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INTRODUCTORY REMARKS 
Buddha-symbols and  Buddha-images point bo th  t o  t h e  person 
t h e y  represen t  and t o  t h e  ineffable  meaning they embody. 
However, t h e  c lar i f icat ion of t h e  problematic involved in 
th i s  double pointing remains in i t s  init ial  s tages .  This 
a r t i c l e  shal l  a t t empt ,  however gropingly, t o  t r e a t  some 
a s p e c t s  of t h e  problem of t h e  person from both t h e  reli- 
gious and  t h e  a r t i s t i c  perspectives.  Philosophical quest ions  
on t h e  person a r e  herein bracketed,  f o r  in t h e  West, as in 
t h e  East ,  t h e  concep t  of t h e  person is b e s e t  wi th  consider- 
a b l e  difficulties.  W e  a l so  b r a c k e t  t h e  specifically Buddhist 
quest ion of a n a t t Z  (i.e., t h e  meaning of t h e  non-ego in 
ea r ly  Buddhism), which has a l ready  been discussed a t  length 
by Buddhist scholars  of varied provenances  without  any de- 
f ini t ive  result. For  our purposes, i t  may b e  helpful t o  no te  
t h a t  t h e  outs tanding scholar,  Professor  Nakamura Hajime, 
himself a Buddhist, expressly states tha t ,  besides t h e  nega- 
t ion of t h e  empirical individual self and of a l l  ego- 
substance,  ea r ly  Buddhism already had a doc t r ine  of a t r u e  
sel f ,  t h e  sub jec t  of moral ac t ions  (Nakamura 1976, p. 11). 

In connect ion with  this  asser t ion,  Nakamura e lucidates  
from t h e  Buddhist t e x t s  of t h e  PSl i  canon t h e  distinction 
be tween  t h e  empirical and ever-changing ego, which must 
b e  subjugated, and t h e  t r u e  sel f ,  in which t h e  Buddha's 
disciples a r e  enjoined t o  seek  refuge. He concludes  his 
considerat ion with  t h e  remark: "On this  point t h e  Buddha's 
asser t ion i s  very similar t o  t h a t  of t h e  Upanishads and of 

Translated by Jan Van Bragt. See Contributors, p.289 
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Ved5nta philosophy. But  the self (8tman) of  the l a t t e r  was 
rather metaphysical, whereas the self for  the Buddha was 
genuinely practical. Out  o f  this thought, MahSySna 
Buddhism developed the concept o f  the 'Great Self"' 
(Nakamura 1976, p. 12). 

I n  Nakamura's f inal  conclusion, he speaks about a 
cosmic dimension to  the self, which, in mainline MahHyina 
thinking, functions in synergy w i th  the negation o f  the 
empir ical self. Both of these important dimensions o f  Far  
Eastern thought are clearly art iculated i n  Buddhism. The 
West discovered this twofold predi lect ion of Asia fo r  these 
cosmic and negative aspects o f  the self a t  precisely the 
same t ime it was turning away from an overemphasis on 
scienti f ic research into source material toward a search for  
the spir i t  of India and East Asia. The Western hope was 
that  an assimilation o f  Far  Eastern values would lead t o  an 
enrichment of occidental cul ture itself. I n  the in i t ia l  stages 
of this East-West encounter, dichotomies held sway and 
Asian scholars kept  repeating that  the East was in tu i t i ve  
and the West rational, or  that  the East was cosmic and the 
West personal. Such judgments were sometimes made simply 
t o  delineate the issues, and sometimes t o  render value 
judgments. Rapt  in an enthusiasm for  everything Asiatic, 
such pronouncements became a plea fo r  the irrational. But, 
when used as a counter fo i l  t o  one's own Western view, 
they nurtured feelings of superiority i n  the clear awareness 
tha t  the ent i re world was i n  debt to  the enormous tech& 
nical  progress of this century, which i n  tu rn  is  an outf low 
from the superiority o f  the rat ional  and c r i t i ca l  sciences o f  
nature i n  the West, themselves based on Western person- 
a l is t  thinking. 

Today, only the extremely naive s t i l l  hold fo r th  on the 
cosmic, a-personal East over against the man-centered, 
personalist West. I t  does remain true, as noted above, tha t  
the East does have an a f f in i ty  fo r  cosmic and negative 
expressions. But, just as one would not  deny Western man 
a l l  cosmic feel ing for  nature, a l l  universal worldviews, or 
the negative way of approaching real i ty, so it cannot be 
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maintained t h a t  t h e  person and t h e  personal a r e  u t t e r ly  
alien t o  or iental  thinking, especially t o  Buddhism. 

