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The 1998 Conference: A Retrospective

Steering Committee

Three days after cor.erence, the Editor
has requested material for the Newslet-
ter. My thoughts quickly return to the
Conference—to seeing people arrive at
the Central Institute of Technology
campus, the buzz of activity as the
Arrangements Committee ensured that
every person had their registration
pack and were directed to their rooms.

The beautiful floral arrangement in
the foyer to greet us as we arrived
bringing Spring into the Conference
venue. Conversations quickly started
as people registered, renewing friend-
ships and welcoming new people.

Owr three keynote speakers this year
all provided us with much to ponder
from their respective views on Invent-
ing Reality. It was interesting having
a musicologist, a philosopher and a
psychiatrist as speakers as there was
very little overlap between the three
lectures but a diversity of approach and
style. The range of elective lectures
and workshops was tantalisingly iarge
just like going into a sweet shop and
having to choose from rows and rows
of wonderful boxes of chocolates and
other goodies. I was pleased with my
choice but also would have liked to
have tasted some of the other choices
offered.

Once again Core Groups were most
successful and gave each conference
attendee an opportunity to discuss the
lectures and topics of their choice with
a small group of other people. After
three sessions in the core groups you
do really feel as though you are getting
to know those people pretty well.

The whole week-end went so quick-
Iy—it secemed such a short time
between catching up with news from
people around the country and saying
goodbye and planning to meet up again
in Christchurch in 1999 when the

Conference theme will be an ecotheo-
logical one.

Jane Griffith: Chairperson,

Steering Committee

Arrangements
Commiittee

Well it came, and it was, and it went
... Conference that is.

If you will pardon this old midwife's
analogy, the nine months 'gestation' of
this the sixth Annual Conference of the
SOFN (NZ), ran like an uncomplicated
pregnancy, to an easy 'labour' and the
‘birth' of a beautiful Conference
weekend.

Planning began shortly after Christ-
mas. In May our little Arrangements
‘core group' of Sheila Reed, Barbara
Millar, Jan Crabtree and I began the
serious stuff of budgets, mail-outs and
data bases. By July, and the major
posting of Conference material to all
members, the momentum was up, we
were in full swing through to Confer-
ence weeckend itself and the recruit-
ment of an expanded Arrangements
Team of the most willing and able
helpers.

Mike and Eva Palairet, Rosemary
Ward, Jenny Watson, Margaret and
Ralph Pannet, Marion Blackbourn,
Margaret Becker, and Neil Lambie
came to the party. With a great burst of
energy and enthusiasm they created a
pleasant welcoming ambience in the
CIT venue and kept the programme
flowing smoothly throughout the
weekend

It was fun and rewarding. We had lot
of laughs and not too many sleepless
nights.

At the conclusion of it all we were left
in little doubt that it had been success-
ful. People had enjoyed themselves,
their bodies and minds had been well
nourished by all that was offered.
People went home feeling glad they
had come.

And (even though old midwives are
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wont to mutter 'hope is not method')
that is just the way we hoped it would
be.
My sincere thanks to all.
Janet Lambie: Chairperson
Arrangements Committee 1998

Editorial

This issue of the Newsletter contains
major extracts from the papers
presented by the three Keynote Speak-
ers at the 1998 Conference. We
publish these for those members who,
for various reasons, are unable to get
to the Conference. But, the Confer-
ence is a moveable feast and in 1999 it
will be held in Christchurch.

We farewelled Lloyd Ceering from
the Steering Committee and marvelled
that since it all started in New Zealand
in 1992 (from invitations made by
Lloyd) with about 6 members, the Sea
of Faith Network in New Zealand now
has about 600 members. At a growth
rate of about 115% p.a. compounded,
we can feel very pleased.

But we're not all spring chickens
Could that be because the approach to
matters of faith that we SOFers feel
most appropriate is a "second half of
life" thing? In order to “let go" to the
extent that we do, do we need to have
developed a certain knack for risk
taking?

Patti Whaley ended her paper with
words that just might sum it all up:
"Belief clings, but Faith lets go."

Noel Cheer
Number 28
October 1998
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Conference Papers

These are extracts and “gems” from
the three Keynote Speakers. Copies of
the full papers are available from the
Resource Centre.

