Pieris'
approach to dialogue, which in itself, and in so far as Pieris' stature within
interreligious dialogue circles in Asia, may be taken as prototypical of
'Christian understanding' of 'Buddhist Detachment'. Following this would be
an attempt to deconstruct some of the holisms presented in the previous
chapter.
Apropos it cannot be reiterated enough that Deconstruction is not
destruction. And considering the sensitive nature of Buddhist-Christian
dialogue mentioned in the First Chapter, the deconstructions to be carried
out are only a demonstration of how deconstruction works, and does not at
all preclude the possibility that this writer has overlooked something in view
of weeding out misunderstandings before carrying out the deconstruction.
It should be pointed out also that deconstruction (if at all it could be
successfully carried out in this thesis) opens itself up to deconstruction by
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others. Still the important thing at this point is to investigate if a differential
reading could provide a closer rendering of the state-of-affairs especially
since, as Magliola (1988) puts it:
The deconstructive reading is not just 'another choice'-rather,
it is a persistent subtext, or better, an inexpurgatorial trace that
nags and nags and nags. Deconstruction at its most subtle is
not an open wound but a 'contusion', that is, a bruise which
does not break the skin. (p. 8)

4.2.1 Differentialism and Pieris' core-to-core dialogue
A closer examination of how Pieris develops his thesis seems to
indicate that his "core-to-core" dialogue lends itself to deconstructive/
differential reading. Some indications of this are:
( 1) the attempt by Pieris to duplicate the dialectic of wisdom and love
within Buddhism to the dialogue between Buddhism and Christianity
and within Christianity itself;
(2) the constitution of identity by employing 'dialectics' that is
complementary
(3) surplus and category change

In relation to the discussion above regarding the "marginal" subverting
the main text, the Preface points out that Love Meets Wisdom was not
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written as an organic whole (i.e. there was no authorial intent to
systematically convey his points from cover to cover), but rather is a
compilation of different essays which, over time, were publishC'd in journals
or presented in different conferences by Pieris.

As Pieris (1989) points out

in the Preface of Love Meets Wisdom thus:
... at the time of writing, I had never entertained the faintest
hope of seeing these talks and articles reprinted in one single
volume. The idea came entirely from my friend Paul Knitter.
endorsed it, now without some initial reluctance. (p. iii)
As such Pieris (1989) himself is aware of certain "drawbacks" which, for the
investigation at hand, serve as clues:
There is [a] drawback that can hardly be avoided in a book of
this kind: repetitions. Certain basic ideas and insight recur
frequently, and sometimes verbatim. This is inevitable in a
series of essays that were originally written not as
interconnected chapters of a book but as disparate works
intended for different audiences. (p. iii)
Indeed, in deconstruction, drawbacks/fissures and/or repetitions/
overlaps are a welcome sight-hard as they are to spot-more so if it is the
author himself who calls your attention to it as Pieris does. Perhaps, it is the
postmodern in him which makes him do so (appropriating from Kirti
Bunchua's contextuality which proffers that present-day man's thinking as
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comprising of the different paradigms-postmodern as part of "Contemporary
Paradigm") if the mark of "provisionality" is any indication:
... let us remember that all but two of these chapters were
written in the period from 1970 to 1980. They register the
earlier stages of my pilgrimage toward an ecumenism which has
been continuously widening its horizons before. Hence, no
position, theological or otherwise, presented in these pages
should be considered conclusive. What this book offers are
provisional pointers (emphasis mine) to an ideal epitomized in
its title: the encounter of Christian love with Buddhist Wisdom.
(Pieris, 1989, p. xii)

4.2.1.1 Lack and Holism
One aspect of Pieris' thesis which appears to have a persistently
nagging subtext is, again, without diminishing the important contributions of
Pieris, the statement which Pieris makes regarding Christianity's lack. To
recapitulate briefly, Pieris proffers that at present, Christianity is incomplete.
(It lacks a gnostic idiom so much so that it is suffering from gnostic
aberrations.) And for it to be complete, it must , like Buddhism, have both
an agapeic as well as a gnostic currents (which presumably, Buddhism will
provide). When one reads Love Meets Wisdom however, one cannot help
but notice/sense that Pieris' conclusion (Love must meet Wisdom) was
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cosmetically touched up as if succumbing to some internal drive to make
things whole.
To provide a frame of reference for the analysis of the above, an
excerpt from Love Meets Wisdom is given below:
As already demonstrated in part one, we are given an initial
acquaintance with the Buddhist idiom through the agapeic
gnosis of the Christian tradition and through the subliminal
dialogue between agape and gnosis that sensitive and
introspective Christians can fathom in their own heart. Hence a
Christian's passage through the Buddhists' collective memory
is, in some sense, a deja vu experience. The Christian will
recognize in the liberative nucleus of Buddhism the mirror
image (emphasis mine) of Christianity's own core experience: a
meeting of gnostic agape with an agapeic gnosis. (Pieris, 1989,

p. 123)
"The Christian will recognize in the liberative nucleus of Buddhism the
mirror image of Christianity's own core experience" is pivotal in the sense
that it puts in signified-signifier terms, Christianity's recognizing/knowing
itself in terms of the meeting of wisdom and love in Buddhism. And to a
certain extent, this formulation does not present any problem. If one were to
follow Pieris' line of thought, for example, indeed, it is Christianity's
encounter with Eastern religions that enabled it to rediscover its own line of
gnosticism. And in so far as these presented themselves as 'legitimate' or
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'orthodox', then Christianity would recognize itself through Buddhism, but
only is so far as there is a meeting in the "generic" sense of wisdom and love.
It should be noted however the sense of the meeting of wisdom and

love in the preceding paragraph falls short of what Pieris envisioned in his
core-to-core dialogue viz. the meeting of Buddhist wisdom and Christian love
as qualified in the Preface of his book as quoted above. So as far as the
discussion in the preceding paragraph, one can't help but wonder if the
[generic] qualification of wisdom as agapeic wisdom and agape as gnostic
agape is a cosmetic move to pass off the sense of Christian wisdom meeting
Christian love (albeit facilitated by Buddhist wisdom meeting Buddhist love)
as Buddhist wisdom meeting Christian love.

In this sense, the Preface

deconstructs the notion of (mirroring' above in so far as the mirror is not
actually traversed, that there is no duplication to speak of, and that the most
that one can say is that Buddhism and Christianity are the (same' (although of
course not the 'self-same') in as much both have both the gnostic and
agapeic currents.
This leads to another possible interpretation of the "The Christian will
recognize in the liberative nucleus of Buddhism the mirror image of
Christianity's own core experience" which is closer to the notion of meeting of
Buddhist wisdom with Christian love: the sense of the meeting of Buddhist
wisdom and Christian love in communicatio in sacris.

The crucial point to be

considered here is that in communicatio in sacris, the Christian without
knowing full well the implications of having "an uninhibited willingness to
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make use of the religious system that Buddhist offers to the Christian as the
only means of access to the farmer's core experience" would, for example,
submit himself/herself under the direction of a monk and practically live as a
Buddhist would: offering food to the monks, practicing insight meditation,
etc.

Granting that he remains Christian. cultivating and living out his

Christian faith through and through, he/she might really be able to "recognize
in the liberative nucleus of Buddhism the mirror image of Christianity's own
core experience,, but this would entail that the he/she should have
progressed to the more advanced stages of purification as explained in
Chapter Two above.

Here a dual-practitioner in the mold of the above may

be thought to deconstruct the above quotation in two ways.

In so far as a

dual-practitioner's actions are "silent", Christianity would not be able to
distinguish whether the originating factor of an action (as expression) issues
from Buddhism's or Christianity's core. Given a compassionate act for
example, is it an indication/expression of Gnostic Wisdom or God's love?
Logocentric formulations would negate one and affirm the other (in case of an
either/or), constitute a syncretism (in case of b,ath), or come up with
something else that transcends both (as in the case of the in the case of a
distributed sense of the fourth lemma.) A differential reading however would
allow the floating signifiers to drift out, but still putting the notion of pure
signifiers under erasure in so far as at the level of experience, Christianity
would see such core as oscillating between escape from itself and some
entramellment in itself.
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And if pure negative reference were to be applied, a question
signalling the differance may be: what is the name of the difference between
the compassionate acts that issue from Buddhism and Christianity?

4.2.1.2 Repetition
Pieris (1989) goes to great length discussing the entitative core of
Buddhism in terms of the interplay between wisdom and love qualified as
follows:
Buddhism, too, recognized right from its inception that wisdom
without love was inhuman and that love without wisdom was
blind. Therefore

prajna (Sanskrit for gnosis) and karurii (the

Buddhist approximation to agape) have always been held
together as two constitutive dimensions of Buddhahood.
implies a nirvanic disengagement from

sal1)Siia

Prajna

(this "vale of

tears")-that is to say, a renunciation of this world of sin and
sorrow, whereas

karurii engages the Buddha in a positive and

practical program of restructuring the psycho-social texture of
human existence here on earth in accordance with the path that
leads to nirvanic freedom. By gnosis the Buddha anticipates
the beyond in the here and now, but by agape, so to say, he
transfigures the here and now in terms of that beyond. The two
poles of genuine spirituality-gnostic disengagement and
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agapeic involvement-are maintained in their dialectical tension
(emphasis mine). In fact, this constitutes a basic Buddhological
belief that runs down the centuries like a continuous thread
binding all schools of Buddhism together. (p. 12)
It is interesting to note that elsewhere, the above quotation is
repeated but with a difference:
Yet the constitutive dimension of this experience is gnosis,
which nevertheless cannot take place without love. This is why
in practically all school of Buddhism, the complementarity
(emphasis mine) between prajna and karuna has been affirmed
as the defining essence of Buddhahoood. The former is
salvific knowledge implying disengagement from samsara
(world of sin and sorrow); the latter stands for "redeeming
Love," which engages the buddha in a program of restructuring
the psycho-social life of human society in tune with the supreme
goal of nirvanic freedom. By gnosis the buddha anticipates the
Beyond Here and Now; but by agape (so to say) the buddha
transfigures the here and now in terms of that Beyond. Thus,
wisdom (prajna) is thought to have provided the buddha with a
vantage point to serve the world with compassionate
involvement (karuna) In fact, the Buddha's posture toward the
world is summed up in these two words: wisdom and love-that
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is, respectively, gnostic detachment and agapeic involvement.
(p. 118)

One may ask, "What's the difference?" The difference mainly lies in
the fact that in the first quotation, the relationship between paff ffa and karurii
is dialectical while in the second quotation the relationship is
complementary. But pursuing the point further, "Does it make a difference?"
In a recent facsimile message clarifying the dialectics between paflfla and

karurii

(totally unrelated to the above observation), Pieris (1998) would

explain his notion of dialectics as follows:
By "dialectics" here I mean they

(karurii

and paflfla ):

(a) cannot be reduced to each other, as they are clearly two
different and even contrary (not contradictory)
movements/events in the human psyche (citta)
(b) they are not simply "complementary" (which would imply
that they harmonize) but they are poles of tension, in that
the salvific event is in relationship of tension which would
not be the case if they were merely complementary, one
completing the other; No! They remain to say the "poles" of
a tension.
(c) if it was merely complementary there would be no dialectics,
just because they are poles, they remain in dialectical
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tension. This is clearly brought out in the Pm 192-193.
(Personal communication, May, 5, 1998)

In a sense (in as much as it has already been demonstrated above),
the aforementioned difference between the sense of dialectical and
complementary could very well figure in the preceding discussion regarding
the passing off of sense of the meeting between Christian gnostic wisdom (in
so far as it can be legitimized) and Christian love as the sense of meeting
between Buddhist wisdom and Christian love. In the context of "The
Christian will recognize in the liberative nucleus of Buddhism the mirror
image of Christianity's own core experience",

wisdom and love are

complementary (i.e. "merely" complementary in the sense of "one completing
the other'') so as to facilitate Christianity's recognizing itself as "complete"
(i.e. having both gnostic wisdom. But in the context of Buddhism and
Christianity as dialectical opposites "ushering a new era in human history"
(as discussed in Chapter One above), they are poles of a tension.

Granting that the preceding strengthens the allegation of a cosmetic
move, the task at hand is to attempt a differential reading of the dialectical
interplay between karurii and pani'ia.

One way to do this is to put them in

terms of the signifier-signified relationship using as basis what Pieris
considers as Buddhist scriptural passages which "give a clear exposition of
the dialectics of wisdom and love ... " (Pieris, 1989, p. 149, n. 20) viz. the

Paramatthamanjusa 192-93.

r
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The English translation of Paramatthamafljusa 192-93, which Pieris
so kindly provided, is given below. (The superscripts are inserted for
reference purposes only):
Here the Master's possession of vision shows the
greatness of understanding, and his possession of conduct the
greatness of his compassion. a It was through understanding
that the Blessed One reached the kingdom of the Dhamma, and
through compassion that he became the bestower of the
Dhamma. b It was through understanding that he felt revulsion
for the round of rebirths, and through compassion that he bore
it. It was through understanding that he fully understood others'
suffering, and through compassion that he undertook to
counteract it. c It was through understanding that he himself
crossed over, and through compassion that he brought others
across. d It was through understanding that he perfected the
Enlightened One's state, and through compassion that he
perfected the Enlightened One's task.a
Or it was through compassion that he faced the round of
rebirths as a Bodhisatta, and through understanding that he
took no delight in it., Likewise it was through compassion the he
practised non-cruelty to others, and through understanding that
he was himself fearless of others. 9 It was through compassion
that he protected others to protect himself, and through
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understanding that he protected himself to protect others. h
Likewise it was through compassion that he did not torment
others and through understanding that he did not torment
himself; so of the four types of persons beginning with the one
who practices for his own welfare (A.ii,96) he perfected the
fourth and best type.i Likewise it was through compassion that
he became the world's helper, and through understanding that
he became his own helper. k It was through compassion that he
had humility [as a Bodhisatta], and through understanding that
he had dignity [as a Buddha.]' Likewise it was through
compassion that he helped all beings as a father while owing to
the understanding associated with it his mind remained
detached from them allm, and it was through understanding that
his mind remained detached from all dhammas while owing to
the compassion associated with it that he was helpful to all
beings." For just as the Blessed One's compassion was devoid
of sentimental affection or sorrow, so his understanding was
free from the thoughts of "I" and "mine". 0

(Vism., 1975, p. 773)

Clearly the commentary is structured in such a way that the first
paragraph/stanza describes in terms of "compassion" what issues from
"understanding", while the second paragraph/stanza describes in terms of
"understanding" what issues from "compassion". The order in which they are
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placed appears to give primacy to "understanding" which is consistent with
what has been described that it is Gnostic Wisdom which ultimately liberates,
for example, verses (b) and (d.)
Offhand, one cannot see the dialectical interplay that Pieris describes
of karurii and paflfla in the above in as much as the commentarian has
carefully related the two with a third factor. For example, with regard to
verse (d): "It was through understanding that he himself crossed over, and
through compassion that he brought others across,· the notion of karurii and

panfla as poles of tension here does not apply, if it were perhaps it should
read as follows: "It was through understanding that he himself crossed over,
and through compassion he gained understanding."
What signals a differential reading, it appears, is the word 'or' which
begins the second paragraph. The 'or' which actually has no grammatical
f

function enables one to see the second paragraph as a subtext of the first.
Thus, one is given a glimpse of the role that compassion plays in the
purification process before one becomes an Arahant or a Buddha (N. B.
Reference to different classes of practitioners in this regard.) If one
examines carefully, the second paragraph can be seen as "somewhat"
mirroring (with a difference) the first, although one in the supramundane
sphere, and the other in the mundane. Other example of the
correspondences appear to be: (b) with (f); c with (g), (h), (I); (d) with (k);
(e) with (I), (m), and (n). The second paragraph operating in the
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conventional world as such needs qualification, and this is presented in
verse (o).