Buddhism has a lways been scep t ica l  of philosophical 
c o n c e p t s  of person. T h e r e  have been many reasons for  this. 
As t h e  f i r s t  of these ,  we  may mention t h e  f a c t  t h a t  t h e  
his tor ical  Buddha, ~ ' Z k ~ a m u n i ,  did not answer t h e  meta- 
physical questions posed t o  him by t h e  Indian Brahman 
scholars,  but ra ther  made c lea r ,  by his silence, his refusal,  
o r  perhaps his dis interes t  in engaging in philosophical 
questioning. This f a c t  a lone was suff ic ient  t o  make many a 
Western scholar accuse  him of ignorance or of an  agnost ic  
a t t i tude .  It is, however,  much more reasonable t o  surmise 
t h a t  t h e  reason f o r  his s i lence was, as s t a t e d  in t h e  ear ly  
Buddhist texts ,  t h a t  t h e  Enlightened Sage was in te res ted  
only in showing t h e  pa th  of del iverance t o  a l l  living beings, 
ensnared a s  they a r e  in t h e  n e t  of suffering. L a t e r  Hrna- 
yZna philosophy heatedly discussed t h e  concep t  of person, 
but these  discussions had very l i t t l e  influence on t h e  main- 
s t ream of t h e  Buddhist religion. It must a lso b e  g ran ted  
t h a t ,  q u i t e  of ten,  t h e  speculat ions  of Western philosophers 
on t h e  n a t u r e  of person a r e  t o o  abs t ruse  for Easterners.  It 
is only in our day t h a t  Buddhist thinkers, especially in 
Japan,  have  begun t o  re f lec t  on t h e  t r u e  aims of European 
discussions on t h e  person and  t h e  personal. Professor  Nishi- 
t an i  Keiji, t h e  recognized leader  of t h e  Buddhist-inspired 
Nishida o r  Kyoto  school, in a n  essay ent i t led "The Personal 
and Impersonal in Religion" w r o t e  t h a t  " the re  is no doubt 
t h a t  t h e  idea of man as a personal being is  t h e  highest idea 
of man y e t  t o  have appeared." He continued, " the  same may 
be said in regard t o  God a s  personal being" (Nishitani 1970, 
p. 80). T h e  course  of our ref lect ions  may perhaps c lar i fy  
t h e  reasons why Nishitani does  not  decide in favor  of this  
idea,  fo r  u l t imate  human exper ience can  be expressed a s  
e i t h e r  personal or impersonal, e i the r  mode of expression 
being imperfect  in t h e  f a c e  of t h a t  ult imate.  
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PERSONALISTIC ATTITUDES IN THE WORSHIP O F  
BUDDHA-SY MBOLS 
We h a v e  b y  now exp lo red  ou r  t h e m e  su f f i c i en t ly  t o  b e  no  
longer  su rp r i sed  t o  f ind  t h a t  in Buddhis t  p rax i s  person- 
a l i s t i c  d imensions  a r e  inc luded a n d  t h a t  in Buddhis t  a r t  
t h e y  a r e  r e p r e s e n t e d ,  o r  t h a t  t h e s e  pe r sona l i s t i c  d imensions  
a r e  t h e n  r eas sumed  i n t o  t h e  impersonal ,  pa r t i cu la r ly  by  Zen 
Buddhists .  

T h e r e  e x i s t s  a r e m a r k a b l e  c o r r e s p o n d e n c e  b e t w e e n  t h e  
re l ig ious  p rax i s  of pious Buddhis ts  a n d  t h e  works  of 
Buddhis t  a r t ,  which  t h u s  r e v e a l s  i t se l f  as g r e a t  rel igious 
a r t  by  i t s  n e a r n e s s  t o  t h e  l iving p r a c t i c e  of rel igion.  

We o w e  our  f i r s t  r e l i ab le  informat ion  o n  Buddhism to 
a rcheo logy  a n d  a r t ,  namely,  to t h e  th i rd  c e n t u r y  B.C. s t e l e  
i n sc r ip t ions  of t h e  Indian King,  ASoka (274-2361, a n d  to t h e  
monumen ta l  works  of a r t  of t h e  s e c o n d  a n d  f i r s t  c e n t u r i e s  
B.C. in BhZrhut  a n d  SZnchi .  SZnchT, which  has  b e e n  l e f t  by  
i t s  d i s c o v e r e r s  in i t s  n a t u r a l  env i ronmen t ,  may wel l  b e  t h e  
mos t  impress ive  a r t i s t i c  s i t e  of e a r l y  Buddhism. T h e  
t r e a s u r e s  of BhZrhut  f i l l  s e v e r a l  halls  of t h e  C a l c u t t a  
museum. In t h i s  most  a n c i e n t  of Buddhist  a r t ,  t h e  Buddha i s  
p r e s e n t e d  in symbolic form. T h e r e  i s  n o  d o u b t  t h a t  t h e  
symbols  o n  t h e  g a t e  a r c h e s ,  p i l la rs  a n d  s te les-namely ,  t h e  
t r e e ,  t h e  t r e e  a n d  th rone ,  t h e  wheel ,  t h e  pil lars ,  t h e  
p romenade  ( c a ~ k r a m a ) ,  a n d  t h e  s t J p a - h a v e  e a c h  a s p e c i a l  
r e l a t ionsh ip  to t h e  main e v e n t s  in t h e  l i f e  of t h e  Buddha,  
a n d  t h a t  t h e y  s e r v e d  to remind people  of t h e s e  events .  I t  is 
c l e a r  t h a t  t h e s e  symbols r e n d e r  t h e  Buddha himself p re sen t ,  
e spec ia l ly  t h e  s t J p a ,  " t h e  Buddhis t  symbol pa r  excel lence ,"  
and  t h e   footprint^.^ Th i s  i s  why t h e  symbols  e v o k e  in t h e  
be l i eve r s  r e sponses  t h a t  f ind  express ion  in c u l t i c  o r  
pe r sona l  venera t ion .  