John Bishop

John Bishop is Professor and Head of
Department of Philosophy at the
University of Auckland. The following
is a slightly-abbreviated version of the
last third of the paper presented by
him titled “Radical Theology: Invent-
ing or Discovering Reality?” This
section was called: “Constructing New
Theories of the Divine.” The full
paper is available from the Resource
Centre. Its number is PI6.

Let me ... embark on a sketchy
attempt to construct a naturalist,
realist, radical theology. Let me try
making my own contribution to
“inventing reality’"—where that is
construed consistently with realism.
That is, what | am inventing—based
on existing resources from the
tradiion—is a theory of that reali-
ty—that natural  reality—which
God-talk aims to describe.

What realist and naturalist alterna-
tives could be proposed, then. to
the traditional concept of the super-
natural God?

One obvious candidate is, of
course, pantheism: God is All That
Is; God is the Universe, understood
as forming a single all-inclusive
unity. To understand belief in God
as belief in the all-inclusive natural
unity does account for some of the
important functions of belief in God.

One of these is the way that belief
in God functions to place ourselves
and our own lives in true perspec-
tive, so that we overcome our self-
centredness and accept our
dependence on what is beyond our
own control. (You might call this the
“avoidance of hubris" function.) ... 1
think this is a valuable function: we
need to avoid making an idol of cur
own autonomy; we need to avoid
fantasies of self-sufficiency and
domination over the natural world.
We need to recognise that we are
dependent on Something Other for
every moment of our existence, and
that whatever autonomy we do have
is limited by that dependence.
Traditionally, belief in the super-
natural God functioned to underpin
this proper sense of dependence.
All too often, however, the emphasis
was skewed, so that the belief that
we were dependent upon the will of

a supernatural being obscured our
interdependence with the rest of the
natural universe and allowed us to
justify limitless human domination
and exploitation of the rest of the
natural world, conceived simply as
a "resource'. [ say that this was a
skewed emphasis, because [ think
that the principle that humans are
just as much creatures as the rest of
the natural universe (''dust thou art,
and unto dust thou shalt return)
was always, in traditional theology,
more fundamental than the principle
that humans are to exercise a
degree of control over the natural
universe. True, humans can
exercise control over other
creatures—but their control is the
conditioned control that belongs to
fellow-creatures, and provides no
warrant for the exploitation of nature
as a mere resource. Rather, it
requires respect for nature and
good stewardship.

It is easy enough to see, then, that
taking God to be, not the supernatu-
ral omniGod, but the all-inclusive
Unity of the Natural Universe itself,
would preserve and enhance the
function of belief in God as provid-
ing us with a proper perspective on
our own existence and our Own
powers in relation to the rest of the
natural world. In a related way,
religious experiences of awe in the
face of something immensely,
unimaginably, greater than
ourselves might plausibly be taken
as having for their object, not a
supernatural being, but rather the
Universe as a whole.

Pantheism faces problems,
however, with some of the other
arguably valuable functions of belief
in God. In particular, T cannot see
how understanding the divine to be
Nature Herself could secure the
salvific functions of belief in God
which have been so central to
Judaeo-Christianity. In my earlier
list of four arguably valuable
functions of belief in God, this
function was represented by the
idea that belief in God is belief in
that which vindicates our hope that
living life lovingly does indeed have
value and meaning despite finitude,
evil, suffering and death. If God is
Nature, then we get a natural and
realist concept of God ... but we
don't get a concept of God such that
God's existence warrants hope.
We don't get a God of the Christian
Gospel, whose mighty acts may be
received as ultimate good news.
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What happens, then, if we reflect
on the resources of inherited Chris-
tian theology in an attempt to
construct a naturalist concept of
God such that belief in God accord-
ing to that concept does play this
salvific role?

I think there are resources for
such a construction. I suggest using
three traditional Christian doctrines.
[Incarnation, Trinity, “God Is Love'].
The use made of these doctrines
may seem unorthodox—but I'm not
prepared to concede that they are
unorthodox, since [ would wish to
leave open the possibility of
arquing that this naturalist under-
standing of God is consistent with
orthodox historic Christianity—and,
indeed, superior to the traditional
realist understanding of belief in
God as belief in omniGod. ...