Of course, a Buddhist may likewise say that the commentary
deconstructs Christianity's tendency to impart on Buddhism the dialectical
character of karurii and panfia

It may very well be that in a Christian's

attempt to recognize in the core of Buddhism his/her own core, the image
has already mirrored back?

4.2.1.3 Surplus and category change
In Love Meets Wisdom, Pieris proffers that any valid spirituality should
have a gnostic as well as an agapeic idiom.

Elsewhere however, he makes

mention of three paths to perfection viz. the contemplative, the affective,
and the active sides (see Pieris, 1989, p. 11 ).

For Hinduism, this is

represented by the jnana-ma-ga, bhakti-marga, and karma-marga
respectively. For Christianity according to Pieris, this is represented by
Dominican emphasis on the (infused) God, the Franciscan focus on love,
and the lgnatian charism of service to the Divine Majesty respectively.
~.

r
!i

Buddhism however, in so far paffna and karurii are only 'two' to be

I'

accommodated within a frame of 'three' presents a special problem. A

li

similar problem arises in Christianity vis-a-vis Buddhism in so far as its 'three'

f'

f

has to be accommodated into just 'two' which Pieris has already established
as gnosis and love. Thus, it appears that in the case of Buddhism, karurii
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and agape are neither affective involvement nor non-affective involvementsometimes acting as surplus to be covered by a category change. When
Buddhism's 'two' is framed within the 'three' mentioned above, karurii would
have to, as it were, spread itself out-oscillating between or acting
according to the affective path 'and/or' the active path. In the case of
Christianity, when it's 'three' is framed within the 'two', agape would likewise
have to spread itself out-but oscillating between or acting according to the
affective path (in the sense of bhakti-with God as the object of love) 'and/or'
the active path (with other people as the object of love.)
This appears to account for the problem of instrumentality as operating
in Christianity which will be discussed in the next chapter.

4.2.2 Of Nagging Questions and Differentialism

In the previous chapter, attempts were made to facilitate a 'Christian
understanding' of 'Buddhist detachment' in a way that recuperates holism
(misunderstandings/distortions aside) by weeding/thrashing out the false
and/or if need be invoking truths which, as it were, put things in place. Often
times, such holism leaves one with a sense of mystery-albeit some
Buddhist scholars would hold, for those who attain Enlightenment, there are
no mysteries in Buddhism-as in the case of the ineffability of arahantship to
an ordinary person, etc. And yet one is compelled to go back, to frequent
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that which initially appeared contradictory/illogical-that inspite the
reassurance of holism, something appears unaccounted for.
In the previous chapter, mention was already been made of the
difficulty of the Christian partner in dialogue regarding safifiavedayitanirodha
in relation to the difference between Nibbana as 'experienced' by an

arahant!Buddha during safiflavedayitanirodha, outside of saflflavedayitanirodha in their waking consciousness, and after death.
If the reader will recall, both Chandrkaew and Kalupahana broached
the following passage from Ud'iila (which for the convenience of the reader,
as well as in view of its importance, is provided again below)3:
Monks, there exists the sphere wherein is neither earth
nor water fire nor air; wherein is neither the sphere of infinite
space nor of infinite consciousness nor of nothingness nor of
neither-perception-nor-non-perception; where there is neither
this world nor a world beyond nor both together nor moon-andsun; and this. monks. I say. is no coming and going. there is
no duration. nor falling, nor arising. There is neither foothold
nor development nor any basis. That indeed is the end of
suffering. [underscore mine] (Udana as adapted from
Chandrkaew, p. 28)

3 The same holds for Kalupahana and Chandrkaew's arguments which are provided

below.
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Apropos, Chandrkaew and Kalupahana used the above passage to
illustrate how Negative Reference can be used to describe Nibbana.

In the

following, a demonstration of how some of the above maneuvers can be
deployed to facilitate the understanding of 'Buddhist detachment' as
Nibbana will be attempted.
With regard to the above passage, negative reference is used to
describe Nibbana (underlined above) as neither the sense, form, formless
spheres/mental states that can be attained during jhanas (see Appendix I, II,
and Ill). According to both Chandrakaew and Kalupahana, in as much as
saflflavedayitanirodha was not mentioned, a question crops up whether the
mental state attained by an arahant in saflflavedayitanirodha, is the same or
different from nibbana.

Chandrakaew, initially would say, that saflfia-

vedayitanirodha is the same as nibbana, but would later retract saying:
But a clear indication showing that this meditative absorption is
not the same even as the final Nibbana is the evidence from the
Digha-Nikaya where it is said that when the Buddha entered
into this highest state of jhanic experience, Ananda, imperfect
as he was, took him to be dead, or attaining the final Nibbana
(parinibbuta). (Chandrkaew, 1982, pp. 28-29)
As for Kalupahana, as mentioned in the previous chapter, he does not
make any attempt to say that safifiavedayitanirodha is identical or the same
as Nibbana. Like Chandrkaew, he cites the aforementioned passage from
Digha- Nikaya thus:
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It is also reported that when the Buddha attained the state of
cessation ... just before passing away. Ananda, his favorite
disciple, informed venerable Anuruddha that the Buddha had
died. And Anuruddha had to correct him saying: "Friend
Ananda, the Blessed One has not passed away; he has
attained to the state of cessation of perception and feeling." (D.
2.156) In fact, the Buddha emerged from that state before he
finally passed away. Thus, it would not be proper to identify the
state of consciousness in the highest state of yogic meditation
with nibbana or with parinibbana (i.e., nibbana attained with
death). (p. 71)
Logically, there is something unsettling about the above conclusions
reached by Chandrkaew and Kalupahana on two counts. First, by definition,
an arahant is a person who has attained nibbana. While it is true that the
Pali canon makes contextual qualifications of nibbana, nibbana itself as
Chandrkaew (1982) himself qualifies, is maintained throughout:
We should, again, bear in mind that for an arahant he has
stopped existing as soon as Nibbana was attained; Nibbana is
a permanent cessation of existence or experience which occurs
before his so-called death. (p. 43)

Thus to say that mental state of the arahant who attains safifia-

vedayitanirodha is not the same as nibbana is to effectively say there are
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moments in the life of the arahant in which he escapes nibbana. As
discussed in the previous chapter, this may even indicate a lack in the
consciousness of a living arahant outside of safifiavedayitanirodha in
reference to the rationale for attaining safifiavedayitanirodha (refer top. 136
above).

It should be noted that even the ltuvittaka passage cited in the

previous chapter is careful to describe the difference between nibbana in the
living and dead arahant as the "elements of nibbana" and not nibbana itself.
Second, the correction made by Anuruddha to Ananda, appears to be in
view of the external manifestation of safifiavedayitanirodha which, as
Kalupahana himself notes, is like that of a dead person (pp. 76-77). 4 So in
the context of Kalupahana and Chandrkaew's arguments, to say that
"Blessed One has not passed away; he has attained to the state of cessation
of perception and feeling" is only effectively saying, safifiavedayitanirodha is
attained by a living arahant; final nibbana is attained after the arahant's
death-facts which have already been established.

A similar case is

provided in the Pali canon as cited in Vism. XXXlll, 51.

In the following, the

question is posed: what is the difference between [the nibbana] of an
arahant/Buddha (who is of course still alive) in sannavedayitanirodha and one
who is dead? The answer appears5 only to repeat facts which have already

4A possible scenario would be that Buddha, in as much as almost nothing at all could
disturb him, or perhaps, his breathing has been so controlled that Ananda could not tell if he
was dead or alive, and mistook him to be dead.
5This researcher uses "appear" advisedly in view of the limitations of one trying to
understand an 'other' in the light of pursuing a dialogue based on "differences". Comments/
clarifications by a Buddhist regarding this and succeeding points make for a fruitful dialogue.
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been established, that is, that a living arahanf/Buddha who attains
sannavedayitanirodha is alive, and a dead arahanf/Buddha is dead:

Cf. What is the difference between one who has attained
[Sannavedayitanirodha] and one who is dead? This is also

given in a sutta, according as it is said: 'When a bhikkhu is
dead, friend, has completed his term, his bodily formations have
ceased and are quite still, his verbal formations have ceased
are quite still, his mental formations have ceased and are quite
still, his life is exhausted, his heat has subsided, and his
faculties are broken up. When a bhikkhu has entered upon the
cessation of perception and feeling, his bodily formations have
ceased and are quite still, his mental formations have ceased
and are quite still, his life is unexhausted, his heat has not
subsided, his faculties are quite whole. (M.1.296)
A deconstructionist will see such "redundancy" (the mirror/copula is not
really traversed) as a fractured holism of the form: A=B; B=A

~

A=A; B=B

(Magliola, 1997, p. 176; Derrida, ) which, as discussed in the previous
chapter, may be an indication that sannavedayitanirodhalnibbana is open to a
differential reading.
Before pursuing the matter further however, it is necessary to examine
other clues.

As to why saflflavedayitanirodha was not included in the

Ud"iila passage, it appears that the following remark by Payutto (1995) may

provide a plausible explanation.
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Those who have reached all possible levels in the practice of
both samatha and vipassana are never-returners (anagam1) or
arahants and are able to attain to an even higher, more refined
state. We can call this the ninth level, and that is the cessation
of perception and sensation (sannavedayitanirodha or nirodhasamapatti), the highest level of sukha. (p. 271-272)
Thus one many say that sannavedayitanirodha is not included in the
Udiila passage because sannavedayitanirodha per se does not indicate
whether it is an anagami or an arahant who attains it. To include sannii
vedayitanirodha in the Udiila passage would be to include the anagamis,
who while capable of attaining sannavedayitanirodha, have not yet attained
nibbana.
But the fact that even this qualification, that is, of sanf1avedayitanirodha as attained by the anagami is not included lends itself to
double-reading to the extent one may say, following Chandrkaew and
Kalupahana's line of reasoning that sannavedayitanirodha as attained by the
arahants is not included (considering that the passage is framed according to
the possible jhanic states in which a negative reference to nibbana is made).
Having made the above clarification, an attempt to demonstrate
Derridean Deconstruction/Differentialism will be made using Kalupahana's
arguments, and in so far as he discusses sannavedayitanirodha as attained
by arahants/Buddhas.
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It should be noted that Kalupahana pursues the question of why sanfi&

vedayitanirodha was not included in the Udiila passage by relating it to to the
ltivuttak passage (see Chapter Three above, pp. 134-136). Kalupahana who
does not mention that anagamis are capable of attaining the safifia-

vedayitanirodha would say that the safifiavedayitanirodha as attained by the
arahants is categorically not nibbana based on the ltivuttak's description of
the living arahant to which he applies safifiavedayitanirodha, " ... in him the
five sense-organs still remain; and as they have not yet departed he
experiences through them what is pleasing and displeasing and undergoes
happiness and suffering" (ltivuttaka, pp. 38-39). What the ltivuttaka passage
is saying, in other words is, a living arahant in view of still having the five
senses continue to have sense impressions although he/she by virtue of
his/her pafin8, does not generate craving or attachment to them. In the case
of safiflavedayitanirodha however, there are no sense impressions to speak
of in the first place.

Thus for Kalupahana, saflfiavedayitanirodha fails the

litmus test in that the arahant "need not even make an effort to remain
unmoved." (p. 76)
In the broader context to which the above analysis was made however,
the conclusion that the mental state of safiflavedayitanirodha as attained by

arahants is not the same as that of nibbana would lead to a contradiction.
Here it should be noted that Kalupahana was making the above analysis in
relation to the Udiila passage above. Granted that what Kalupahana says is
true that there are similarities between safifiavedayitanirodha and nibbana,
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his treatment of ltuvittak deploys Pure Negative Reference in a such a way
that sannavedayitanirodha is purely not nibbana. Their similarities (the fact
that in both cases, "the five sense-organs still remain"; and there is no
craving) all of sudden does not count or is set aside. Having qualified
sannavedayitanirodha thus it could be included as among those to which
nibbana was negatively referred to . The contradiction lies in the fact that for
Kalupahana, the Ud'iila passage is a description of "nirvana as a state to be
contrasted with samsara", so to say that sannavedayitanirodha is samsara
would contradict the Pure Negative Reference he applied earlier.

It appears

therefore, that sannavedayitanirodha is neither nibbana nor not-nibbana.
Appropriating Magliola's qualification of the distributed sense of the
fourth lemma mentioned in the First Chapter above, sanflavedayitanirodha
would then transcend/escape nibbana and samsara altogether, as what may
be implied in the Visudhimagga thus, "It [sannavedayitanirodha] is not
classifiable as formed or unformed, mundane or supramundane." (XXX.111,52).
Perhaps, a better rendering may be provided with the undistributed
sense of the fourth lemma. Apropos, saflnavedayitanirodha as neither
nibbana nor not-nibbana may be taken to mean as oscillating between
escape-from-nibbana and some open-ended entrammelment in nibbana
('neither Y' means non-Y, but 'nor non-Y' means some entanglement in Y).
This lends well to the following description of saflflavedayitanirodha thus:
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This too, is an attainment which
A noble one may cultivate;
The peace it gives is reckoned as
Nibbana here and now...
(Vism. XXlll, 52)

4.3 Conclusion
In the preceding, Pieris' thesis was deconstructed with the help of
what otherwise would be considered as marginal viz. the Preface, a
footnote/endnote, personal communication, etc.
The Preface is important for two reasons. First, it established
categorically what Pieris really intended for core-to-core dialogue, that is, a
meeting between Buddhist Wisdom/Detachment and Christian Love-a
dialogue based on differences.

Second, it called attention to the

duplications/repetitions in his thesis which lends well for its deconstruction
not only in terms of Derridean deconstruction's position regarding duplication,
but also with regard to the differance in relation to spacing and
temporalizing. s

6

Thus as far as his arguments in the main text leading to the

If one is oblivious to the fact (which Pieris himself, in the Preface, calls to the
attention of his readers), that the essays which comprise Love Meets Wisdom were written
over a ten year period with no intention of putting them in one volume, then one might
probably fill in the gaps (a tendency which is characteristically logocentric) to present (read:
presence) a holism which is called (read: signification) 'Pieris' core-to-core dialogue' when
most probably it is the case, that in view of his "continuously widening horizons" (Pieris,
1989, xii), such holism cannot really be determined/pinned down, in as much as it is always
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conclusion, they seem to fall short of what he really intended in as much as
he ends up with a "happy", "comfortable" complementary scenario of a
Christian Wisdom meeting Christian Love.