A t t i t u d e s  of v e n e r a t i o n  wi th  pe r sona l  dimensions,  
w h e t h e r  d i r e c t e d  at  a pe r sona l  r e p r e s e n t a t i o n  of a n  o b j e c t  

I On t h e  explanation of t h e  individual symbols in their  relationship 
with t h e  l i fe  of Buddha, s ee  Seckel 1976, p. 13-21; and Seckel 
1967, pp. 50-63. 
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o r  a t  a symbol lc  r e p r e s e n t a t i o n  of t h e  numinous, c a n  o f t e n  
b e  s e e n  in t h e  ma ins t r eam Buddhist  t r ad i t i on .  The i r  
meaning is  impressively expres sed  in t h e  worsh ipe r s  of 
BhZrhut a n d  SZnc l ,  a n d  in a n  e v e n  m o r e  pronounced manner  
in t h e  AmaravZt i  s c u l p t u r e s  of t h e  f a i t h f u l  v e n e r a t i n g  t h e  
f o o t p r i n t s  of Buddha in d e e p  p ros t r a t ion .  Symbols which  
e v o k e  such  a t t i t u d e s  toward  pe r sons  d o  n o t  o r i g i n a t e  in a 
comple t e ly  impersonal  f l e ld ,  b u t  r a t h e r  t e s t i f y  t o  a s e n s e  
of a supra-personal  r ea l i t y .  A s  a person,  man responds  t o  
t h e  supra-human,  t r a n s c e n d e n t  r ea l i t y ,  which  m e e t s  him in 
t h e  symbol and  e l i c i t s  his  t o t a l  vene ra t ion .  

CONCRETIZATION IN THE BUDDHA-IMAGE 
In subsequen t  per iods  o f  Buddhis t  h is tory ,  pe r sona l  e l e m e n t s  
a p p e a r  e v e n  m o r e  d is t inc t ly .  Buddhist  b e l i e v e r s  ev iden t ly  
f e l t  impelled-possibly by  ou t s ide  in f luences  a b o u t  which 
P ro fes so r  S e c k e l  provides  us wi th  va luab le  informat ion  
f rom t h e  h is tory  of Indian re l ig ions  and  a r t s  (Seckel  1976, 
p.25sq.)-to look f o r  (I d o  n o t  s a y  a more  unde r s t andab le  
way ,  f o r  I b e l i e v e  t h a t  t h e  e a r l y  Buddhis ts  had a c l e a r  
unde r s t and ing  of t he i r  symbols, b u t  f o r )  a m o r e  c o n c r e t e l y  
a p p r e h e n d a b l e  way  of p re sen t ing  the i r  re l ig ious  "object." 
T h e y  found t h i s  in t h e  Buddha-image. 

T h e  f i r s t  Buddha images  o r ig ina t ed  r e spec t ive ly  in t h e  
schoo l s  of Ma thurd  a n d  GandhZra .  His tor ians  of Indian a r t  
mainta in  t h i s  s equence ,  b u t  d a t e s  of p a r t i c u l a r  images  
r ema in  unce r t a in .  T h e  r emarkab le  f a c t  t h a t  Buddha images  
a p p e a r e d  a lmos t  s imul taneously  a t  t w o  d i f f e r e n t  p l a c e s  
i n d i c a t e s  t h a t  b o t h  in t e rna l  a n d  e x t e r n a l  cond i t ions  w e r e  
a l l  r ipe.  T h e  Buddha image quickly  s p r e a d  o v e r  t h e  whole  
of Asia  and  t h e r e  is n o t  a s ing le  Asian c o u n t r y  w h e r e  
r e s e a r c h e r s  and  t o u r i s t s  d o  n o t  e n c o u n t e r  Buddha images. 
S t y l e s  h a v e  deve loped  in a c c o r d  wi th  c o u n t r y  and  h i s to r i ca l  
per iod ,  b u t ,  w i th  f e w  excep t ions ,  a l l  r e p r e s e n t  t h e  s a m e  
t y p e  of image  and  v isual ize  t h e  g r e a t  wisdom (mahB-prqjRB) 

a n d  t h e  g r e a t  compassion (mahZbkaru?B) of t h e  Accom- 
plished One.  O n  th i s  point  re l ig ious  p rax i s  and  a r t i s t i c  
r e p r e s e n t a t  ion doveta i l .  
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L e t  us now re turn  t o  our problematic and ask: is a 
higher form o f  personalistc religious l i f e  attained w i th  the 
creation o f  the Buddha image? I do not  think we can 
answer this question w i t h  a simple yes, fo r  the issue is 
many-faceted. I content myself w i th  refer ing t o  two 
aspects o f  the matter, which are int imately connected and 
in  the f ina l  analysis signify the same thing. I n  the f i rs t  
place, the Buddha image in general does not  represent the 
histor ical  person, ~ k k ~ a m u n i ,  but  Buddha-hood. I n  Thera- 
vZda this is specified by the clear marks o f  supra-human 
greatness, while, i n  MahZyBna, the image, i n  perfect  
accord w i t h  the religious visions o f  MahByBna Buddhists, is 
an embodiment o f  f inal  t ru th  and universal salvation. I n  
such fashion, the art ists have correct ly understood and 
fa i thfu l ly  fu l f i l led  the wishes o f  the believers. 