The alternative naturalist realist
concept of God I have in mind
arises from the following ways of
interpreting these three doctrines.
Start with the Trinity. One way to
dispel the paradox from this
doctrine is to interpret it as affirm-
ing that God is primarily a relation-
ship, rather than a single person or
“supreme substance”. On this
understanding, the name “God"
refers to a certain kind of interper-
sonal, social, relationship. Where
persons are related in this way, they
may each, in a derivative sense, be
described as God or as participat-
ing in God, though, of course, none
of them is any more or less entitled
to this honorific description than any
of the others. (Thus, to put it in
received terms, the Father is God,
the Son is God, and the Holy Ghost
1s God—each, and equally, God in
the secondary sense—and yet there
are not three Gods but one God,
since, in the primary and strict
sense, what is God is the social
relationship amongst the three.
This is the “social" doctrine of the
Trinity, which dates back at least to
the Scottish theologian, Richard of St
Victor, in the 12th Century.)

This interpretation of the doctrine
of the Trinity fits well with a certain
literal interpretation of the claim that
“God is love”. If God is, not “a”
person, but rather a certain kind of
interpersonal relationship, then the
claim that God is love may be
understood as characterising the
kind of interpersonal relationship
which constitutes God, namely
loving relationship, the supreme
form of interpersonal relationship.
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This lne of thought also fits well
with a certain understanding of the
doctrine of Incarnation. Typically,
this doctrine is understood as a
claim about the special dual status
of a unique historical person, Jesus
Christ. But it may, alternatively, be
read as a doctrine about the nature
of God: God's existence is incarnate
existence, situated within and
through concrete personal
existence. Taken together with the
suggestion that God is the supreme

form of interpersonal relationship, | ...

this understanding of the Incarnation
has the effect of holding that God
exists where, and only where,
concrete persons stand in the
required kind of relation. The
being of God thus becomes
something to be found in the human
experience of interrelatedness
(both with other humans and with
the wider Universe), rather than
something belonging to a super-
natural realm.

This concept of God—as
emergent from and constituted by
loving relationships amongst 4

concept of God. As well, belief in
God according to this concept |¢
would be a form of realist belief in |
God. But would it be reasonable to ;
think that there actually is a God of |}
this kind? And, anyway, is it really
clear that belief in God according to
this concept could provide a justifi-
cation for hope—could play the
salvific role which belief in God
needs to play?

To tackle the second question first:
to justify hope in the midst of adver-
sity, God has to be an active power
in whom it is reasonable to place
one's ultimate trust What I am
suggesting is that that active power
could amount to something which
emerges from the network of loving
relationships ~ amongst  natural
beings. ...

People do succeed in loving one
another, and the power of love is
displayed in their lives. But why
dress this up as the power of God?
It may be clear that, if we are
looking for something purely natural
on which to base our hope, then the
best we can do is the power of
agapeistic love ... but isn't it also
clear that identifying God with the
power of hurnan love is too reduc-
tionist a concept of God, too
ultimately feeble a concept of God
to sustain the kind of “resurrection
hope" which is proclaimed in the

Christian Gospel?

Perhaps so. But this objection
doesn't quite meet the proposal [
am making. The proposal I am
making is not that "God" refers to
the mere agglomeration of loving
relationships achieved within the
natural Universe. The proposal |
amn making is that "God" refers to
that which emerges from and
transcends these relationships.
What do | mean by this? I can
explain it only through an analogy.
Out of the enormous physical
complexity of the physical central
nervous system, there emerges a
whole new level of reality—mental
reality, which requires a complete
new vocabulary—a psychological
vocabulary which cannot be trans-
lated back into physical terms and
which, in that sense, transcends the

1s first Omega!)

Could it be reasonable to believe
that God—understood in this way as
an emergent reality within the
Universe—really does exist? If
what is meant is whether it could be
scientifically reasonable to hold this
belief, then | think the answer is
"no”’. But then [ would want to
retain a dominant view at least
within Protestant theology which
holds that, although theistic beliefs
are about the real world, they need
to be accepted by an act of faith
which goes beyond (though, I
would argue, never against) what
can be established as a matter of
scientific rationality. ...