The tracking of 'Christian

Wisdom meeting Christian Love' as 'Wisdom meeting Love' from 'Gnostic
Wisdom (of Buddhism) meeting Agapeic Love (of Christianity)' brings to the
fore attempts (albeit unconsciously/ subconsciously) to recuperate holisms.
Pieris' clarification in the personal communication also serves this purpose.
Be all that as it may, by putting the meeting of the generic form of
wisdom and love in terms of an interreligious dialogue within oneself, Pieris,
himself opens it up to a differential reading (indications of his postmodern
side?) along the lines of Corless (see Chapter One above, p. 17) and the
scenario proffered by this researcher for a dialogue based on differences
(also pp. 10-17 above).

With regard to the endnote, its significance lies in demonstrating that
not only are there deconstruct-able holisms in the other, but also that the
way one views the other's holism is in itself deconstruct-able. It should be
recalled that Pieris, in one of the endnotes, points to Paramatthamafljusa
192-93 as one of the important Buddhist texts which "give a clear exposition
of the dialectics of wisdom and love ... " (Pieris, 1989, p. 149 n. 20). A closer
examination of the text, however, shows that it carefully avoided putting

karurii and paflfla (of the arahants/Buddhas) in dialectical terms. Here the

on the move. (Here the researcher is deconstructing
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question of whether there is or there is no dialectical interplay in

Paramatthamaftjusa 192-93 would pit Pieris' logocentrism against
Paramatthamaftjusa 192-93's. Following Pieris' lead however, it was
discovered that a differential reading is tenable such that one might say that
there appears to be a dialectical interplay after all. In so far as this is not so
apparent however and needs to be exposed, it remains to be seen why
Pieris considers it as giving a "clear explanation of the dialectics of wisdom
and love." Perhaps if Pieris had laid this out, it would have helped to show
the essential differences that would make Buddhism's Gnostic Wisdom a
challenge to Christianity's Agapeic Love (which this research has tried to do).
It seems however that such approach does not lend well to the overall frame
of Pieris' notion of Christianity recuperating its holism through Buddhism's
core that sees love and wisdom as being complementary more than being
dialectical.

But it could very well be that in Buddhism, wisdom and love are indeed
not dialectical. It is only the dialectic between Buddhism's Gnostic Wisdom
and Christianity's Agapeic Love which has boomeranged/doubled-back (in
view of doubling) to Christianity in the attempt to see in Buddhism's core the
mirror-image of Christianity's own core. But this doesn't deny that a
differential reading of Paramatthamaftjusa 192-93 is tenable. To the extent
that such differential reading may seem forced, and to the extent that it is

himself).
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possible, Pieris citation of of Paramatthamafijusa deconstructs and
constitutes itself.

The above-mentioned deconstructions extend Pieris' brand of dialogue
further because without the exposing of the sleight of hand, Pieris would
have reduced what was originally a dialogue based on differences to a
dialogue based on the same. Had Christianity restored its holism (albeit by a
cosmetic fix in as much as the gnosis has nothing much to do with Buddhism)
Buddhism and Christianity would have been the 'same' (albeit not the selfsame) in that both would now have gnostic as well as agapeic currents, in
which case the difference with regard to the core of Buddhism challenging
the core of Christianity would be downplayed/dismissed/disappear. Another
reason why the above deconstructions may be thought of as extending the
dialogue based on difference further is that the debris theses (e.g. the openended Buddhist-Christian dialogue within oneself, the compassionate act of
a dual-practitioner as Pure signifier, etc.) compel one to continue in search
for answers insofar as there remains some-thing problematical/puzzling/
unsettling as one understands the other in his/her own terms.
The unsettled questions (from the previous chapter) as well as from
the deconstruction of Pieris' thesis has led this researcher to explore the
dialectics between karurii and pafifia (of the arahants!Buddhas). Pursuing
the apparent inconsistencies in the definition of karurii as being moved or
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not moved, this researcher was able to find a deconstruct-able holism in
Chandrkaew's and Kalupahana's arguments. This in turn led to the discovery
of a differential which opens up in its own terms the logocentrism of
Theravada Buddhism as regards nibbana, that is, saf1f1avedayitaniroddha
as differance. The deconstruction puts the treatment of saf1f1avedayitnirodha
in relation to nibbana as a dilemma (framed within Kalupahana's arguments)
which leaves in the end, the placing of saflflavedayitnirodha in relation to
nibbana under erasure according to the undistributed sense of the fourth

lemma.
In view of this, saflf1avedayitnirodha cannot be put in relation to
nibbana under the first lemma because as Kalupahana pointed out, nibbana

(for the living arahant) entails an "effort" to maintain equanimity. To a certain
extent, this accounts for the non-inclusion of saf1navedayitnirodha from the
Udfi>a passage cited above (notwithstanding the theory that-the Buddha, as

proffered by Kalupahana, attained saf1fiavedayitnirodha to "escape from the
pangs of death") so much so that even if it were the intention of the Buddha
to attain the differentjhanas in order to show that he is 'detached' from
them 7, safif1avedayitnirodha cannot be included in the list to which the

71t is significant to note that the Buddha, prior to his death, attained successively the
first eight trance states, entered into saflflavedayitnirodha, left saflflavedayitnirodha to attain
the trance states in reverse order, attained some of the trance states for the second time
and in-between trance states, passed away. (N.B. Kalupahana and Chandrkaew narrate the
Buddha leaving sannavedayitnirodha before his death-which incidentally seems to concern
itself more with differentiating sannavedayitnirodha from parinibbana. But it should be noted
that the attainment of sannavedayitnirodha is that of the livjng arahant). This researcher
cannot emphasize enough that nibbana is attained upon Enlightenment itself and is
maintained throughout the life of the arahantA3uddha until parinibbana and after. Thus, the
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Buddha would be detached from because saflflavedayitnirodha does not give
this facility in the first place (following Kalupahana-there's no effort needed
to be detached, because there's nothing to be detached from in the first
place). So it appears that saflflavedayitnirodha is not nibbana (the second
lemma).
However saflflavedayitnirodha cannot also be put in relation to nibbana
under the second lemma because it shatters what Chandrkaew (see above,
p. 137) describes as the arahants/Buddhas' maintaining nibbana throughout
(from Enlightenment itself up to parinibbana.) To a certain extent, this
subverts the very being of an arahanf!Buddha in as much as
arahantship/Buddhahood are themselves identified with nibbana.

In so far as

not-nibbana per se, is indeterminable, it could even lead one to the

conclusion that the arahant/Buddha reverts back to samsara if one were to
take 'not-nibbana' (within the Theravada Buddhism's frame of either samsara
or nibbana, as in the negative reference in the Uda-,a passage for example)
as samsara.

If one delves more into the problem however,

'saflflavedayitnirodha is not-nibbana' may also mean (considering that
nibbana, so far in the discussion refers to the nibbana of the living

manner by which the Buddha attained the eight trance states is not the same as for nonaral1ants/Buddhas in as much as the paflfla of the former already 'sees' things as they really
are so much so that while the 'mundane/form/formless spheres' are identified with samsara,
the arahants/Buddhas' experience of them is already nibbana (i.e. they are detached from
them). In the same way, the arahants/Buddhas living in the conventional world are not
bound by samsara having already released themselves from its shackles.
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arahant!Buddha) 'safinavedayitnirodha is parinibbana'.

Notwithstanding the

ltivuttaka passage (pp. 38-39), to say that 'saflfiavedayitnirodha is not the
nibbana of the living arahanf to mean 'safifiavedayitnirodha is (in quality) the

same as parinibbana' would not only contradict the technicality that
parinibbana is the nibbana upon/after an arahantA3uddha's death, but also

undermine parinibbana itself in as much as it would appear that parinibbana is
(in quality) the same as nothingness (considering that, as Kalupahana points
out-precisely when he was differentiating between nibbana (of the living
arahant/Buddha) and safifiavedayitnirodha (which figures in the first lemma

discussion above), the arahant!Buddha's consciousness in
safinavedayitnirodha is empty, therefore, how can an arahant!Buddha be

detached if there's nothing to be detached from in the first place?) The
notion of parinibbana as nothingness however has been categorically denied
by the Buddha's teaching.

What is left, therefore, of 'saf111avedayitnirodha is

not nibbana (of the living arahantA3uddha)' is (working within the parameters
of Theravada Buddhism) the formula-'saf1flavedayitnirodha is neither
nibbana of the living arahantA3uddha, neither parinibbana, nor samsara'-

which can be accommodated in the fourth lemma discussion below. As for
the third lemma, the above reasons would also make the formulation of
'saflfiavedayitnirodha is both nibbana and not-nibbana' not tenable.

With regard to the distributed sense of the fourth lemma, to say that
safif1avedayitnirodha is neither nibbana nor not- nibbana or that
saf1f1avedayitnirodha transcends nibbana nor not-nibbana cannot be
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accommodated for two reasons. First, to do so would be to contradict
Theravada Buddhism's view/metaphysics that nibbana (whether of the living
or dead arahanf/Buddha) together with the different elements/realms-that is
samsara-is exhaustive or could account for everything there 'is'.a Also,
insofar as Buddhist metaphysics is depicted as hierarchical where nibbana is
seen as the summum bonum, to say that safifiavedayitnirodha transcends
nibbana undermines this notion to some extent and may also support the

theory discussed in the previous chapter as to why the Buddha attained
safifiavedayitnirodha just prior to his death, that at that given moment,
safifiavedayitnirodha could provide a 'better' means of detaching from the

suffering of death/dissolution of the body at that moment-which as has
already been discussed may indicate a lack on nibbana's part. This, of
course, for Buddhism is unacceptable. Thus what is left for consideration is
the undistributed sense of the fourth lemma which serves the purpose of
avoiding the problems encountered with the other lemmas in as much as it
does not close to a unity, is less framed, does not establish a presence which
otherwise would overtly subvert/undermine the very notion of nibbana itself.
It should be noted that the problem of the second lemma (safifiavedayitnirodha is not nibbana) is avoided in as much as it would be

constituted and deconstructed (and in this sense also avoids the problem of
the first lemma) continuously as may be gleaned from the undistributed sense

acompare/contrast with differential treatment of Madhyamika Buddhism with regard
to nirvana and samsara (Magliola, 1997, pp. 139-155).
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of the fourth lemma, that is, 'sannavedayitnirodha is not nibbana nor notnibbana' is seen as oscillating between escape-trom-nibbana and some

open-ended entrammelment in nibbana.
Putting saffffavedayitnirodha and nibbana according to the
undistributed sense of the fourth lemma seems to account for (as they are
indications of a deconstruct-able holism) the apparent inconsistencies in
certain Buddhist texts (e.g. in Visudhimagga 'Nhere in its treatment of
saflflavedayitnirodha, some verses assert that it is nibbana and not far from

these same verses are others that say it is not nibbana.)
In support of putting safff1avedayitnirodha and nibbana according to the
undistributed sense of the fourth lemma, it is interesting to note that there
are scriptural passages which on their own seem to offer a differential
reading of sannavedayitnirodha and nibbana.
An example is Vism. XXlll, 52 (p. 199 above). Offhand it seems
redundant for arahants/Buddhas to cultivate saflflavedayitnirodha in as much
as they have already attained nibbana (and as regards their equanimity, the
peace associated with it. ) The same may be said of Vism. XXlll.29:
Why do they attain it? Being wearied [underscore mine] by the

occurrence and dissolution of formations, they attain it thinking,
'Let us dwell in bliss by being without consciousness here and
now and reaching the cessation that is nibbana'. (Vism.
XXlll.29)
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Vism. XX.Ill, 52, serves the purpose of the undistributed sense of the
fourth lemma in as much as "is reckoned as" leaves open the issue of
whether saiiiiavedayitnirodha !§_or is not nibbana. The same may be said of
(Vism. XXlll.29) as signalled by the verb "reaching".
Apropos , it appears that a new differential emerges with regard to the
peace/bliss of saiiiiavedayitnirodha and nibbana. In Vism. XXlll.29, "the
peace it [saiiiiavedayitnirodha] gives" appears to differentiate the so-called
"peace" from saiiiiavedayitnirodha itself. But if one examines closely, the
"peace" is actually entitatively tied-up with the state of non-perception and
non-feeling itself- saflflavedayitnirodha. The description in Vism. XXlll.29
seems to support this in as much as "Let us dwell in bliss [or peace] by
being without consciousness here and now' is in reference to
safliiavedayitnirodha which is differentiated from nibbana as signalled by the

word "reaching". Here, saflflavedayitnirodha may be seen as constituting and
deconstructing itself which is served well by the undistributed sense of the
fourth lemma.
The importance of the preceding discussion to a dialogue based on
difference mainly lies in the way a differential approach opens up
logocentrisms to account, in some measure, for what otherwise would be
impossible. Differanceltracelmark, as may be recalled, is that which is not
present but somehow 'there' anyway. On account of this 'opening',
saflnavedayitnirodha as differance may used by Christians to pursue a

dialogue with Buddhism-in Buddhism's own terms-for example, as regards
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the dialectical interplay between karur}8 and panna in arahants/Buddhas
(which Theravada Buddhism holds, is impossible) in line with a (or as
he/she may be compelled to) dialogue based on difference as advocated by
Pieris as regards the dialectical interplay between Gnostic Wisdom/
Detachment of Buddhism and Agapeic Love/agapeic or affective involvement
of Christianity.
Speaking of the dialectic between gnostic detachment and affective
involvement, the deconstruction in section 4.2.1.3 (Surplus and category
change) may have accounted for, to some extent, Pieris' views on
Instrumentality as operating in Christianity. As may be recalled, in reference
to the three currents which Pieris broaches (viz. the contemplative, the
affective, and the active), and with respect to the core-to-core dialogue, the
three are accommodated by Pieris within a frame of two only, agape would
have to spread itself out-but oscillating between or acting according to the
affective path (similar to bhakti in Hinduism-with God as the object of love)
'and/or' the active path (with 'people' as the object of love to which the act of
love is seen as a duty to be done in view of love of God.)
With regard to what Pieris considers as an aberration operating in
lgnatian Spirituality, it appears that it is a result of agape being identified
solely with God (the affective), instead of oscillating between the affective
and the (other people) active path-as in the case of the undistributed sense
of the fourth lemma). And so people, nature, etc. are seen only as
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instruments to be used (and not 'really' loved) to love God. It should be
recalled that a solution was offered by Pieris which fits his theory (albeit this
has been deconstructed above) that a gnostic element (supposedly from
Buddhism) would restore Christianity's holism and thereby eradicate/diminish
Instrumentality as operating in Christianity thus: turning human love (of
others) to knowing God.
Notwithstanding the deconstruction carried out however, the solution
that Pieris provides might still be considered as a form of Instrumentality
(following his line of reasoning albeit refined) in as much people would still be
used as instruments, in this case, to know.God (and in turn, love Him more),
but also in order to save one's soul. While love of others may figure here,
the thought that it is carried out to attain another end (and not for its own/the
other's sake) appear to water-down love in the concrete.
The next chapter, thus, will delve into this problem as it investigates
more as to why Pieris singles out lgnatian Spirituality to illustrate
Instrumentality operating in Christianity. In so far as lgnatian Spirituality
speaks of Indifference, it is also hoped that, in the spirit of dialogue, the
Buddhist partner in dialogue would have a glimpse of how notions similar
to/different from, for example, upekkha, figure in Christianity.