I n  the second place, the Buddha image is i n  the f inal  
analysis a symbol. It is easier t o  apprehend and more 
concrete than the an-iconic symbol, but  it s t i l l  points, i n  
v i r tue o f  i t s  typi fy ing character, a t  an impenetrable real i ty  
recognizible in i t s  transparency (chiffre). Professor Seckel 
is  correct  when he finds the most perfect  real izat ion o f  
the Buddha type in the "Buddha s i t t ing cross-legged w i th  
hands joined i n  the meditation mudrZ." The Buddha in the 
meditat ion posture gains "in a high degree the character 
and functioning of a symbol, personal now in  i t s  form" 
(Seckel 1976, p. 20). The expression, "personal in i t s  form," 
sounds l i ke  a paradox, but  leads to  a deeper understanding 
o f  the relationships which obtain between symbol and 
person, religious pract ice and ult imate reality. 

Person and symbol, even an-iconic symbol, are not  
opposites. They stand t o  one another i n  a d ia lect ical  rela- 
tionship, wi thout  contradict ing one another. I n  fact, we 
f ind  tha t  i n  a l l  the great religions, personalistic att i tudes 
and relationships are paralleled over long stretches o f  time 
by symbolic expressions. Preferred modes o f  expression 
depend then upon the level o f  consciousness o f  the 
believers, whether they w i l l  feel  moved by their f a i t h  and 
piety t o  see the person in  the symbol and t o  o f fe r  that  
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person t he i r  worship, o r  whether, deeply aware o f  the 
symbolic charac te r  even o f  the  person, especially the  
person represented i n  the  l ikeness o f  an image, they w i l l  
venerate i n  si lence the ineffable, w i thou t  re fe rence  t o  any 
object  a t  all. 

The insuf f ic iency o f  the  presentat ion haunts bo th  the  
image and the symbol, no ma t t e r  what  k i nd  o f  symbol i t  
m igh t  be. This insuf f ic iency is c lear  f rom the  beginning i n  
t he  case o f  a symbol. As Zen Buddhists l i k e  t o  say, i t  is 
l i k e  a f inger  po int ing a t  the  moon. F o r  the  worshiper o f  
the  symbol, i t s  r ea l i t y  remains as d is tant  From the  
worshiper as the  moon i t se l f  is f rom the  monkey who, i n  
t he  famous Zen painting, grasps f o r  i t s  r e f l ec t i on  i n  the  
water.  Despite the  great  sk i l l  i n  po r t r a i t  a r t  l ong  developed 
f r om his mastery over images, Western man too  has always 
known t ha t  a l l  images f a l l  shor t  be fo re  the  mystery o f  the  
person. No image can plumb t h e  depts o f  t he  human person. 
How much less could i t  make visible the  personal character  
o f  God. Thus the  b ib l i ca l  ban against images maintains i t s  
meaning. Modern men have extended th is  prohib i t ion t o  the 
sphere o f  interpersonal human relationships. Man must no t  
make an image o f  his fellowman. The lover  must n o t  make 
an image o f  his beloved, les t  the relat ionship be distorted. 
As best, an image can be a "bodily crutch."* It can never 
adequately express the sp i r i tua l  rea l i ty .  

THE SIGNIFICANCE O F  THE BUDDHA I M A G E  F O R  
RELIGIOUS PRAXIS 
I n  As ia t he  Buddha image has cer ta in ly  served many believ- 
ers as a support  in  the i r  devot ional  pract ices toward  t he  
Buddha, t he  supreme being and u l t imate  rea l i ty .  I n  Thera- 
vBda as w e l l  as MahZyBna, personal ist ic a t t i tudes,  which i n  
these devot ions may be as universal as the Buddha images 
themselves, which have found a home in  a l l  Asian countr ies 