Here, then, are a couple of ways
in which the project of a naturalist,
realist, radical theology might be
pursued: first, in a pantheist
direction; and second, in the
direction of postulating God as the

The transcendent world

) <

its omnipotent, omni-
scient, omnibenevolent
personal Creator God ...
at its centre, may have
been an appropriate
cultural construction in
mediaeval times. But it is
not appropriate to modern

scientific culture.”
Prof. John Bishop

t
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)

physical. ... What | amn suggesting
is that, just as individual neurones

complexly interrelated assist in
constituting a human mind with its
varied mental states, so historical
persons, in their loving relation-
ships, assist in constituting the
reality of the divine. And, just as it
is a mistake (though a prevalent one
in Western Philosophy) to hold that
the mind which emerges from the
physical belongs to some other
world beyond the natural, so it is a
mistake to hold that God's reality,
emerging as it does from the
world of loving interrelationship,
belongs to a distinct supernatural
world. Rather, God's reality, on this
view, is the culmination of the evolu-
tion of the one natural universe.
(The only sense in which God can

highest level of emergent "spiri-
tual” being within the natural
universe, whose nature we know
as Love. These are two very differ-
ent directions—and | cannot there-
fore resist the speculation that
perhaps we need to recognise two
concepts of God. In traditional
theology, God was supposed to be
both immanent and ftranscen-
dent—and these two aspects of the
divine were constantly in danger of
flying apart. In the context of
naturalist realist radical theology we
have a similar problem—though the
contrast isn't exactly between divine
immanence and divine transcen-
dence ....

It is a similar contrast, though—a
contrast between, on the one hand,
the unimaginably vast and imper-
sonal God or Nature on whom we
ultimately depend, and, on the
other, the God who emerges within
Nature, who is so intimately bound
up with us that we participate in
constituting  its  reality, and
who—though emphatically not a
person—is somehow even more
“personal’ than any individual
person could be because his or her
essential nature (and, yes, the
personal pronoun is forced from us)
is that best and brightest of all
things capable of being revealed in
the interpersonal: Love. Maybe the
right thing for the naturalist realist
radical theologian is just to acknowl-
edge that these concepts of God are
distinct, and that we need both of
them in constructing our best

be Alpha is the sense in which God
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atternpt at a theory of the divine.
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Patti Whaley

Patti Whaley is a member of the Steer-
ing Committee of the UK SOFN. She
spoke on “Exploring Reality and
Meaning in Absolute Music”. The
Jollowing are extracts from her paper
which is available from the Resource
Centre and is numbered P17.

I've studied music, in some way or
another, for about 40 years now,
and untll | came to SoF, I assumed
without question that music had
meaning, and in fact had more
meaning than many other things that
seemed ostensibly more real. After
my belief in traditional Christian
doctrine began to decay, music was
a way of orienting myself in the
world, morally and metaphysically: [
derived from it an almost religious
sense of the goodness of the
universe.

344
When [ joined the Sea of Faith, cne
of my first reactions to non-realist
Iinguistic philosophy was to ask
how one would understand music in
this schema. The

these two classes, music to be sung
to or music to be danced to. Possi-
bly the first important music where
a subject is explored and worked
out for its own sake is the Baroque
fugue. From this period that is, the
early 18th century comes the
sudden flowering of absolute music;
within a relatively short period of
fime, say 50 years after the death of
Bach and Handel the classical
symphony, string quartet and sonata
had become mature art forms, and
it is these forms which still primarily
define our standard of "serious"
composition and the body of work
to which the concert-going public is
most deeply attached. If we're
going to explore meaning in music,
this body of work is our primary
laboratory: music which refers to
nothing outside of itself and serves
no obviously useful purpose.

349
If we begin by exploring what it
means to say that music could be a
language, one of the first things we
must clanify is that if music is a

steps and specific intervals, is an
mmvented language. Like many
languages, its refinement as a
system depended on the refinement
of the physical means of capturing
the system, in this case, the devel-
opment of musical notation. ... We
have created, in effect, a musical
culture where we can sing only in
mathematical integers, not in
fractions. When we meet a culture,
such as India, that sings in "frac-
fions', that is, in quartertones and
microtones, we are quite baffled
We think of our musical scale as
absolute because we are as accus-
tomed to its pattern as we are to the
order of letters in the alphabet; but
both are cultural inventions. Nothing
about them is God-given or inher-
ent in nature; they are truly human
creations.
444