CHAPTER FIVE

INSTRUMENTALITY

This chapter will attempt to address the problem of Instrumentality
(otherwise known as instrumentalism) in Christianity, a problem which Pieris
says is the result of lack. Christianity lacks a developed gnostic idiom, he
argues, and he proposes a solution.

In as much as the manner in which

Pieris tries to come up with a solution has been deconstructed however, there
is a need to explore alternative solutions along the same lines that he
proposed, that is, a solution that is inspired/ brought about by Christianity's
dialogue with Buddhism.
Before searching for a solution however, it is necessary to first
understand in more detail what the problem is. By way of review, apropos of
Instrumentality, Pieris (1989) says of lgnatian Spirituality:
Contrast this [an aspect of Buddhism] with Christian theism.
The Absolute is adored and loved as a person; all else (human
persons not excluded) [emphasis mine] shrinks to the level of

an instrument to be used in the human quest for God. Ignatius
of Loyola makes it the foundational principle of Christian
asceticism.

Cosmic forces are thus regarded as impersonal

things to be manipulated in the service of God and humanity
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rather than as quasi-personal beings to be treated with
reverence or as silent companions in our pilgrimage toward the
Absolute ... (p. 86)
Indeed the fact that Pieris, a renowned Jesuit, would mention the
above and consider it as an aberration is intriguing. It is intriguing still that
Instrumentality would figure, as discussed in the previous chapters, in the
dialectic between Gnostic Wisdom and Agapeic Love between Buddhism and
Christianity respectively, and also in the dialectic between gnostic
detachment and affective involvement within Buddhism itself and within
Christianity itself. Thus, could Instrumentality be a differance aberrantly
reinscribing itself?
In the context of the dialectical interplay between gnostic detachment
and agapeic involvement, Instrumentality may be seen from three vantage
points: (1) as one observing Instrumentality in operation; (2) as one upon
whom the Instrumentality is in operation; (3) as one upon whom the
Instrumentality is being carried out.
To illustrate the first point, when one sees, for example, a
Buddhist/Christian giving alms to the poor, Instrumentality would read into
the rationale of the act (even if it were not so), the poor being used as a
"mere" instrument to gain merit/indulgence or even to be closer to
enlightenment/God. From the discussion of dana in the previous chapter,
while a Christian may accuse a Buddhist of being selfish for doing good
deeds as a means of gaining merit, a Buddhist may counter the Christian with
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the same, in so far as doing good deeds is a means of going to heaven, etc.
As regards the second point, the almsgiver really considers the poor only as
a means to attain a certain end.

Buddhism appears to be more

transparenUopen in this regard in as much as it considers one who practices
for his own welfare (A.ii,96) as one who is at least practicing-who
eventually/hopefully will progress to the more advanced stages-and in this
sense is not looked upon as being hypocritical. As regards the third point,
the full impact of the act of giving, in the eyes of the recipient, is diminished if
the recipient realizes that he/she were only "used."

5.1 Instrumentality in lgnatian Spirituality
The problem described above, in terms of Instrumentality as operating
in Christianity (and in so far as Buddhism can provide a solution) may be
better understood with an analysis of lgnatian Spirituality, that is, the
Spirituality propounded by St. Ignatius of Loyola.
Of course, it should be pointed out that in Christianity St. Ignatius is a
great saint (and Pieris is very much aware of this considering that he is a
Jesuit, that is, belonging to the religious order founded by St. Ignatius of
Loyola) and his Spiritual Exercises is considered to be one of the "efficacious
means for the spiritual regeneration of the world" (Aumann, 1985, p. 124 ). Be
all that as it may, Pieris' statement regarding lgnatian Spirituality as

I
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exemplifying Instrumentality cannot be ignored. Pieris' claim, if it be true, is a
rupture which needs to be investigated/traced/ tracked.

5.1.1 The notion of Indifference in "The Principle and Foundation"
It is interesting to note that Christianity also has the notion of nonattachment in terms of being detached from inordinate attachments. St.
Ignatius of Loyola develops this in his notion of indifference which is
introduced in the first part of the Spiritual Exercises, the Principle and
Foundation:
Man is created to praise, reverence, and serve God our Lord,
and by this means to save his soul. All other things on the face
of the earth are created for man to help him fulfill the end for
which he is created. From this it follows that man is to use
these things to the extent that they will help him to attain his
end. Likewise, he must rid himself of them in so far as they
prevent him from attaining it.
Therefore we must make ourselves indifferent to all created
things, in so far as it is left to the choice of our free will and is
not forbidden. Acting accordingly, for our part, we should not
prefer health to sickness, riches to poverty, honor to dishonor, a
long life to a short one, and so in all things we should desire
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and choose only those things which will best help us attain the
end for which we are created. (p. 47)

5.1.2 Indifference as non-attachment
From the Principle and Foundation, it can be seen that indifference
should not be taken in the colloquial sense of being callous or not caring (as
is the case with the different notions of gnostic detachment in Buddhism as
discussed in the Second Chapter above) but rather as detachmenUnonattachment. Non-attachment conveys the negation of a negative trait, that is,
attachment in the sense of clinging, being overly-dependent, desiring in a
sensual/sexual/ covetous way. Certainly attachment of this sort should be
extinguished in that they limit one's freedom, or in the extreme case go to the
extent of holding one captive.
In the Spiritual Exercises, this understanding of indifference/
detachment as non-attachment is clearly seen as freedom from attachments,
as St. Ignatius categorically states in the Purpose of the Exercises:
The purpose of these Exercises is to help the exercitant [the
person doing the Spiritual Exercises] to conquer himself, and to
regulate his life so that he will not be influenced in his decisions
by any inordinate attachment. (pp. 47-48)
In the Scriptures, Christians find the eradication of such excessive
attachment is clearly grounded in Jesus' teaching. For example, there is a
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story of the rich young man (Mk. 10: 17-28) who asks Jesus,

"What shall I

do that I may inherit eternal life?" Jesus responds by telling him to obey the
commandments. Upon learning that this young man has been doing so since
his childhood, Jesus instructs him further:

One thing you lack: go your way, sell whatever you have and
give to the poor, and you will have treasure in heaven; and
come, take up the cross, and follow Me.

The Gospel of Mark, in particular, paints a poignant picture of Christ
because as he was saying the above "Jesus [was] looking at him and [he]
loved him." This mood shifts as Christ's invitation is rejected by the rich
young man, "But he was sad at this word, and went away sorrowful, for he
had great possessions." To which Jesus sadly remarks, "It is easier for a
camel to pass through the eye of a needle than for a rich man to enter the
kingdom of God."
Elsewhere in the Spiritual Exercises Christians find this notion of
indifference as non-attachment (as discussed in the preceding) in the
Meditations on the Three Classes of Men and in the Three Modes of Humility.
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5.1.3 Indifference in the context of Election
The meditations on the Three Classes of Men and the Three Modes of
Humility are situated in a special place in the Second Week of the exercises

known as The lgnatian Day. Here the exercitant is introduced to the stage of
"contemplation-election" preparing him/her for a possible election.
Gilles Cusson, S.J. (1992), speaking of indifference in the two
aforementioned meditations categorically refers to it as an interior freedom
(seep. 86).

But freedom from what? Freedom from everything that stands in

the way to attain that for which we were made (as mentioned in the Principle
and Foundation.)

Initially, Cusson (1992) interprets St. Ignatius' notion of indifference
in the context of making an election in broad terms, "He [St. Ignatius] means
"indifference," that habit whereby, instead of acting from whims, we refrain
from decision until the reasons appear for choice of the better option" (p. 83).
(Cf. Sivarksa's depiction of equanimity as the tiger waiting calmly, p.125 in
Chapter Three above).
However, this notion of indifference as non-attachment becomes
clearer. Here, the aforementioned meditations are intended to heighten the
disposition of indifference in the sense of eradicating the attachment to the
self, so that the exercitant may be open to the workings of the Holy Spirit:
On the one side, the evil spirit acts fundamentally in us by trying
to bind us, to attach us to something which ultimately is always
our own self, no matter how many possible realities may pe in
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between ... Under the particular "goods" which captivate each
person (material or spiritual goods, the body, health, beauty,
work, accomplishments, ideas, opinions, friendship, esteem,
perfection, or anything else), Ignatius is speaking of the instinct
for possession. If this is not regulated, we seek to it to
appropriate to ourselves something which we progressively
identify as belonging and existing for ourselves1 ... This instinct
of attachment to self by the subterfuge of "goods possessed" is
fundamental in the process by which evil operates. By this
subterfuge we come to prefer ourselves to others, to take up a
position against others and against God; and this is the
culmination of pride which kills. (Cusson, 1992, p. 86)

It should be noted that such attachment does not only pertain to
overtly negative things. One necessarily has to be indifferent also from good
things when such things cease to be good in the sense that they limit one's
interior freedom.

5.1.3.1 First Problematic
Upon closer examination, a problematic arises when this interior
freedom is set within the context of the Principle and Foundation, because it
seems that one is just moving from one level of attachment to another--from

1Cf.

Quotation of De Silva, pp. 81-82 in Chapter Two above.

A Differential Approach to the 'Christian Understanding' of'Buddhist Detachment'
.· .. ·· ·
CbapterVr Instrumentality''; ·' ·'
~

j' .,

,

"

219
attachment to overtly negative things, to good things which cease to be
good, and in this light, attachment to the will of God which ultimately, in the
Principle and Foundation means for man "to praise, reverence, and serve

God [our Lord], and by this means to save his soul":
We have only to look at the "preludes" of his meditation [on the
Two Standards]. .. They deal with men who are involved in an
attachment to some good which interferes with the peace of
their union and gift of self to God; [emphasis mine] and the
grace to be prayed for is to overcome the obstacle, the reason
for the persons' repugnance and failure to experience peace.
The antidote is a greater attachment to God and to his
will ... Only this growing attachment (emphasis mine] to God will
render one capable of overcoming the resistance or repugnance
which one may still strongly feel. (Cusson, 1992, pp. 87-88)
In a sense, this problematic can be made more manageable if one
were to return to the Scriptures. Surely, since Christians believe that Christ
is normative, an examination of his life and teachings may provide a solution.
What Jesus tells the Rich Young Man in the story above, provides a clue.
After saying that "It is easier for a camel to pass through the eye of the
needle than for a rich man to enter the kingdom of God", the disciples were
aghast and so they asked Jesus, "'Who then can be saved?" He replied,
"With men it is impossible, but not with God: for with God, all things are
possible." This is a fundamental assumption in Christianity. In so far as

,,
'
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saving one's soul is concerned, for example, there is Grace that allows one
to 'cling' or 'attach'/abandon oneself entirely to God.
Does this violate the interior freedom spoken of in the matter of making
one indifferent or not attached? Apparently not. First of all, one could reason
that the detachment (which heightens one's interior freedom) from overtly and
covertly negative things makes possible the decision to 'cling' or not to 'cling'
to God.
Still God respects human beings' freedom. This other fundamental
assumption in Christianity still holds.

Even though all human beings (and all

creation for that matter), according to Christian belief, owe everything to
God, God does not force anyone to "praise, reverence, and serve him."
As to the question of maintaining this interior freedom when one has
'clung' to God, and in a sense has allowed the Holy Spirit to overpower/guide
him, two points need to be clarified. In the context of the first fundamental
assumption cited, the question seems moot and academic since apparently,
one cannot maintain or even achieve this level of 'clinging' through sheer
exercise of one's freedom. 2 However, since God already made this 'clinging'
possible (and in a sense, He desires us to do so--although he doesn't force
people), and constantly invites human beings to do so, does this mean that
this attachment to God would limit one's interior freedom to continually 'cling'
to Him?

2Apropos, another dialectic worth investigating between Buddhism and Christianity,
is self-help vs. self-help/other-help.
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5.1.3.2 Second Problematic
The question is quite difficult in that what is being investigated is a
deeply-spiritual and mystical sphere which for the most part is beyond
reasoning itself. For instance Cusson (1992) makes a qualification of the
indifference at this level and calls it "supernatural indifference". Speaking of
the third meditation on the Three Classes of Men, he says:
Persons in this category [third class of men] receive from God,
beyond their own more or less adequate efforts, the grace of a
greater interior desire which attaches them more closely to his
will. Consequently, only persons in this category will, by means
of grace, truly grow in the desired supernatural indifference.
[emphasis mine] (p. 88)
From the above, it is difficult to rationally assess this supernatural
indifference. As discussed, it transforms/purifies all attachments in that
they all become attachments to the will of God. The fact that it is
supernatural doesn't mean it cannot at all be understood. In order to answer
whether this interior freedom is maintained in this state of supernatural
indifference (which upholds God's will above everything else), it is necessary
to look at Christ once again.
In Christianity, if there is anybody who has attained this level of
supernatural indifference, it has to be Jesus Christ. An examination of his
life shows that he is indifferent to the overtly negative attachments, and that
he has striven to put the will of God above everything else. As to whether he
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maintains his interior freedom while as it were, "clinging" to his Father, one
only has to look at the Agony in the Garden in retrospect.
... Jesus went with his disciples to a place called
Gethsemane ... Grief and anguish came over him ... He ... went a
little farther on, threw himself face downward on the ground and
prayed, "My Father, if it is possible, take this cup of suffering
from me! Yet not what I want, but what you want"... Once more
Jesus went away and prayed, "My Father, if this cup of suffering
cannot be taken away unless I drink it, your will be done."
(Mt. 26:36-42)

5.1.3.3

Third Problematic

But one question remains: yes, Jesus in all his freedom suffered and
died for human beings, according to Christian belief. But was he indifferent
to human beings as the meditation on the Three Classes of Men which puts
Jesus as the norm seems to imply?
This indifference is then linked in practice to the concrete good
which is the object of the present attachment, and brings the
person [the exercitant] to desire the will of God above
everything else, whatever his will may be: either to sacrifice the
good or to keep it and use it henceforth in an ordered fashion.
(Cusson, 1992, p. 88)
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This is significant in so far as the motivations for following Christ is
concerned. Continuing with the Three Degrees of Humility, Cusson (1992)
says of the second and third degrees of humility:
The second degree brings one to desire not only to obey all the
divine laws, but also to carry out all God's desires or indications
which apply to one's own person. and to do this unconditionally
[emphasis mine]. To this degree corresponds the indifference
about which Ignatius often speaks. Finally, the third degree
includes, not only this unconditional acceptance of anything for
which God indicates his desire (whether sickness or health, a
long life or a short one, to be a lawyer or a teacher), but in
addition a loving option to be with Christ poor, suffering,
mocked. That is the measure of the growth of the love which
sustains us as we follow the paths of humility, self-renunciation,
and dedication to the following of Christ. (p. 89)
The above quotations seem to water-down love to the level of
~

!