2 O n e  f inds  t h i s  express ion  in T i b e t a n  Buddhism, s e e  S e c k e l  1976, 
p. 40, w h e r e  h e  g ives  "e ine  k o r p e r l i c h e  Stiitze." 
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touched by Buddhism. Through t h e  representat ions  of 
Buddha t h e  fa i thful  could b e  s t imulated t o  come t o  a n  
exper ience  of t h e  t ranscendent ,  particularly when t h e  
gigant ic  s i z e  of t h e  s t a t u e  impresses t h e  e y e  of t h e  
bel iever  with  t h e  supra-human dimensions of t h e  Exal ted 
One, a s  in BamiyZn in Afghanistan or in Nara and 
Kamakura in Japan. The  same applies t o  t h e  assembly of a 
g r e a t  number of Buddha images in one  place, a phenomenon 
re la ted  t o  t h e  miracle of S r Z ~ a s t i , ~  which is re la ted  in t h e  
PZli canon and  o f t e n  represented in ear ly  Buddhist a r t ,  fo r  
t h e  a t t e m p t  h e r e  is t o  arouse an awareness  of t h e  supra- 
sensible miraculous powers of t h e  Exal ted One. In t h e  c a s e  
of t h e  fifty-six powerful Buddha heads which look down 
from t h e  towers  of t h e  massive ruins of t h e  Bayon temple 
in Angkor Thom in Cambodia upon t h e  pilgrims and make 
them fee l  t h e  presence of t h e  Buddha a s  LokCfvara, t h e  
Lord of t h e  World, t h e  assembly of such a g r e a t  number 
embodies a n  impression of abundant personality. I t  is indeed 
t h e  intent ion of this unique a r t i s t i c  c rea t ion  t o  render  
visible and e l i c i t  t h e  exper ience of t h e  Lordship and 
Omnipresence of t h e  Lord Buddha. 

A completely d i f fe ren t  impression is made by t h e  
equally typified representat ion of AmitZbha (Japanese: 
Amida), t h e  Buddha of immeasurable light and mercy. In 
comparison with  o ther  forms of ~ u d d h ~  worship, t h e  per- 
sonal dimension which t h e  image of their  Buddha evokes in 
t h e  Amida bel ievers  has a very special  resonance. Here 
confidence and loving abandonment prevail. Ar t  has ex- 
pressed this  special  charac te r i s t i c  of Buddhist piety most 
impressively in t h e  raigb-images. Here Amida, accompanied 
in t h e  halo of his Buddha splendor by heavenly re ta iners ,  
gracefully comes t o  meet  his bel iever  from whose dying lips 
t h e  nembutsu, i.e., t h e  t rust ing invocation of t h e  name of 
Amida Buddha, rises, in order  t o  t a k e  him home t o  t h e  P u r e  

3 Compare the sculptures in the Lahore museum and in the Calcutta 
museum. See the prints in India 1956, nr.29 and nr.30. Compare 
also the description of the miracle in Silva-Vigier 1955, p.40. 
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Land. This  Buddha image,  also,  i s  of supra-human dimen- 
sion,  b u t ,  by  h is  immeasurable  mercy,  t h e  ine f f ab ly  e x a l t e d  
Buddha inspi res  in his  d isc ip le  c o n f i d e n c e  and  joy in t h e  
p rocess  of be ing  born  a n d  c a r r i e d  t o  t h e  Wes te rn  Pa rad i se .  
In t h e s e  ra igb- images  i t  is most  f r e q u e n t l y  a monk w h o  
a w a i t s  t h e  coming  of Amida a n d  J a p a n e s e  p r e f e r  t o  th ink  
h e r e  of t h e  pious Hcnen,  t h e  founde r  of t h e  P u r e  Land  
School  (JUdoshO), whom t h e  u n f o r g e t t a b l e  J a p a n e s e  histo- 
r i an  of rel igion,  Anesaki  Masaha ru  ( w h o  a l s o  was  renowned 
in t h e  h i s to ry  o f  a r t )  loved t o  c o m p a r e  t o  F ranc i s ,  t h e  
pove re l lo  of Assisi. 

I t  is  t o  t h i s  Amida p i e ty  t h a t  w e  o w e  t h e  a t t r a t i v e  
t y p e  of men, t h e  Mybkbnin ,  t h o s e  "wondrously good men," 
who  l ive  on  in t h e  memory of t h e i r  c o m p a t r i o t s  in many 
a n e c d o t e s  a b o u t  t h e i r  s imple  t r u s t i n g  f a i t h ,  o f t e n  t e s t e d  
a n d  r e f i n e d  by su f fe r ing ,  a n d  t h e i r  he lpfulness  t o  t h e i r  
ne ighbor  in d i s t r e s s ,  a n  e a g e r n e s s  t o  he lp  which  n o t  infre-  
q u e n t l y  e x c e e d s  a l l  r e a s o n a b l e  bounds. The i r  t r ad i t i on  d id  
n o t  e n t i r e l y  d i e  out .  T h e s e  Amida d isc ip les  combine  medi ta-  
t i on  w i t h  a pronounced p i e ty  t o w a r d  persons.  During his  
l i f e  t ime  Da i se t z  Suzuki,  t h e  p ioneer  o f  Zen  in t h e  West, 
showed  t h e m  a s p e c i a l  ~ y m p a t h y . ~  