We can certainly say, then, that
music is a language in the sense
that it is a human construct. It does
not represent any sort of physical
reality; it is a powerful and complex

answer was that music
was just notes; no more,
no less. There was not,
nor could there possibly
be, anything "behind"
the notes. All meaning

set of mythological and
metaphorical structures
specific to our culture.
Any meaning that music
has, or any message
that it can convey, has to
come from the music

was linguistic meaning;
or, as Cupitt phrased it in his book
Mysticism _after Modernity, “only
language can turn an event into an
experience of something" It was
unclear whether Cupitt meant
“language” to refer omly to verbal
language, or whether other types of
symbolic order could also convey

meaning.
444

Let me start by isolating the
source of the problem—what we
call Absolute Music, or music that
exists only for its own sake. There
are some types of music where the
question of "meaning" is answered
by something outside of the music
itself. All music that accompanies a
text falls into this class; the text
defines the context in which the
music is heard and understood, and
the music intensifies the feelings
proclaimed by the text. Other music
is intended to accompany physical
movement, and so we have forms
that are based on dances or proces-
sions. Essentially all music through
the Middle Ages and the Renais-
sance, and a great deal of the music
of the Baroque period, falls into

language, then it is a language in
the non-realist or post-modem
sense, that is, it is a cultural
construct, not a naming of an
"underlying” reality.

For most of our musical culture,
music has been regarded as a sort
of "naming”, an expression of inher-
ent physical qualities of sound, and
as a universal, God-given language.
The argument went something like
this: we have known, since Pythago-
ras, that the vibrations that cause
musical tones are complex [and
result in overtones, intervals and
concepts of consonance and disso-
nance]. ... It was a short step from
this acoustical theory to the
"harmony of the  spheres',
expounded by Boethius and later
‘proven’ by the astronomical
studies of Kepler, the theory that the
planets and stars, moving through
space, would produce an equivalent
series of tones.

Like most absolutes, this one has
taken a severe Dbeating over the
past decades. ... Furthermore, the
whole notion of specific tones,
divided into whole steps and half
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itself, it cannot come
from anywhere else. ... at its most
basic level, music is the imposition
of order on sound. Humans are
order-making creatures. We create
order in an attempt to rescue
ourselves from chaos ... the creation
of order gives us an almost
metaphysical reassurance that the
world itself is orderly, and therefore
understandable, and perhaps even
hospitable. The imposing of order is
one of the most fundamental
requirements of meaning.

The flip side of this coin is that we
hear things as music because we
perceive that order has been
imposed ... at its most basic and
irreducible level, music is any
series of notes that makes sense to

us.
444

We do not want to hear simply
sounds, even if they are lovely
sounds; we want to hear musical
events. Stravinsky or Bartok,
although they are much less "logi-
cal' than Schoenberg on paper, are
much easier to comprehend as
music; once your ears have
adjusted to the level and type of

i%




Sea of Faith Network (NZ) Newsletter 28 October 1998

dissonance that they use, the syntax
1s perfectly clear.
o444

Often musicians prefer to leave
things at that, and simply say that
musical thought is musical thought
and it cannot be translated into
anything else. There is a story that
Robert Schumann was asked the
meaning of a piece that he had
just played, so he sat down and
played it again; the piece meant
what it said, and there was no
point in trying to say it any other

way.
444

So one could say that the notes are
the notes and there is nothing more
to be said. Or, as Cupitt would say,
the language of music is outside-
less, as is every other language. But
if [ were satisfied with that answer, I
wouldn't be making this talk. If what
we want is order, or a sense of
propesitions very elegantly
explored, we could equally well go
to public demonstrations of mathe-
matical proofs. The fact is, and
meaning no disrespect to mathema-
ticians, we don't. Music and mathe-
matics are often compared, and
they do have many things in
common, but the nature of their
appeal is quite different. ... Music
seems to exert an enormous pull on
people with no talent or training
whatsoever.

4449

The intent of the emotion may be
to arouse the same feeling in the
listener, but this is not necessarily
the case. For example, hearing
Othello sing about his jealousy does
not make us feel jealous; it is more
often true to say that we contem-
plate the emotion that is expressed
and experience a sort of arousal
and wonder in that contemplation,
rather than in the specific emotion
itself.