l

benevolence or sheer obedience to the will of God3 . Transposing this

3 One may say that there is no conflict in loving others and doing God's will if doing
God's will is precisely loving others. The reader should be reminded however that the
statement is being made in the context of exploring/investigating Instrumentality/
lnstrumentalism in lgnatian Spirituality as proffered by Pieris. Instrumentality should be
recalled, is reducing human beings/nature to the level of instruments-Le. merely using
them to attain a particular end. Thus Instrumentality, if at all it applies in this particular
case-which is precisely the matter being investigated-imparts the dialectic between
detachment and affective involvement to the discussion.
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framework of supernatural indifference to Christ's decision seems to imply
that he suffered and died for humanity mainly to do his Father's will.4
Thus in the context of Instrumentality, does putting God's will over and
above everything else mean that he had to transform his love for human
beings from a personal love to a benevolent, utilitarian project (i.e. to helping
men achieve their end to "praise, reverence, and serve God, and by doing
so, to save their soul")? The portrayal of Jesus in the 'Agony in the Garden'
(as quoted above) seems to leave open this interpretation, to the extent-in
view of a hypothetical case of Instrumentality-one wonders if Jesus
detached himself from the rich young man whom he loved, or from John
whom he loved, or from all humanity (for whom out of love, as Christian faith
proclaims, Jesus suffered and died).
On a certain level, it's possible to maintain this framework of
indifference in Jesus' decision if he suffered and died for humanity as a
whole/collectively (not individually). However, this is inconsistent with his
revelation of God's love for humanity. Jesus, for example, reveals that God
looks upon human beings as His children whom he individually knows and is
concerned about. 5 Even Christ speaks of himself as the Good Shepherd who
knows all of his sheep to the extent that if one gets lost, he would leave the
rest to find it (Mt. 18: 12-14). This is clearly seen in the following:

4see in relation to H U Von. Balthasar's quotation, p. 229 ahead.
ssee for example, Jesus teaching the people that God is "Our Father" (Lk. 11 :1-13),
the parable of the Prodigal Son (Lk. 15:11-32), etc.
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[When a wolf is seen coming to attack a herd of sheep] ... The
hired man runs away because he is only a hired man [who just
follows orders] and does not care about the sheep. I am the
good shepherd. As the Father knows me and I know the Father,
in the same way I know my sheep and they know me. And I
[care and] am willing to die for them. (Jn. 10:11-15)
Based on the above, this researcher thinks that Christ's love did not
dichotomize love for his Father (as was shown by obedience to his will) from
his personal love for each individual, and in fact, contrary to what seems to
be implied by the notion of indifference as Instrumentality discussed in the
preceding, he was able to realize both. Therefore one can speak of an
involved-indifference. Indifference in the sense that it is still in the context of
God's will, but involved in the sense that Christ's love for others need not be
de-personalized or down-played to achieve a level of indifference that would
put God's will above everything else. This is apparent in the Gospel of
John's version of what may be seen as Jesus' rationale for doing the Father's
will as far as "drinking the cup of suffering" is concerned:
... Jesus looked up to heaven and said, "Father, the hour has
come ... " I pray for them... Keep them safe by the power of your
name, the name you gave me, so that they may be one just as
you and I are one ... And for their sake, [all boldface mine]
I dedicate myself to you, in order that they, too, may be truly
dedicated to you ... I gave them the same glory you gave me, so
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that they may be one, just as you and I are one: I in them and
you in me, so that they may be completely one, in order that the
world may know that you sent me and that you love them as
you love me ... I made you known to them, and I will continue to

do so, in order that the love you have for me may be in them,
and so that I also may be in them. (Jn. 17: 1-25)
Be all that as it may, it is interesting to note that the 'Agony in the
Garden' as depicted in the Synoptic Gospels does not figure in the Gospel of
John. It appears to have been substituted by the above which paints quite a
different, more poignant picture of Jesus' prayer to his Father before he was
turned over to be crucified reflecting that he truly loved human beings and
that he didn't merely use them [in a hypothetical case of Instrumentality].
Indeed, if the two accounts were placed side-by-side, then the dialectic
between detachment and affective involvement would have been more
apparent. In this light, one cannot help but wonder if the aforementioned
omission and substitution is a sleight of hand to cover up the said dialectic. 6
Even in the Spiritual Exercises, one might wonder if it is humanly
possible to achieve a real level of indifference (which puts the will of God

61t should be noted that there appears to be a discrepancy (as differance-not there
yet somehow there?) as regards Jesus' prayer to his Father just prior to his arrest. In the
Synoptic Gospels, Jesus is shown as praying to his Father in the Garden itself wherein he
was eventually arrested. In the Gospel of John however, Jesus is depicted as praying for his
disciples, etc. (as quoted above, Jn. 17: 1-25) and only after which He went to a garden
(wherein no prayer to his Father in the mold of 'Agony in the Garden' was depicted) where
he was eventually arrested.
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above everything else without falling into Instrumentality as defined by
Pieris). Thus, it should be stressed that the above involved-indifference must
be seen in the context of the full humanity (although he was also fully God) of
Christ. This is important because some people have mistakenly viewed his
love as being highly spiritualized to the point of not being human anymore.
As H U von Balthasar ( 1992) notes:
The sign of Christ can only be deciphered if his human love and
surrender 'even unto death' is read as the manifestation of
absolute love. It is because his human love is a manifestation
that we are prohibited from changing his humanity, making him
a hero, a superman or a demigod (as did the gnostics and
Arianism .. ) and thus obscuring love as it truly appeared. (p. 81)

5.1.3.4 Fourth Problematic

As mentioned, this is extremely important in as much as in Christianity,
Christ is normative. If one puts God's will above everything, as in the case of
supernatural indifference, would one likely encounter a dichotomy in the
practical realm? It's quite possible, for instance, that a person may pick up
his cross to "follow'' Christ and do so by "loving" others, even choosing
absolute poverty, but out of a sense of duty only. One desensitizes love by
either loving only Christ-through-others and not Christ-in-others (or should it
be Christ/ through/in/and others?) It's possible also that one does not really
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love Christ, but he only loves the ideal to love Christ because it is God's will.
And even so, he may not really love God because he feels that it is his duty
to reverence, praise, and love God, and if he does so, he is at the same time
saving his soul. To a certain extent, this grants him some level of peace
because he understands/sees them as the ultimate ends for which he is
made, based on the Principle and Foundation.
The limitation is evident in Cusson's discussion of the third mode of
humility in that he only cautions against being deluded in thinking that this is
actually willed by God, but in actuality is not (seep. 89). H U Von Balthasar
(1992) on the other hand mentions the following:
To understand this active love primarily, or worse still
exclusively, in terms of man's apostolic service to his fellow men
would mean interpreting the revelation of absolute love in purely
functional terms as a means or incentive towards some human
goal [in this case, because of the limitations of the supernatural
indifference mentioned, transforming God's will to only the
human], instead of understanding it as a personal and
absolute. (p. 87)

5.1.4 Supernatural Indifference and Involved-Indifference

The discrepancy between supernatural indifference and involvedindifference can be traced to the Principle and Foundation itself, particularly
its notion of indifference (i.e. detaching to put God's will above everything
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else) as an underlying/universal criterion. It is similar to what is noted by H
U Von Balthasar ( 1992) in the following:
The finite limits of human existence seem to be a permanent
justification for the finite limits of love--and since love withdraws
into little islands of mutual sympathy: of eras, of friendship, of
patriotism, even a certain universal love based on the nature
common to all men, or on a 'physis' identical in all beings in
whose souls there is a common 'logos'. [or even unconditional
obedience to God's will]. .. The identical 'nature' ... is expanded
into a universal principle, and the differences are overlooked.
For example, in Buddhism and stoicism, a sort of love for one's
enemies does become possible: the other person's hatred and
opposition is simply overlooked and only the community of
nature and being considered .... The Philosophical and mystical
world religions all strive to achieve the 'existential' experience of
such an identity above and beyond all differences [in the case
of the Spiritual Exercises, the will of God]. A primarily rational
process of abstraction enables them to overcome the limitations
of the finite world and stress the identity of all being. These
mental constructs, to which inchoate human thought inevitably
reverts in search of fulfillment, always water down love
[emphasis mine] and dissolve it in a higher medium; they
disembody its incarnate substance and distill from it a peace of
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heart, a compassion and a benevolence that sees beyond finite
limits--(it certainly seems to be the nearest approach which
humanity can make to the absolute )--and they then take this
clarified essence, which is beyond the reach of fate, and pour it
into a particular situation ... The religious element in these
attitudes, whether atheist or theist, is expressed in a certain
withdrawal from the concrete, which gives the individual a
superior position from which to act--a distance, however, which
makes the directness of a concrete love impossible. (pp. 56-57)

5.2

A Differential Approach to the Christian Understanding of

Buddhist Detachment: some applications

It is interesting how the quotation of H U Von Balthasar above, brings
the investigation to full circle citing Buddhism as he does above. Apropos,
this section will to try offer some suggestions on how an 'Understanding of
Buddhist Detachment' may be appropriated to address the problem of
Instrumentality, which as Pieris observes, is operating in lgnatian Spirituality
(as elaborated by this researcher above.)
Regarding the first problematic (that one is just moving from one level
of attachment to another culminating in the attachment to God),

Buddhism,

as discussed in Chapter Three above, guards against idolatry, although a
differential reading can be seen in terms of deconstructing the very notion of
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God himself (as someone one can 'cling' to.) Magliola is helpful in this
regard in his treatment of the Trinity as an on-going alterity (a thesis, which
incidentally draws from/is inspired by his dialogue with Buddhism) (For
details, see Magliola, 1997, pp. 167-190).
Regarding the second problematic (that 'clinging' to God limits one's
interior freedom to continually 'cling' to Him),

Pieris' (1989) notion of nature

(plants, animals, human beings, etc.) as being incorporated yet not
incorporated into the cosmic body of Christ does much in eroding the
subject-object dichotomy:
There is an ancient Christian saying that anticipated, in capsule
form, Teilhard [de Chardin]'s voluminous writings on the cosmic
dimension of Christ. It is a soliloquy attributed to God the
Creator: unum locutus sum, haec duo audivi: Christum et

mundum-1 [God] made only one utterance in which, however, I
heard myself pronounce two words: Christ and cosmos. These
two are but one single self-expression of God. Just as "no one
can come to the Father except through the Son" (John 14:6;
Matt. 11 :27), so there is no way of meeting the Son save by
being part of his cosmic body. This is the sacramental
approach to creation, which only a symbiosis of gnosis and
agape-"East" and "West"-can restore to the Church in the
West. (p. 16)
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The differential maneuver can be gleaned also from the treatment of
Magliola on a parallel text, John 14:20 (I am in my Father and you in me, and
I in you):
In direct proportion to growth in God's grace, one's identity (for
lack of a better word) begins to break down by being reinscribed
in God ... The love/grace that is happening is 'neither God nor
not-God' in the undistributed sense.7
With regard to the third problematic, which speaks on behalf of those
upon whom the Instrumentality is being carried out, in particular, the feeling
of "being used by the other", of only being part of the utilitarian project of
the other to attain his/her end , in so far as the 'other' here is made in
reference to Jesus' doing God's will as opposed to doing it for us (personally
and collectively) as discussed above, to a certain extent reflecting also the
dialectic between detachment and involvement as applied to Jesus, the
deconstruction of 'God' should have already diminished to some extent
some of these perceptions:
That God is better served by the formula of 'A is not-A' appears
(for example) in one form or another in the work of the
Dionysian tradition from Pseudo-Dionysius down through
Eckhart, Tauler ... In the final analysis, then, still safe and

7Magliola: Class Lectures on Spirituality, (1995.)
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comfortable for traditional Western discourse about God. What

I have long contended is that Christianity must learn (and 'test',
as St Paul says [citing 1 Thes. 5:21] that which is
'uncomfortable'. For example, that 'God'-as Raimundo
Panikkar and Karl Rahner reminds us-is impersonal as well as
personal. Indeed, that 'God' is sometimes frighteningly
impersonal and that this impersonality double-binds into Divine
personality in erratic, ever-altering ways that do not close into

logocentric unity. (Which by the way, is not at all to say that
God is not a loving God.) That such a God is not encompassed,
is not captured by either formula or experience of a 'unifying
source' is unsettling, is frightening for most Christians.
(Magliola, 1997, p. 182-183)
Regarding the fourth problematic, insofar as the concerns raised in
the third problematic are in reference to the 'l'/'me', the problematic may be
addressed by deploying a deconstruction of the 'self' which draws from anatta
of Buddhism. In view of this, Magliola (1997, pp. 110-131) offers what he
calls a 'differential meditation'. Its development of the 'neither I nor not-I' in
the undistributed sense of the fourth lemma in the context of BuddhistChristian dialogue, is worth looking into.
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5.3 Conclusion
The examination/analysis of lgnatian Indifference/Spirituality in relation
to Instrumentality has led this researcher to the following conclusions:
First, insofar as the preceding allows Buddhism and Christianity to
compare/contrast notions depicting 'detachment', both religions exhort their
respective followers to be detached as far as, for example, wealth, food,
sex, etc. are inordinate attachments. Moreover, both see the importance of
detaching from gross attachments in terms of progressing to a higher level of
detachment which for the most part (notwithstanding attempts of signifying it)
is privy to one who experiences it (e.g. thejhanas and Grace-in Buddhism
and Christianity respectively).
As far as the higher stages in the "spiritual" development however,
there is a difference. Buddhism may very well see in the progressive
development of 'Indifference' in lgnatian Spirituality, just a movement from
one form of attachment to the next. (It should be recalled that in Buddhism,
this is avoided by gnosislpafifia/Gnostic Detachment which as Pieris
establishes, Christianity lacks). Such remark seems unavoidable insofar as
the Principle and Foundation categorically frames what one should be/ought
to do: "to praise, reverence, and serve God our Lord, and by this means to
save his soul."
In relation to this however is the second conclusion.
!

I

It appears that

all religions, to the extent that they are teleological (i.e. striving/looking
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toward a particular end) have Instrumentality necessarily entrammeled in
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them (not there yet somewhat 'there')-appearing as an aberrant reinscription
(N.B.' aberrant' reinscribing itself in Pieris' gnostic 'aberrations'; cf. Magliola,
1997, p. 112) that marks the difference between what is and what ought to
be.a Thus for both Buddhism and Christianity alike, it is important not to
overstate (and sometimes understate) the degree to which one has
progressed towards reaching the ideal/'end' of one's religion.