PERSONAL ELEMENTS IN THE SYMBOLIC HAND- 
GESTURES O F  THE BUDDHA IMAGE 
T h e  Buddha image  i t se l f  c a n  b e  i n t e r p r e t e d  as a symbol 
which  po in t s  in t h e  d i r e c t i o n  of t h e  pe r sona l  w i thou t  
f a l l i ng  i n t o  anthropomorphism.  This  impression i s  f u r t h e r  
s t r e n g t h e n e d  by t h e  symbols which,  in Buddhis t  a r t ,  a r e  
c o n n e c t e d  wi th  t h e  Buddha image. This  i s  pa r t i cu la r ly  t r u e  
of t h e  m u d r 3  ( Japanese :  in), i.e., t h e  hand  g e s t u r e s  o r  
f i n g e r  pos i t ions  of t h e  Buddha figures.  F o r  th i s  reason,  
among  t h e  many symbols t h a t  d e f i n e  t h e  Buddha image,  t h e  
m u d r 3  m e r i t  our  c l o s e  a t t e n t i o n .  T h e  h is tory  of a r t  
r e c o g n i z e s  in t h e s e  symbolic g e s t u r e s  t w o  un ive r ses  of 

4 Suzuki  1958, which r e p r o d u c e s  f i v e  c o n f e r e n c e s  g iven  by him in 
New York  in 1958. 
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meaning.  O n  t h e  o n e  hand,  as "seals" ( t h e  f i r s t  meaning of 
t h e  S a n s k r i t  word) t h e  mudrii p rove  t h e  a u t h e n t i c i t y  and  
e f f i c a c y  of t h e  image,  a power  which  r a d i a t e s  f rom t h e  
image  e spec ia l ly  when t h e s e  g e s t u r e s  a r e  r e p e a t e d  many 
thousands  of t i m e s  by in i t i a t ed  o f f i c i a n t s  in a r i t u a l  cu l t .  
This  mean ing  of m u d r l  - "as a s e a l  is p redominan t  in 
E s o t e r i c  thought"  (Saunder s  1960,  p. 7). 

Bu t  t h e  g e n e r a l  iconographic  s ign i f i cance  of t h e  mudr3  
is m o r e  far - reaching,  f o r  t h e  mudrZ is a symbol ic  s ign  f o r  
d o c t r i n a l  c o n t e n t  o r  e v e n t s ,  as we l l  as f o r  t h e  t o t a l i t y  of 
some  Buddha  f i g u r e  unde r  some  pa r t i cu la r  a s p e c t .  In t h e  
c o n t e x t  of t h e  Buddha  image,  symbol ic  hand posi- 
t ions-which  in t h e i r  or ig in  g o  b a c k  to n a t u r a l  g e s t u r e s  
and,  in t h e  most  common forms,  to gene ra l ly  used,  n a t u r a l  
g e s t u r e s  (Saunder s  1960,  p. 10)- take  o n  s a c r e d  meaning and  
re l ig ious  weight .  When o n e  is a b l e  to r e a d  t h e s e  signs,  t h e y  
b e c o m e  a "wri t ing  system,115 ind ica t ing  t h e  e s s e n c e  more  
d e e p l y  t h a n  a n y  l e t t e r s  e v e r  could  do. 

Fundamen ta l  is t h e  pe r sona l  expres s iveness  of t h e  hand,  
o f t e n  convincingly  d e m o n s t r a t e d  by a r t i s t s ,  th inkers ,  
psychologis ts  a n d  educa to r s .  T h e  hand,  s e c o n d  only  to t h e  
f a c i a l  f e a t u r e s  in expres s ive  abi l i ty ,  is t h e  most  indivi- 
dua l ly  s t a m p e d  member  of t h e  human body. Very na tu ra l ly ,  
when though t s  o r  emot ions  h a v e  to b e  expres sed  in a sui t -  
a b l e  way,  t h e  hand c o m e s  to t h e  a s s i s t a n c e  of t h e  word. 
T h e r e f o r e  i t  is s a f e  to as sume  t h a t  t h e  pious Buddhist ,  
when  h e  bows  in worship  b e f o r e  t h e  Buddha image,  s enses  
t h e  Exa l t ed  O n e  speak ing  to him by his  hand g e s t u r e s  a n d  
f inge r  posit ions.  

In Buddhism t h e  mudrii o r ig ina t ed  as a n  i conograph ic  
symbol t o g e t h e r  w i th  t h e  Buddha  images  (Saunder s  1960, 
p. l0sq).  Many m u d r l  e x p r e s s  e v e n t s  of t h e  l i f e  of Buddha 
and,  by  t h e  m e r e  f a c t  of t he i r  r e l a t ionsh ip  to t h e  h i s to r i ca l  
Buddha,  a l r e a d y  c o n t a i n  a pe r sona l  e l emen t ,  a l t hough  n o t  
a l w a y s  pronounced.  Bu t  t h e  pe r sona l  a c c e n t  is e spec ia l ly  

5 Tha t  is how O t t o  R. Franke-quoted by Saunders 1960, p.5-called 
them in an  early publication (1892). 
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st ressed when t h e  Buddha indicates  by his ges tu res  t h a t  he  
t e a c h e s  his worshipers, p r o t e c t s  them, o r  fulfills their  
wishes. 