344
In Brahms [ often sense that I am
not only hearing someone who is a
kindred soul, but someone who
reflects back to me the sense of
character that I would most like to
find in myself, the person 1 would
like to think of myself as being. If I
say that, then I begin to view the
piece in an almost spiritual way;
that is, in a way that is not simply
emotional but aspirational; not just
in harmony with how I feel but
with how I aspire to be.
444

Listening to it is an exercise in

what Foucault called the 'pratique
de sor', the practice of your best
self, the modelling of your best self.
Or, I could express this slightly
differently as a sense of being
restored to my own inner life, to my
underlying sense of self which does
exist but which I lose touch with in
the process of battling through my
dailly getting and spending. | know
pieces, for example, that can
manage in one or two bars to wipe
away layers of defensiveness,
stress, tension and disappointment
that could have taken me weeks to
accurnulate. ... a Buddhist would say
that it restores the quality of
spaciousness, the ability to be open
and accepting and full of gratitude
towards life.
444

... there is no doubt that nonverbal
language and nonverbal thought are
deeply meaningful. That meaning
may not be representative of any
physical or metaphysical reality; it
is not propositional, logical, or
translatable. But it creates and
structures experience as surely as
verbal language does, and in the
same culturally conditioned sense.
We can and must discuss nonverbal
meaning in verbal terms in order to
place it in our cultural context, in
order to be able to treat it as an
object, but that verbal discussion
can only be metaphorical. It can
point at the nonverbal meaning, but
it can never contain it Music's
power as a language seems to exist
precisely in its inability to be pinned
down, in its ungraspability ... That
very ungraspability is what allows
us ... to recognize the infinite within
our own finiteness, to understand
how a material thing can be
boundless.

444

... we must take care, in throw-
ing out the supermatural, not to
throw out the imaginative, the
symbolic, and the inexplicable.
SoF language and SoF thought often
sound rigourously and exclusively
rational, as if we are afraid that to
admit the existence of mystery is
tantamount to ascribing that mystery
to a metaphysical Other. Not so. We
need not be so frightened by what
is beyond our rational and
conscious mind: the imaginative is
also human, the symbolic is human,
the inexplicable is entirely and most
deeply human. We see in music that
we create things that we ourselves

cannot account for, objects of
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beauty before which we stand
speechless, universes that we fall in
love with but can never really
fathom.

The fact that we create something
does not necessarily mean that we
can understand it or control it; we
seem to need a medium, even one
that we have created ourselves,
which can receive from us and
reflect back to us things that we
canno. otherwise articulate to
ourselves. | am reminded of a
discussion that took place among
SoF members about how a God
whom we had created, whom we
describe as "the sum of our values”,
could summon us to values that we
do not yet hold, or inspire us to acts
of courage and sacrifice that are not
rationally conceivable. Somehow
we are able to project into this God
needs and aspirations that we do
not consciously know we have.

... 1s it not precisely this uncontrol-
lable and unknowable quality that
characterizes real faith? We often
treat SOF theology as a belief
systern, that is, as something we
know. We claim that all thought
systems are humanly created, and
then we treat our own thought
system as absolute. We state that all
meaning is linguistic meaning,
humanly created, and then treat the
boundaries of linguistic meaning as
absolute boundaries rather than
humanly created boundaries. We
take a position of "knowing" that
there is nothing beyond our linguis-
tic boundaries, rather than statng
that anything beyond our linguistic
boundary is "unknowable".

Music always pulls us beyond that
boundary. It is the nature of verbal
language to define, and therefore to
pin down, to grasp, to close off
some possibilities in order to clarify
others. It is the nature of symbolic
language to point rather than to tell,
and to leave open rather than to
close down. The difference
between verbal and symbolic
language, between words and
music, echoes the difference
between belief and faith. "Belief', as
Alan Wafts said, "... is the insistence
that the truth is what one would 'lief
or wish it to be ... Faith ... is an
unreserved opening of the mind to
the truth, whatever it may turn out to
be. Faith has no preconceptions; it
is a plunge into the unknown. Belief

clings, but faith lets go."
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Thakshan Fernando

Dr. Thakshan Fernando is a psychia-
trist and was born in Sri Lanka. He
speaks from a Buddhist background.
The following are extracts from his
paper titled “Some Reflections on
Illusion, Reality and Relevance” which
is available from the Resource Centre
by quoting number P18.
* % %
I have tried with only modest
success to lead a life informed by
the teachings of the Buddha. For
me, the most aftractive and,
paradoxically, the most daunting
aspects of the teaching have been:
* The need for self-reliance and
self-discovery, albe’t guided by
the Buddha's teachings (“Atthahi

Attano Natho" or "One is one's
ownrefuge”)
*The 1munction to exercise

personal choice, based on experi-

ence and practice of the teaching

* The uniquely Buddhist, existen-

tial focus, which could be disturb-

ing without the right tools and

without the development of requi-

site skills.