In view of

this, mention was already made in the previous chapter of how in Buddhism,
upekkha for one who has not really attained it (as Illimitable}, may be used

as an excuse to be complacent (seen. 23, p. 151 above). Perhaps the
solution may be appropriated in Christianity to a certain extent, for example,
in the way one might lack in compassion to the other-thinking that this is in
accordance with "lgnatian lndifference"-that by 'detaching' oneself from the
other, one is putting God above everything else and is thereby working for
the end for which he/she is made, when in fact it's the contrary.
Speaking of which, the formula, "to praise, reverence, and serve God
our Lord, and by this means to save his soul" appears as a deconstruct-able
holism in itself in as much as saving one's soul seems to subvert praising,
giving reverence, and serving God as an end (and vice-versa) such that one
may ask? What is the ultimate end for which I was created-to save my soul
or to praise ... God?

a Putting it another way, as Plato might hold for example that in as much as the
particular is only a poor copy of the universal form, there is a difference between them, but
insofar as the particular strives to be a 'copy' of the universal there should be none.
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With regard to the notion of 'I' and 'God' comes the third conclusion.
The problem of Instrumentality may be served by a deconstruction of 'God'/'I'
(as submitted by Magliola). This is still in accordance with Pieris'
model/frame (albeit deconstructed) which requires that a solution
come/derive from Buddhism in a manner that will transform Christianity.9
Thus in reference to Magliola's differential treatment of the holism (as
expounded by Conciliar theology) of Christianity's Trinitarian God, not only
does it come up with a differential/different theology10,

but it also has

implications on the living out of one's faith (which remains to be examined
more carefully), especially to the extent that the 'Unity' of God is a foundation
for Christian praxis. As Magliola (1997) notes thus:
Healing becomes, then, not a question of holism but of
sameness established by difference. In Christianity, even when
Christ prays, "that all may be one, as you Father in me, and I in

9 Magliola's (1997, pp. 175-192) differential treatment of Conciliar Theology in re

the Most Holy Trinity is a reaction/response to Masao Abe's appropriation of Sunyata
(emptiness) to the Christian God. The transformation is seen precisely in the difference from
Conciliar Theology as may be indicated by the following: Divine 'glitch' within the Three
Persons, The Active Spiration as a privileged clue to the Difference 'within' the Triune God,
Divine Unity as 'devoid and imPersonal' (see in relation to the quotation on pp. 232-233
above), Divine Unity as Infinite Retreat of emptyings-out, holism that is not established by
sameness but by difference. It should be pointed out however that Magliola is not
concurring with Masao Abe and is in fact pointing out its difference with Conciliar Theology
which he later de-constructs precisely in response to the challenge posed by Abe.
1oWhich does not mean to say of course that a differential/different theology cannot

be accommodated in Catholic Christian orthodoxy. (See Magliola, 1997, p. 175). So far,
Magliola's differential treatment in re Conciliar Theology's Trinitarian God has been reviewed
as "deserving the full attention of those interested in doctrinal issues" (Edith Wyschogrod,
Rice U.) and "a timely and concrete account of the religious resources of
deconstruction ... and Trinitarian Theology." (John Caputo, former president, Catholic
Philosophical Society of America).

A Ditkrcntial Approach to the 'Christian Understanding' of'Buddhist Detachment'
Chapter V:. Instrumentality
237
you" (John 17:21 ), the point would be that as the Father and
Son purely differ and so establish their oneness, so (by
differing) shall "all be one." (p. 190)
Of particular interest to this researcher is The Focolare Movement
(founded by Chiara Lubich) which may be taken as prototypical of how such a
differential theology may be appropriated/lived out in the concrete. The
relevance of a Magliola's differential theology is in view of 'Unity' (drawing
also from Jn. 17:21ff) as being one of the Movement's main charisms. What
makes it even more relevant as far as this research is concerned is that this
'Unity' is intricately tied up with is another founding charism, 'Jesus Forsaken'
(read: detachment) which draws from Jesus' cry of abandonment on the
cross such that at that particular moment. in view of lgnatian Indifference as
discussed above, He couldn't even cling to Him:
At about three o'clock Jesus cried out with a loud shout, "Eli, eli,
lema sabachthani? which means, "My God, my God, why did

you abandon me?" (Mt. 27:46, Mk 15:34)11
At present, 'Unity' and 'Jesus Forsaken' are seen as two sides of the
same coin (Lubic, 1985, p. 7) and apropos, this researcher feels that a
deconstruction of this holism (in view of Magliola's differential treatment of
Trinitarian theology) may have implications/prove useful not only to matters

11 Contrast this with the Gospel according to Luke, "Father! In your hands, I
commend my spirit!" (Lk. 23:46) and the Gospel according to John, "Jesus knew that
everything had been completed ... Jesus drank the wine and said, "It is finished" (Jn. 19:2830) which omit what was quoted in Mt. 27:46, Mk 15:34 above.

A Differential Approach to the 'Oiristian Understanding' of 'Buddhist Detachment'
Chapter V: Instrumentality··

238
internal to the Movement itself, but also the way it actively involves itself in
interreligious dialogue.

It should be noted that while the Focolare Movement

is a Catholic Lay organization, its members include people from other
Christian denominations as well as other religions (including Buddhism). So
establishing 'unity' by difference rather than the same may be an alternative
worth looking into especially with regard to its non-Christian members/
supporters. Also to the extent that the mutual loving of the Father, Son, and
Holy Spirit is the 'same' that is taken as the basis/rationale for Loving (i.e.
loving others so that all will be united), Differentialism may be helpful in so
far as Instrumentality (as discussed above) may likewise be aberrantly
reinscribed therein.12

12see for example in relation to the three vantage points of Instrumentality on pp.
212-213 above.

CHAPTER SIX

OF CONTEXTUALITY1, DIFFERENTIALISM, AND

INTERRELIGIOUS DIALOGUE

6.1. Summary, Conclusions, and Recommendations

6.1.1 Detachment and Involvement in Rationale to Dialogue

To dialogue or not to dialogue-such is the dilemma faced by
Buddhism and Christianity in today's pluralistic, global-village setting. On
the one hand, there appears to be no reason to dialogue. Indeed what is to
be gained if that which is to be accommodated/appropriated from the other
is the 'same' or is already found in oneself? And what of beliefs/truths/
practices which are diametrically opposed to one's own? Is the purpose of
dialogue to assert the primacy of one's own religion over the other (and in
effect, negate the other)? Apropos, experience has taught a valuable lesson
to Christianity (and to a certain extent, Buddhism and some would say, at the
latter's expense) that using interreligious dialogue as a tool for proselytizing/

1 Contextuality

here refers to the Contextual Method of Prof. Kirti Bunchua.
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accommodating the other to the same (e.g. Christians portraying Jesus as
the Buddha to come and Buddhists portraying Jesus as a only a candidate to
Buddhahood) can prove disastrous.

Be all that as it may, only a few would

assert the primacy of an-other's religion over one's own, in which case,
perhaps it is better to convert, for if that were the case-why remain a
Christian, or for that matter a Buddhist?

Speaking of which, at what cost should one engage in dialogue? In
what manner would such an encounter test/cast a doubt on one's own faith?
To what extent should one allow it? Should interreligious dialogue be carried
out at the risk of rocking the foundations to which one has securely taken
hold of since childhood? Besides, one may ask, "Doesn't my own religion
provide me with everything that I need? Isn't it, in this sense, complete?
How necessary is it to exchange views, understand/defend oneself from/
'participate in' an-other religion-in other words, to dialogue?" If dialogue
would only be (following the above) futile, lead to an impasse, or yield
disastrous results, should one still engage in dialogue?

6.1.2 Dialogue based on differences
Indeed the preceding posed important questions. But some of these
notwithstanding/within these are reinscribed:
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Our different [underscore mine] religious and cultural traditions must not
prevent our common involvementin opposing all forms of inhumanity and
working for greater humaneness.
-The Declaration of a Global Ethic (1993, p. 103)

Like no other two religions of the world, these two [Buddhism and Christianity]
are a formidable challenge to each other [underscore mine], and their
encounter, one hoped, would result in a coincidentia oppositorumthat would
give birth to a richer and nobler synthesis in each. (p. 83)
-Aloysius Pieris, echoing Arnold Toynbee

Christian dialogue with Buddhism is said to be genuine only when it truly
springs "from the core of Christianity" ... such dialogue must necessarily be
"w1lh the core of Buddhism." For nothing short of a core-to-core dialogue

merits to be called dialogue. [N.B. core-what makes one essentially different
from the other/what it is]
-Aloysius Pieris (1989, p. 83)

My call for quite some time has been that Christianity can learn from dialogue
with other religions if it learns to find what in them is 'other'. [underscore mine]
-Robert Magliola (1996, p. 109)

I'

!e
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6.1.3 Summary/Conclusion
Dialogue between Buddhism and Christianity today can be generally
classified into two major types: the first, based on similarities, and the other
based on differences. While most dialogues today seek out what in the
other is the same, Pieris and Magliola may be considered as two important
advocates of dialogue based on differences. In this research, an attempt to
use the Differential Approach of Magliola to extend Pieris' dialogue based on
differences was made. This was carried out by mapping out Pieris'
thesis/arguments, clarifying misunderstandings2, bringing to the fore
erstwhile unexamined dialectics as regards Pieris' core-to-core dialogue (and
at the same time understanding the nature of logocentrism), understanding
the mechanics of Differentialism/Derridean Deconstruction, deconstructing
Pieris' thesis/arguments, and finally, deconstructing Pieris' debris thesismaking use of the erstwhile unexamined dialectics which were brought to the
fore. By way of summary:
Pieris considers that an in-depth dialogue can only take place when
the "core"-that which necessarily makes Buddhism and Christianity different
from each other (and which at the same time makes it what it is, that is,
Gnostic Wisdom and Agapeic Love respectively) are allowed to meet hence
his notion of a "core-to-core" dialogue.

2Misunderstandings here is not made in reference to Pieris, but to many a Christian
engaging in dialogue as noted in Chapter One and Chapter Three.
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In a dialogue based on differences, the bind, to dialogue or not to
dialogue is hinged on whether one can maintain one's identity. When faced
with an-other which threatens oneself, there is the tendency to either
distance oneself, negate the other, or by a sleight of hand, accommodate
the other to the same. In any case, these maneuvers are deployed
(although sometimes unconsciously) to protect oneself-so as to survive, to
continue to be, to maintain one's identity-an identity grounded on and
which provides a sense of holism.
It should be recalled that an-other, by virtue of it being not the same,
differenUother, signals something which is outside of oneself, and to the
extent that it is diametrically opposed to it, signals a lack/inadequacy in
oneself. The attempt to cover up or cosmetically touch up the
lacklinadequacylcracklfissure, etc. to give a semblance of holism is the

workings of logocentricism grounded as it were on a philosophy of presence
such that otherwise one would not really be what one is.
Derridean deconstruction, in turn, is the attempt to lay bare the sleight
of hand by seeking the cracks/fissures/lack which signal that a cosmetic fix
had been done, and to reconstruct the manner it was carried out.
Deconstruction for example may reveal that the conclusion (although in so far
as it was cosmetically touched up, is not apparent) contradicts a major
premise.
With regard to Pieris core-to-core dialogue, Pieris' thesis which is
recapitulated in Chapter One seems to open itself up to Derridean
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Deconstruction/ Differential reading. What signals this is the presence of a
lack or inadequacy on the part of Christianity vis-a-vis Buddhism. In so far as
the relative distribution of wisdom and love, Pieris considers Christianity as
almost exclusively agapeic as opposed to Buddhism which is not really
exclusively gnostic.

In this sense, Christianity suffers a lack (i.e. a

developed gnostic current/tradition). An indication of the imbalance or the
lack on the part of Christianity reflects on the more apparenUthreatening
gnostic aberration in Christianity (scientism, Instrumentality) as opposed to
the devotionalism in Buddhism. Another indication would also be the way.
Pieris somehow manages to downplay what initially was given so much
attention-Buddhism and Christianity as diametrically opposed, in other
words, the dialogue based on differences.
Before one carries out a Deconstruction on Pieris' thesis however,
certain clarifications/expositions have to be made. With regard to the core of
Buddhism viz. Gnostic Detachment, there had been many instances wherein
Christians have displayed a lack of understanding as to what the liberative
core of Buddhism-Gnostic Wisdom/Gnostic Detachment/ Buddhist
Detachment really means/is.
Following Pieris' suggestion therefore (to dialogue with Buddhism's
core), Chapter Two provided a rather detailed treatment of detachment in the
context of the path of purification (leading to 'Gnostic Detachment' that
liberates). The clarifications made in Chapter Two are significant not only
with regard to the Deconstruction of Pieris' thesis per se, but also in the
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attempt to extend Pieris' dialogue based on differences even further by
enabling the Christian partner in dialogue to isolate what really makes for a
dialogue based on differences by weeding out not only what is the 'same',
but more fundamentally, weeding out misconceptions or misunderstandings.
In actuality, Pieris (1989) already explained some of these notions (e.g.
upekkha, viraga in pp. 45-60, passim) but he seems to have left out or not
presented enough aspects which otherwise would make Buddhism a
challenge to Christianity. Thus the reader is made to believe that by using
whatever Buddhism offers to access its core, Christianity would resolve its
lack and thereby see the reciprocity of the two cores.
After making the clarifications in Chapter Two, the thesis set out to
perform the aforementioned deconstructions. But to do so, one first needs to
understand how deconstruction works. But to understand the principle and
theory of deconstruction, one needs to understand the nature of what it
deconstructs first: logocentrism. Thus Chapter Three taiked about
logocentrism in more detail. The first part of the chapter discussed the
theory. The second part illustrated by giving examples of how logocentrism
operates in Buddhist-Christian dialogue in three areas: as it operates in
Buddhist-Christian dialogue in general, as it operates in facilitating a
'Christian Understanding' of 'Buddhist Detachment', that is, as mentioned,
isolating that which makes for a dialogue based on differences according to
Pieris' core-to-core dialogue, as well as the attempt to extend his core-to-core
dialogue even further by the weeding out the misunderstandings, even the
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attempts to recuperate holism. As a guide, the tetralemmas were
reintroduced to illustrate the logocentricism as operating in the first, second,
third, and the distributed sense of the fourth lemma.
In Chapter Four, the main objective of the thesis was accomplishedto use the Differential approach/Derridean Deconstruction to extend Pieris'
dialogue based on differences further.

The first part of the chapter

discussed the theory of Deconstruction as expounded in Magliola's
differential approach. The second part set out to perform the primary task at
hand and is further divided into two subsections. The first subsection
attempted to Deconstruct Pieris' thesis, and it successfully exposed Pieris'
sleights of hand using different maneuvers. An important conclusion which
can be drawn here is with regard to the way Derridean Deconstruction can be
deployed to guard against/lay bare the (logocentric) tendency to project one's
frame/holism to the other. This is especially significant with respect to the
disastrous attempts of many a Christian partner in dialogue to accommodate
what is other to the same, in order to restore a sense of holism within
oneself. The second subsection attempted to extend Pieris' brand of
dialogue even further.

Having deconstructed Pieris' thesis, certain aspects

of Gnostic detachment which remained problematic to the Christian partner
in dialogue were pursued. The result is the successful tracking of a cosmetic
fix, and the deconstruction of Kalupahana's arguments involving/as well as
some canonical Pali texts and the Visudhimagga. The deconstruction puts
the treatment of sannavedayitnirodha in relation to nibbana as a dilemma
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which leaves in the end, the placing of saflflavedayitnirodha in relation to

nibbana under erasure according to the undistributed sense of the fourth
lemma.

Thus saflflavedayitnirodha is neither nibbana nor not-nibbana which

in the undistributed sense, would see saflflavedayitnirodha as oscillating
between escape-from- nibbana and some open-ended entrammelment in

nibbana. In so far as saflflavedayitnirodha has repercussions on nibbanal the
equanimity maintained by an arahant/Buddha, Buddhism would realize that
its logocentric apprehension of the aforementioned concepts are fractured.
To a certain extent, there is a transformation in the way Buddhism identifies
itself in so far as saflflavedayitnirodha and nibbana are concerned in a
manner that 'saflflavedayitnirodha is neither nibbana nor not-nibbana'
(undistributed sense) appears to reflect more the 'real-state-of-affairs' and
avoids the issues/problems associated with the first, second, third, and the
distributed sense of the fourth lemma. Taken under erasure,

'saflflavedayitnirodha is neither nibbana nor not-nibbana' (undistributed
sense) can still be accommodated in so far as the Buddha spoke
categorically of the ineffability of nibbana (in Derridean terms, may be taken
as Pure signified under erasure) and in view of what Derrida says about
negative discourse in Denegation, saflflavedayitnirodha (as presented in
Buddhist Scriptures) may just be taken as the differance of the Buddha's

secret which could never have been said/signified, albeit out of "compassion
for the good, for the gain, and for the welfare of gods and men" (Vin. I. 21)
he imparted/signified.
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Speaking of differance, it is interesting how the dialectic between
Gnostic Wisdom and Agapeic love is dotted with aberrant reinscriptions of
Instrumentality. Instrumentality may be seen as a trace in as much as it
aberrantly reinscribes itself in Pieris. Apropos lgnatian Spirituality, it should
be recalled that it is the example singled-out by Pieris to illustrate
Instrumentality as operating in Christian spirituality.