Since t h e  origination of t h e  Buddha image in MathurZ 
and GandhZra,,  t h e  mudrii corresponding t o  t h e  above 
gestures ,  namely, t h e  ges tu res  of wish-fulfillment (Sanskrit: 
vara-m udr3, Japanese: segan-in), protect ion (abhya-m udr3; 
semui-in), preaching ( vitarka-mudr3; seppb-in or  anli-in), 
turning t h e  wheel of doc t r ine  (dharmacakra-mudr3; 
t e m b b h - i n ) ,  a r e  a l l  found widely diffused throughout t h e  
Buddhist world. These mudrii a r e  expressly d i rec ted  t o  man 
and t h e r e f o r e  t h e  personal e lement  comes t o  t h e  f o r e  
c lea r ly  in them. O f t e n  combined with  e a c h  o ther ,  they  
c o n s t i t u t e  in their  numerous combinations and variants,  a 
g r e a t  pa r t ,  if no t  t h e  g r e a t e r  pa r t ,  of Buddhist mudrii. 
Evidently t h e  f i r s t  t w o  mentioned mudrii a r e  intimately 
connec ted ,  for a immediate giving or  bestowing by t h e  
Buddha is signified by t h e  ges tu res  of fulfilling wishes and 
grant ing protection. Thus t h e  Buddha gran t s  t h e  hearing of 
p rayers  and wishes, fearlessness,  sa fe ty ,  and del iverance 
from anxiety.  He is a l so  t h e  giver of doctr ine ,  beginning 
with  t h e  sermon a t  Benares,  whereby h e  is said t o  have put 
in to  motion t h e  wheel of doctr ine .  Thus i t  is not  surprising 
t h a t ,  dur ing t h e  f i r s t  phase of t h e  Buddha image in 
GandhZra, t h e  basic meanings of t h e  principal mudr5 w e r e  
no t  fixed in sharp  distinction o n e  from t h e  other.  An image 
of t h e  t each ing  Buddha of t h e  GhandZra school shows t h e  
g e s t u r e  of protect ion (abhya-mudr31.6 Even in their  forms, 
mudrg a r e  not  seldom connec ted  t o  one  another ,  as,  for  
example,  a combination der ived from t h e  vitarka-mudrii, 
wherein t h e  ges tu re  of preaching (also quiet ing down) is 
linked t o  a g e s t u r e  of col lect ing (Saunders 1960, p. 69sq). 
This mudr5 (an'i-shbshXrt), which is probably no t  of Indian 

6 See Saunders 1960, Table 11. The gestures of wish-fulfillment 
(varada-mudr3) and protection (abhaya-mudr3) a r e  often combined, 
Saunders 1960, p.52 and p.57. On the  use of the  gesture of 
protection a s  an expression of teaching, see  Saunders 1960, p.61 
and p.219, note 45. 
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or ig in  (Saunder s  1960, p.222, n.39), is  r emarkab le  f o r  t h e  
fu lness  of i t s  human express ion .  I t  is found in raig6-images,  
a n d  t h u s  a l s o  ca l l ed  raig6-in (Saunder s  1960,  p.75). Amida 
Buddha,  w h o  c o m e s  to m e e t  his be l i eve r ,  g r e e t s  him a n d  
b e s t o w s  his g i f t s  upon him w i t h  th is  e loquen t  hand ges tu re .  
T h e  f i r s t  t w o  ment ioned mudrH of g rac ious  bes towing  a r e  
p a r t i c u l a r l y  p rope r  to t h e  Bodh i sa t tva  AvalokitCSvara 
( Japanese :  Kannon), w h o  is a l s o  ca l l ed  t h e  Bodh i sa t tva  of 
Wish Fu l f i l lmen t  a n d  P r o t e c t i o n  (Saunder s  1960,  p. 62sq a n d  
p.219, n.57). T h e  t e a c h i n g  m u d r i  pe r t a in  in t h e  f i r s t  p l a c e  
of c o u r s e  to ~ ' Z i k ~ a m u n i ,  pa r t i cu la r ly  t h e  m u d r i  of  s e t t i n g  
in mot ion  t h e  whee l  of t h e  doc t r ine .  

In t h e  c o n t e x t  of our  ques t ion  I h a v e  singled o u t  t h e  
m u d r i  of  g iv ing a n d  of t each ing ,  f o r  in t h e s e  g e s t u r e s  of 
communica t ion  wi th  t h e  worshiper  o r  c o n t e m p l a t o r ,  t h e  
pe r sona l  e l e m e n t  shows i t se l f  in a n  unmis takably  c l e a r  
fashion.  O t h e r  hand g e s t u r e s ,  n o  less  t yp ica l  of Buddhism, 
s u c h  as t h e  mudrH of med i t a t ion  (dhyzna-rnudr3; ji~-in), of 
t h e  f i s t  of knowledge  ( v a a - r n u d r a ;  chiken-in),' of t ouch ing  
t h e  e a r t h  in wi tnes s  (bhDrni-sparsa-rnudr3; sokuchi-in), a r e  
s t rong ly  expres s ive ,  b u t  a r e  n o t  c h a r a c t e r i z e d  by t h e  s a m e  
d e g r e e  of o r i e n t a t i o n  t o w a r d  t h e  o ther .  If, on  t h e  whole, 
t h e  Buddha image c a n  b e  r e g a r d e d  as a point  of c o n t a c t  
f o r  t h e  pe r sona l  in Buddhism, t h e  mudrz ,  which  a r e  
in sepa rab le  f rom t h e  Buddha image-especia l ly  t h e  commu- 
n i c a t i v e  hand ges tu re s -a re  eminen t ly  s t i i ted  to a id  in 
s t r e n g t h e n i n g  pe r sona l i s t i c  a t t i t u d e s .  Buddhis t  iconography 
has  n o t  only  c r e a t e d  e x q u i s i t e  a r t i s t i c  forms,  b u t  has,  at 
t h e  s a m e  t ime,  a l s o  provided valuable  rel igious impulses. In 
v i r t u e  of t h e i r  "speaking function," t h e  mudrz  c a n  b e  
f i t t i n g l y  r anged  wi th  t h e  s u t r a s ,  f o r  t h rough  t h e m  t h e  