% %k %
... 1In a somewhat serendipitous way,
I discovered Psychiatry, rather late
in my career as a doctor. In
psychiatry and, in particular in
psychotherapy, one is constantly
challenged to discover within
oneself feelings of Maitreya (loving
kindness), Karuna (compassion),
Muditha (joy at the success of
another) and Upekha (equanim-
ity). These are important Buddhist
concepts regarding thinking, feeling
and behaviour. Needless to say
one does not always succeed
* %k %

I shall often rely on Myth, Legend
and Narrative to provide foci for
our 'Reflections’. So let me start
with three rather well-known stories
which illustrate some thematic
aspects of [usion, Reality and
Relevance. The first two are Sufi
legends as narrated by Idries Shah.

The first is well-known and is the
story of the Elephant in the Dark.

A number of blind people, or

sighted people in a totally

darkened enclosure, grope
and find an Elephant. Each
touches only a part. Each

gives to friends outside a
different account of what s/he

has come to believe an
elephant is like. One thought
that it was a fan, having felt the

ear; another that it was a pillar,

having felt a leq; a third, a rope

having felt the tail and so on.

Idries Shah analyses the satirical
significance of this story at various
levels:
+Jt makes fun of scientists and
academics who try to explain things
through the evidence which they
can evaluate, and none other
= It laughs at the stupidity of people
who come to conclusions on such
little evidence
= It says at a philosophical level, that
man is blind and is trying to assess
something great by means of
inadequate tools
*It says at a religious level, that
God is everywhere and everything,
and man gives different names to
what seem to him to be separate
things, but which are in fact parts of
some greater whole which he
cannot perceive because ‘he is
blind" or "there is no light".

In the next two stories, you will
have to invent you own analyses !

The Mulla Nasrudin was sent

by the King to investigate the

lore of various kinds of Eastern
mystical teachers. People
recounted to him tales of the
miracles and the sayings of the
founders and great teachers,
all long dead, of their schools.
When he returned home,

Nasrudin submitted his report,
which contained the single
word “Carrots". He was called
upon to explain himself.
Nasrudin told the King : “The
best part is buried; few know
— except the farmer — by the
green (above) that there is
orange underground; if you
don't nurture it, it will deterio-
rate; there are a great many
donkeys associated with it."

The third story concerns a disciple
of the Buddha named Malunk-
yaputta and | have adapted it from
the Rev. Walpola Rahula's narration.

Malunkyaputta  asked the

Buddha ten classical questions

on metaphysical problems and

threatened to leave the Order
unless he received answers.

These included :-

Is the universe eternal, or is it

not eternal? Is the universe

finite or is it infinite? Does the

Thathagatha (Buddha) exist

after death, or does he not

exist after death? etc.

The Buddha answered as

follows:-
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"Suppose Malunkyaputta, a man
is wounded by a poisoned
arrow, and his fends and
relatives bring him to a surgeon.
Suppose the man should then
say: 'I will not let this arrow be
taken out until I know who shot
me ... what his name and
family may be; whether he is
tall or short; the kind of bow
with which I was shot, the kind
of bowstring used ... elc.'

Malunkyaputta, that man would

die without knowing any of

these things. Similarly, if
anyone says ‘I will not follow
the holy life unless the Buddha
answers these questions such as
whether the universe is eternal
etc' he would die with these
questions unanswered. [ have
not explained them because
they are not fundamentally with
the spiritual life, they are not
conducive to aversion, detach-
ment, cessation, {tranquillty,
penetrative thought, awakening,
Nirvana".
* k%

The exponential growth of scien-
tific knowledge constitutes one
aspect of Reality. The lack of a
synchronistic development of the
spiritual / moral sensibilities of Man
gives rise to an [usion of suppos-
edly righteous behaviour, which
however, is dominated consciously
or unconsciously by Self-interest.

It is fascinating to note however,
the synthesising influence of certain
over-arching concepts developed
by some great scientists who first
became aware of them through
their own disciplines. For example:
*Neils Bohr's and Heisenberg's
"concept of complementarity’ which
emphasised the participatory role of