The fact that Pieris, as

a Jesuit would consider, the Foundation of lgnatian spirituality as "aberrant"
is intriguing. For this reason, an investigation of why Pieris considers
Instrumentality as operating in lgnatian Spirituality is important. This
notwithstanding, in so far as lgnatian Spirituality in itself talks about
detachment as Indifference, it also provides a venue for comparison with
Buddhist detachment.
As for Instrumentality in general, it is interesting also why Pieris did
not make mention of Instrumentality in Buddhism (which a number of
scholars, e.g. like Hindery, consider as glaring (e.g. helping someone for the
purpose of accumulating merits.) In this regard,

Instrumentality also figures

in the dialectic between detachment and affective involvement in the
motivation for the actual living out of one's religion. And in a sense, it also
figures in the discussion regarding sannavedayitnirodha and nibbana in terms
of how it investigates being "moved" or "not moved".
Insofar as the framework of Pieris to provide a solution for
lnstrumentality/lgnatian Spirituality has been deconstructed, an alternative
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solution was explored. While the deconstruction was not carried out by this
researcher, the Differential reading of 'God' according to the undistributed
sense of the fourth lemma by Magliola was broached because it lends well/is
helpful as regards some of the problematics mentioned in Chapter Five. A
practical approach (on the lines of Pieris' communicatio in sacris) in the form
of a Differential meditation offered by Magliola seems to work well with regard
to the other cases.

It is important to note that Magliola's deconstruction/s

(as an alternative solution to the problem of Instrumentality as expounded in
Chapter Five) likewise effecUs a transformation in Christianity which
somehow approximates more the real-state-of-affairs-"God chose the things
not-being, in order that He might nullify the things-being." (1 Car. 1:28)

6.2 The 'Christian Understanding' of 'Buddhist Detachment' and
Buddhist-Christian Dialogue
This section will try to discuss the findings of the thesis within the
broader frame of Buddhist-Christian dialogue. A cursory look at the title of the
thesis, A Differential Approach to the 'Christian Understanding' of 'Buddhist
Detachment' may not show outrightly the relation of the thesis to interreligious
dialogue. Here, it is important to note that this research uses Pieris' thesis
as a footing as well as a jumping board. Thus, as previously explained in
Chapter One, the approach/viewpoint-as reflected in the title of the
thesis-is an appropriation of Pieris' take on dialogue which is reflected in the
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title of his book: Love Meets Wisdom: a Christian Experience of Buddhism.
Pieris' qualification of the title of his book as 'A Christian Experience of
Buddhism' reflects not only the limitations by which Pieris can speak on
behalf of Buddhists regarding what goes on in the latter's minds when they
engage in dialogue with Christians ('Wisdom meets Love: a Buddhist
Experience of Christianity'), but also the tremendous work that has to be
done on the part of the Christian partner in dialogue in view of what Pieris
considers as a lack on Christianity's part. In addition to this, Pieris also
considers the historical precedents that have marred Buddhist-Christian
dialogue in which Christianity was seen as the aggressor/culprit. Thus Pieris
exhorts Christians to take a more proactive stance in fostering dialogue by
having an "emphatetic apprehension of the real nature of the other's religion's
core experience" and thus, the 'Christian Understanding' of 'Buddhist
Detachment'.
As to dialogue as not being one-sided, this researcher concurs with
Pieris as well as with Corless and Magliola that for one who truly opens
himself/herself up to the other, an "inner'' (in one's mind) interreligious
dialogue takes place. In Pieris' core-to-core dialogue, the impasse (as to
what really liberates/saves) can be avoided only if one realizes the reciprocity
of wisdom and love, and thus Pieris makes mention of a Buddhist-Christian
dialogue within oneself.

Differentialism precisely

expose~

this cosmetic fix of

passing of what eventually came out as monologue (between Christian
wisdom and Christian Love-albeit facilitated by Buddhist wisdom) as core-
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to-core dialogue (what he originally intended as the meeting of Buddhist
Wisdom and Christian Love as mutually occluding notions as regards what
really liberates/saves.)
In this sense, Differential approach was able to radicalize this "inner"
Buddhist-Christian dialogue which while serving as a prerequisite for an
"outer" (between two persons) Buddhist-Christian dialogue, is also dependent
on the latter (citing Pieris' emphasis on 'communicatio in sacris'.)
In addition, examples provided in the second part of Chapter Three
clearly showed a dialogue in the sense that there is an exchange between
Christianity and Buddhism: e.g. speaking on behalf of Buddhism, Aronson
clarifying the claims of King; this researcher's interview with Sulak Sivalak in
which he reacts to Pieris' notion of the dialectical interplay between Wisdom
and Love, etc.
Also, with regard to the examples illustrating Deconstruction in the
second part of Chapter Three, the de-construction of Pieris' thesis relates to
the "inner" Buddhist-Christian dialogue. And with regard to the
deconstruction of Kalapahuna's arguments which uses
sannavedayitaniroddha as trace, it is not only faithful to Pieris' core-to-core
dialogue based on differences (in so far as the Love which saves in
Christianity, borrowing from Mother Teresa, is a 'Love 'til it hurts'--an
admixture of the joyful, sorrowful, glorious), but it also challenges the selfunderstanding of Buddhists of Detachment/Equanimity/Nibbana. Apropos, it
may also an trigger "outer" dialogue (N.B. the researcher's call for
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corrections/comments/suggestions on the part of the Buddhist partner in
dialogue).
In response to some of the questions raised in Chapter One (i.e. in the
Statement of the Problem, Objectives, etc.) concerning Buddhist-Christian
dialogue, the following summarizes its findings/conclusions which in the light
of the differential approach carried out are taken under erasure:

(1) A differential approach appears tenable in facilitating the 'Christian
understanding' of 'Buddhist Detachment'
(2) Encounters with an 'other' appear as not a simple apprehension/
comprehension/accommodation of the different beliefs/doctrines/rituals
etc. of the other.
(3) It appears that it is neither the case also that one's perception solely
accounts for how an 'other' is apprehended/comprehended/
accommodated inasmuch as doubling prevents one's awareness of such,
more so the dissemination that results.
(4) Dialogue of silence/way of life appears as a good venue to dialogue in a
differential way, and as such should not concern itself only with finding
what is 'common ground' (as in the case for example of voluntary poverty.)
(5) An uninhibited willingness to use all of what the 'other' offers in
interreligious dialogue appears to be possible only if taken under erasure.
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As to the general methodology in carrying out a dialogue based on
difference, this researcher offers the following (provisional) guidelines:
( 1) The partners in dialogue should each present what he/she finds most
confounding in the other (especially as it has repercussions on the living
out of one's life). In as much as what is being advocated is a dialogue
based on differences, topics (one from each side) which are in dialectical
opposition to the other are preferred.
(2) The partners in dialogue will agree on the topics and a specific time frame
within which they will try to learn as much as they can about what they
have chosen to find out from the other. Following Pieris, they are
encouraged to have an "uninhibited willingness" to make use of whatever
the other offers, and to the extent that one can/is allowed, to do so.
(N.B. The different types of dialogue may be appropriated here-thus one
may read books, participate in/observe rituals, share the other's ways of
life, etc.

Of course, this researcher leaves to the partners'

conscience/judgement as to how far one would go in view of the
aforementioned binds regarding dialogue of this sort.
(3) An outline as to what each has discovered, as well the points which seem
problematical/puzzling shall be are presented to the other. This will be
followed by a process (which may be lengthy) of correcting
misunderstandings/distortions. The tetralemmas may be used as a
heuristic tool, and enable one to be mindful of the different logocentrisms.
One is advised to especially watch out for, with regard to the first lemma,
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taking something for what it really is (the line which separates 'inside' from
'outside') as well as the tendency to accommodate the other to the same;
with regard to the distributed sense of the third lemma, paradoxes3 ; with
regard to the undistributed sense of the third lemma, the holism that is
formed; with regard to the distributed sense of the fourth lemma,
respecting what the other accepts as a matter of faith-which does not
mean to say that it is a blind faith, and as such examining/understanding/
tracking the basis or the point from which a leap of faith is made; with
regard to the undistributed sense of the fourth lemma, pursuing clues
which may lead one to holisms within the other itself which may be best
served by such a lemma.

(4) If one encounters a deconstruct-able holism, he/she should get a
confirmation from the other (thereby creating a consensus) if indeed it
cannot be accommodated in the other lemmas as well as if the
deconstructed holism (put under erasure) reflects more the real state of
affairs. If the deconstruct-able holism is not really such but a
misunderstanding on one's part, then step no. 3 is repeated.
(5) If the deconstruction is successfully carried out (as also confirmed by the

other), then an examination of the repercussions of the deconstructed
holism is made.

3Magliola (1997, p. 171ff) gives an analysis of the different kinds of paradoxes.
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The following are the recommendations for further study this
researcher makes:
(1) A similar study, but done by a Buddhist makes for a true dialogue.
(2) Pursue conductal clues gleaned from this study:

karurii and agape as

as differance; double readings in primary texts; sleights of hands of
notable advocates of interreligious dialogue; role of animism in
instrumentality
(3) Pursue differentialism as a way of doing interreligious dialogue among
specialists
(4) Pursue a differential approach to doing theology, as broached in Chapter
Five.
(5) Explore the currents of Gnosticism in Mystical Theology in Christianity
(Eckhart, Suso, etc.)
(6) Pursue differentialism in the Catholic Church's official position on
interreligious dialogue (e.g. a differential treatment of the Federation of
Asian Bishops' Conference papers on interreligious dialogue, Nostra
Aetate, etc.)
(7) Explore differentialism in Dialogue as a way of Life
(8) Explore differentialism in the Focolare Movement as regards the holism
of 'Unity' and 'Jesus Forsaken' and its repercussions on interreligious
dialogue.
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6.3 Differentialism and Bunchuan Contextuality
Speaking of recommendations for further research, this section will
explore how Derridean Deconstruction/Differentialism may contribute to/may
be appropriated by the 'Contextual Method' fostered by this researcher's
Graduate School of Philosophy and Religious studies.
In his Contextual Religions (1992), Prof. Kirti Bunchua, classifies the
different ways by which one can carry out interreligious dialogue according to
the Five Paradigms (paradigm here is taken as the representative model of
human thinking at a particular time in human history, which nonetheless
constitute a person's way of thinking today).

Of these five paradigms

however, he aligns his "Contextual Method" to the fifth paradigm. Before
going into what Prof. Bunchua meant by Contextual Method, the following
first recapitulates the Five Paradigms of Prof. Bunchua, as developed in his
Contextual Philosophy, but with a difference:

6.3.1 Differentialism and the Five Paradigms

6.3.1.1 The Primitive paradigm
In today's world, the Primitive paradigm manifests itself not only in
remote parts of the world, but even in the most cosmopolitan cities. 4
Everyone is said to have a reverential fear of the unknown or of the unsettling

41n New York City, for example, a number of buildings do not have a 13th floor.
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and insofar as what is involved is veiled/unknown, the manner in which one
deals with it follows the off-rational track. As to why people continue to
perform/play out superstitious beliefs/practices (which perpetuates it) even if
they neither believe nor not believe in them would make of such acts a
remnant, a trace of the 'unknown' that is not there yet is somehow there in
view of conventional/scientific reason deconstructing the reason/internal logic
of carrying out the superstition itself (and vice-versa). This so-called
Primitive paradigm, Prof. Buncha traces as having evolved from and is
founded on the experience of primordial human beings5 who, according to
him, were confronted by and thereby saw their world as chaos (e.g. natural
calamities, unexplained phenomena, etc.).
This researcher does not concur with what some have said of Prof.
Bunchua's treatment of the Primitive paradigm/context as mere
anthropological description, and therefore not philosophical. Insofar as it is
grounded on the disparate/unknown/on-going alterity (chaos), it may be
taken, as the differential which reinscribes itself in the logocentrisms of today.
Indeed, for as long as there is an unknown/unsettling or for that matter a
'not-unknown', the differance will retain its mark. Pieris, incidentally takes
up this primitive paradigm in his treatment of instrumentality as not operating

5 fn Contextual Philosophy, Prof. Bunchua refers categorically to prehistoric men the
knowledge about whom is provided in large part by Anthropology/Archaeology. In some
cases, knowledge is also gained from the study of newly-discovered groups/tribes who
because of their isolation from the rest of the world, have lived the same way their ancestros
had for thousands of years. A case in point is the discovery of the Tasadays in the remote
jungles of southern Philippines. The discovery rocked the anthropology world. ft was later
discovered however to be a hoax.
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in cultures which have maintained a reverential/sacramental approach to
nature (typical of animism, for example-before it was 'subjugated' by
religions which are for the most part, logocentric.)

6.3.1.2 The Ancient Paradigm

While the first paradigm is founded on the experience of primordial
peoples, the second paradigm, what Prof. Bunchua calls the Ancient
paradigm, is founded on the logocentrism represented in Ancient Greek
thought. Logos, from which logocentrism derives, represented for the Ancient
Greeks a law or order in the universe (cosmos). In the period before
Socrates, cosmos-what is seen as a progression from the chaos of the
Primitive paradigm-was identified with the law of nature.

It is not difficult to

see pre-Socratic philosophy's treatment of the law of nature as grounded in
the philosophy of presence 6 , in as much as the logos spoken of came out of
an empirical or phenomenological apprehension of an order or law operating
in nature (e.g. the periodic changing of the seasons, periodic
flooding of riverbanks, etc. )7.

In what Prof. Bunchua calls the flourishing

period, logos/order/law would become universal, and apropos 'theory of

6perhaps, with the exception of Anaximander who has received quite some attention
from Postmodern philosophers.
7 This incidentally facilitated some of the so-called primitive peoples to discover
agriculture, and in so far as food supply was assured, enabled them to settle permanently in
a given place, establish cities, civilizations, etc. as in the case of people of the ancient
civilizations (e.g. Mesopotamian, Egyptian, Greek, Roman, etc.)
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presence', will even taken on, in the case of Plato, a metaphysics which,
notwithstanding some interpretations which run counter to the traditionally
held view, is transcendental, absolute, and not changing-the World of
Forms.

6.3.1.3 The Medieval paradigm
The third paradigm otherwise known as the Medieval paradigm is
founded on the philosophy being done by Christians during the Middle Ages.
Here, the transcendental absolute of the ancient Greeks was ascribed to
God who in the Medieval times/context in the West was the center of
philosophical discussion/investigation. Plato's philosophy, for example,
would be appropriated by St. Augustine in a manner that in some measure
accounts for or puts into order that in Christianity which did not make 'full'
sense, for example, Original Sin, etc.
It should be emphasized once again that in as much as what is being
discussed is paradigm, one need not necessarily be a Christian or have lived
during the Middle Ages to have this paradigm.

For as long as one

considers/speaks of/believes in a Transcendental Abosolute, in reference to
which 'order', 'unity', 'universal', 'goodness', etc. are realities, and also to
which one strives for in the next life, then he/she is said to have this
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paradigm. 8 As far as the Medieval Paradigm can be differential, the
previous chapter already mentioned Derrida's treatment of Negative
theology.

The aforementioned issues, for example, Original Sin, etc. which

seem misplaced or unaccounted for may also signal that they are aberrant
reinscriptions or are fractured holism waiting to be de-constructed.

6.3.1.4 The Modern paradigm
Going now to the fourth paradigm, which Prof. Bunchua refers to as
the Modern Paradigm. This was, to a certain extent, already treated in
Mark Taylor's qualification of Modernism in Chapter One (how reason
operates to further the modernist agenda) and Pieris' observation of
humankind's quest for self-liberative power in scientific knowledge as well.

6.3.1.5 The Contemporary paradigm
The fifth paradigm, which Prof. Bunchua calls Contemporary paradigm
is founded on the philosophical attitude in the West after Immanuel Kant, in
particular, with regard to reality-in-itself as opposed to reality-as-it-appears-

8 A distinction here is made between Ancient paradigm and Medieval paradigm. In

the case of religions said to have the Ancient paradigm, law or order did not reside in a
single divine entity. In point of fact, the Ancient Mesopotamian, Egyptian, Greco-Roman
religions were all polytheistic, and gods were subject to a cosmic law (e.g. Fate, Moira,
etc.) Judaism is said to have both the Ancient as well as the Medieval paradigm as can be
gleaned from the analysis of the J and P document creation stories.

A Differential Approach to the 'Christian Understanding' of'Buddhist Detachment'
Chapter VI: Conclusions and Recotnmendations, ,
261
to-us. For Prof. Bunchua, the unknowability of Kant's noumena marks the
threshold of the contemporary period and is thereby used as a frame of
reference. Thus, the awareness of the limitation of one's capacity to know
the truth, having an unbiased attitude, being open, but at the same time,
having, what he calls "Critical Mind" characterize this paradigm.
Prof. Bunchua could very well have included Derridean Deconstruction
as one of the currents belonging to his contemporary (which, at this point in
time is also known as Postmodern) paradigm in that both ascribe to
something a truth which is only provisional. In Derridean Deconstruction, for
example, signification is always already fractured in view of doubling; also,
while the

x provides a better rendering of how things work, it is not taken as

the absolute truth-the trace is only a conductal clue.

6.3.2 Of Contextuality, Differentialism, and lnterreligious Dialogue
The workings of 'Contextual Method' and 'Contemporary Paradigm'
can be gleaned from the following:
The religious attitude of this paradigm [referring to
Contemporary paradigm] is to analyze and evaluate all
phenomena of religions according to each context. This method
of study is called "Contextuality of Religion" ... This kind of study
gives rise to the new attitude towards Religion-the
Contemporary Attitude which is an unbiased attitude to all
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Religions. The attitude brings all religions together ... to share
knowledge and experience to each other, and to exchange
opinions and differences in order to enhance the mutual
understanding and cooperation with the spirit of "Unity in
Diversity". This new vision and new atmosphere give hope for
an authentic peace for the new generation. (p. 15)

Also:
The Contextual Religions methodology emphasizes on studying
each religion in its context and try to understand every issue of
that religion in its context [all underscoring mine]. By this
token, we try to understand the Sivalinga worship in the Hindu
context and appreciate its religious value in that context. In the
same way, when we say: "God created everything and all
people are His subjects", we understand and appreciate its
issue in the Monotheistic context. All issues are surely bizarre
outside their own contexts. (p. 142)
With regard to trying to "understand every issue .. in its context",
Chapter Two makes its contribution by putting together the relevant
information to facilitate the Christian understanding of Buddhist detachment
and if need be, to correct some misunderstandings. 'Putting together' here is
used advisedly, in as much as it tried to present the concepts/different
notions the way a Buddhist would (which explains/justifies in part, the
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numerous quotations. ) Be that as it may, this proved to be one of the most
difficult tasks in as much as, a 'Christian understanding' of 'Buddhist
Detachment' is not pure and simple gaining a 'self-understanding' of
Buddhism.

If there is a lesson that Derridean Deconstruction would give is

that signification/representation is always already fractured. A Christian
understanding (as verb) 'Buddhist Detachment' already constitutes a
'Christian Understanding.' The same holds true even for his/her
understanding of his own religion. And apropos, Differentialism, in this
sense, contributes to 'Contextual Method'.
In Pieris, Chapter One and Chapter Four would demonstrate this.
Great effort was exerted to present or map out Pieris' thesis in Chapter One
in as much as it is only through this that one can uncover the sleights of
hand. This does not mean to say of course that this thesis diminishes Pieris'
contributions. On the contrary, it should be pointed out that all forms of
signification are de-construct-able. And in the case of Pieris, the
investigation here was meant to further his brand of dialogue which is based
on differences. Besides, the debris thesis somehow reveals the Postmodern
side of Pieris.
To a certain extent, this thesis was able to extend Pieris' notion of
dialogue based on differences. The uncovering of the sleights of hand is
actually/is necessarily an important first step. Without this, Pieris' thesis
would, in the end, obfuscate the essential difference between Buddhism and
Christianity in as much what was seen as oppositional would, by sleights of
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hand, become complementary. The treatment of instrumentality itself proves
useful, in this regard, but may also be used to facilitate a better
understanding of the different notions of detachment vis-a-vis affective
involvement as demonstrated in the treatment of sannavedayitnirodha.
The issues raised by the Christian partner in dialogue in this regard may also
be used to address the problem of instrumentality as operating in lgnatian
Spirituality by way of the undistributed sense of the fourth lemma.
Apropos, a differential approach may be seen as contributing to
Contextual Method in this sense, in the way that it could serve as a
mechanism to check on attempts to recuperate holisms (especially since it
makes mention of 'unity in diversity') whether in terms of presenting one's
views, or reacting to another's view, or even in maintaining the logocentrism
operating within Contextual Method itself, as are all theories/ methods.
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APPENDIX

APPENDIX I
Purification Process in the Sense Plane

I.

SENSE-PLANE

Objective:

Eradication of Gross Defilements

Mode of

Classification of

Nivaranas (Hindrances) 1

Eradication

Practitioner

-Sensual desires

May start with:

-Hatred

Phuthujjhana

-Sloth-torpor
-Restlessness- Remorse
-Doubt

Ethical Conduct

(ordinary Worldling)

-The Five
Precepts2
-The Eight
Precepts
-The Ten
Precepts

sloth and torpor (thiia-middha), doubt (vicikicch~, restlessness and
remorse/brooding (uddhacca-kukkucca), and sense-desire (kanacchanda.)
1Namely,

2or Panca Sita, This is the minimum expected of the layperson viz. abstinence from
killing living beings, stealing, sexual misconduct, lying, taking of intoxicants.
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APPENDIX II: Purification Process in the Form-Plane

II. FORM-PLANE3
Stage (A-E)
Trance constituents or Mental
elements ( 1-5) 4

Progressive
(temporary) inhibition
of five Hindrances
(nivaranas)

A. First Jhana/Trance
1. Initial Application
2. Continued Application
3. Joy 5

4. Ease6
5. Concentration

B.

Second Jhana

1. Continued Application

2.
3.
4.

Laziness
Doubt
Hatred
Restlessness &
Remorse
Desire for pleasure

Joy
Ease
Concentration

Doubt
Hatred
Restlessness &
Remorse
Desire for pleasure

Mode of
Eradication

Classification
of
Practitioner

Indirect Method:
-Tranquility
Meditation

Phuthujjhana

Direct Method
-Insight
Meditation

(ordinary
worldling)

Successive
stage of:
-dittoTranquility or
Insight
Meditation

C. Third Jhana

1.

Joy

2. Ease

3.

Concentration

D. Fourth Jhana
1. Ease
2. Concentration
E. Fifth Jhana
Equanimity concentration
(capable of superintellection)

Hatred
Restlessness &
Remorse
Desire for pleasure
Restlessness &
Remorse
Desire for pleasure
In lieu of pleasurable
feeling which is still
considered gross,
upekkha which is
"subtle and peaceful"

-ditto-

-ditto-

-ditto-

-ditto-

-ditto-

is developed.

3 The Abhidhamma Pitaka considers the five jhanas as the resultants of the five
morals.
4The Pali terms used respectively are vitakka, vic'iia, piti, sukha, and upekkha
N8-ada MahaThera makes the following qualifications (notes 23-24) in the Manual of the
Abhidama, pp. 52-54.
5'·Joy (piti) is not a kind of feeling, but tha 1 which creates an interest in the object."
6Qr Sukha is a kind of feeling (vedanaAbhf) which is the opposite of restlessness and
remorse.
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APPENDIX Ill
Purification Process in the Formless Plane

Ill. FORMLESS PLANE
Stage (A-D)

Object of Meditation

Trance constituents:

Classification of
Practitioner

A.

First Jhana

B. Second Jhana

Infinity of Space

Infinity of Thought

Concentration and

Ordinary

Equanimity

worldling

Progressive
development of
Concentration and

-ditto-

Equanimity

C. Third Jhana

Nothingness

D. Fourth Jhana

Sublimity of
Nothingness

-ditto-

-ditto-

-ditto-

-ditto-

also
Moral thought of neither
perception nor nonperception
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APPENDIX IV
Purification Process in the Supramundane Plane

SUPRAMUNDANE PLANE
Stage (A-D)

Mode of
eradication
according to
Insight
Meditation,
implanting:
Purity of views

Wisdom/Experience
Acquired
(Following Insight
Meditation)

-Doubt
(Also, thinning of
other defilements)
Thinning of Fetters
of Lust for the
Sensuous and of
Hate

Purity
Transcending
Doubt
Purity that
discerns Path
from Non-Path

Wisdom in
discernment of
conditions
Exp§ri!,;lnQ§S:
Illumination, Joy,
Composure,
Resolution,
Exertion, Ease,
Knowledge,
Equanimity,
Mindfulness, Subtle
Attachment

Destruction of
fetters of Lust for
sensuous and of
Hate

Purity of
Knowledge of
Progress

Nin§ 'i:Yil2dOml2:
Contemplation of :
rise and fall;
dissolution;
appearance as
terror; danger;
dispassion; desire
for deliverance;
C'ontemplation of
analysis;
equanimity about
the formations;
conforming to Truth.

Destruction of
fetters
- Lust for Form
Existence
-Lust for
Formless
Existence
-Conceit
-Restlessness
-Ignorance

Purity that sees
the truth with the
thirty-seven
functions of
Enlightenment as
constituents

Progressive
eradication/
thinning out of
fetters

False View of:
-Self
-Belief in Ritual
A. First Stage (Sof~pati Magga Citta)
of Stream Winner

B. Second Stage
Magga Citta)
of Once-Returner

C. Third Stage
of Non-returner

(Sakadcgani

(Anq;iami Magga Citta)

D. Fourth Stage (Arahatta Magga Citta)
of Arahant

Wisdom to discern
mind and matter

Enlightenment
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APPENDIX V
Universal and Particular Mental Factors

UNIVERSAL MENTAL FACTORS

PARTICULAR MENTAL FACTORS

1.

Phassa (contact or sense impression)

1. Vitakka (initial application; thought

2.

Vedana (feeling)

3.

Sariria (perception)

4.

Cetana (volition)

5.

Ekaggata( one-pointedness; concentration)

6.

Jivitindriya (vitality; life faculty)

7.

conception; applied thought.)

2.

Vica:a (sustained application; discursive
thinking; sustained thought}

3.

Adhimokkha (determination; resolution)

4.

Viriya (effort, energy)

5.

Pm (Joy; interest)

6.

Chanda (conation; zeal)

Manasikara (attention)
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APPENDIX VI
Immoral and Moral Mental Factors

IMMORAL MENTAL
FACTORS
Universal
1. Maha (delusion)
2. Ahirika (shamelessness or lack of
moral shame)
3. Anottappa (fearlessness; lack of moral
dread)
4. Uddhacca (restlessness, unrest)

5.
6.
7.
8.
9.
10.
11.
12.
13.
14.

Particular
Lobha (greed)
Ditthi (wrong view)
mffia (conceit)
Dosa (hatred)
Issa (envy; jealousy)
Macchariya (Stinginess; meanness)
Kukkucca (worry; remorse)
Thina (sloth)
Middha (torpor)
Vicikiccha
(doubt; uncertainty)

MORAL MENTAL
FACTORS
Universal
1. Saddha
(confidence; faith)
2. Sati (mindfulness)
3. Hiri (moral shame; conscience)
4. Ottappa (moral dread)
5. Alobha (non··greed)
6. Adosa (non-hatred)
7. Tatramajjhattata (equanimity; specific
neutrality)
8. K~a-passadhi (tranquillity of mental body)
9. Citta-passadhi (tranquillity of mind)
10. Ki::Ya-lahuta (lightness/agility of mental body)
11. Citta-lahuta (lightness/agility of mind)
12. Ki::Ya-muduta (pliancy/ elasticity of mental
body)
13. Citta-muduta(pliancy/elasticity of mind)
14. Ki::Ya-kammaririata (adaptability/wieldness of
mental body}
15. Citta-kammafiiiata(adaptability/ wieldness of
mind)
16. Ki::Ya-p~uririata (profiency of mental body)
17. Citta-p~ufiiiata (profiency of mind)
18. Ki::Yujukata (rectitude/ uprightness of mental
body)
19. Cittujukata (rectitude/uprightness of mental
body}
Abstinences
20. Sammava::aca (right speech)
21. Sammakammanta (right action)
22. Samma-ij"Wa (right livelihood)
Boundless States
23. Karuna (compassion)
24. Mudita (sympathetic joy)
Faculty of Wisdom
25. Amoha (undeludedness; wisdom)
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APPENDIX VII
Classification of Feelings

CLASSIFICATION OF
FEELINGS
(A) Two Feelings

Bodily and mental feelings

(B) Three Feelings

Pleasant, painful, and neither-painful-nor-pleasant feelings

(C ) Five Feelings

The faculties of pleasure, pain, gladness, sadness, and
equanimity

(D) Six Feelings

The feelings born of sense-impression through eye, ear,
nose, tongue, body, and mind.

(E) Eighteen Feelings

The above six sense impression feeling by which there is an
approach (to the objects) in gladness; another six
approaches in sadness, and another six in equanimity

(F) Thirty Six Feelings

Six feelings of gladness based on the household life
Six feelings of gladness based on renunciation
Six feelings of sadness based on the household life
Six feelings of sadness based on renunciation
Six feelings of equanimity based on household life
Six feelings of equanimity based on renunciation.

(G) One Hundred and Eight
Feelings

The above thirty-six of the past
The above thirty-six of the future
The above thirty-six of the present.

COMPONENTS
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