7 S a u n d e r s  a d d u c e s  s e v e r a l  S a n s k r i t  e q u i v a l e n t s  ( b u t  w i t h  a q u e s t i o n  
mark)  of t h e  J a p a n e s e  t e r m ,  "chiken-in." I myself  w a s  u n a b l e  t o  
f i n d  a S a n s k r i t  t e r m  f o r  th i s  i m p o r t a n t  mudr8 ,  no t  e v e n  in 
J a p a n e s e  lex icons  of e s o t e r i c  Buddhism which  o t h e r w i s e  i n d i c a t e  
t h e  Sarlskri t  equ iva len ts .  T h u s  t h e  t e r m  v a j r a - m u d 6  is u n c e r t a i n .  

154 J a p a n e s e  J o u r n a l  of Rel ig ious  S t u d i e s  1112-3 1984 



T h e  Pe r son  in Buddhism 

Buddha s p e a k s  to t h e  l i s tening worshiper .  Buddhis ts  have  
a l w a y s  a t t a c h e d  g r e a t  impor t ance  to t h e  hea r ing  of th is  
Buddha speech .  

P O R T R A I T  A R T  IN ZEN BUDDHISM 
When speak ing  of a p p r o a c h e s  to t h e  pe r sona l  in a r t  and  
re l ig ious  praxis,  ou r  a t t e n t i o n  h a s  b e e n  d r a w n  f i r s t  to t h e s e  
a p p r o a c h e s  t h a t  d i r e c t l y  r e l a t e  to t h e  Buddha. However,  
t h e r e  a r e  in Buddhism o t h e r  expres s ions  of t h e  personal  
dimension,  expres s ions  which  remain  wi th in  t h e  human 
s p h e r e  of i n t e rpe r sona l  re la t ions .  Equal ly  embodied  th rough  
a r t i s t i c  c r e a t i o n ,  t h e y  a l s o  a f f o r d  us impor t an t  ins ights  i n t o  
t h e  Buddhis t  unde r s t and ing  of t h e  person. Here ,  p o r t r a i t  a r t  
in Zen  Buddhism has  p r io r i ty  of p lace .  

Zen  Buddhis t  p o r t r a i t  pa in t ing  o r ig ina t ed  a n d  deve loped  
In C h i n a  as a c o n t i n u a t i o n  of a v e r y  a n c i e n t  t r ad i t i on .  T h e  
o l d e s t  p re se rved  C h i n e s e  p o r t r a i t  g o e s  back  to t h e  pre-  
C h r i s t i a n  e r a  (Br inker  1973, pp. 181-182). B e f o r e  and  dur ing  
t h e  T ' a n g  per iod  (618-906), a good p o r t r a i t  w a s  e x p e c t e d  to 
show a l ikeness  to t h e  or ig inal  and  to b r ing  o u t  his  c h a r a c -  
t e r i s t i c  indiv idual i ty  (Br inker  1973, pp.6-7). P o r t r a i t s  of 
t h e  f o u n d e r s  a n d  o t h e r  prominent  monks e x i s t  a l s o  in o t h e r  
Buddhis t  schools.  S t i l l ,  Zen Buddhis t  p o r t r a i t u r e  is  pre-  
e m i n e n t  in t h e  f ie ld  of E a s t  Asian  p o r t r a i t  art .s  I t s  f i r s t  
go lden  a g e  o c c u r s  in C h i n a  du r ing  t h e  S o u t h e r n  Sung 
d y n a s t y  (1126-1279) a n d  t h e  Yiian dynas ty  (1280-1368). In 
J a p a n  i t s  golden a g e  beg ins  in t h e  Kamakura  e r a  (1185- 
1333) a n d  r e a c h e s  i t s  a p o g e e  du r ing  t h e  Muromachi  period 
(1336-1573). P a r t i c u l a r l y  at t i m e s  of high c r e a t i v i t y  t h e  
Zen  p a i n t e r s  endeavored  in t h e i r  p o r t r a i t s  to r e p r e s e n t  and  
b r ing  to l i f e  t h e  highly r e v e r e d  p a t r i a r c h s  a n d  m a s t e r s  w i t h  
t h e i r  pe r sona l  idiosyncrasies.  In his  very  i n s t r u c t i v e  and  
p e n e t r a t i n g  s t u d y  of Zen  Buddhis t  p o r t r a i t u r e  in C h i n a  and  
J a p a n ,  a f t e r  a v e r y  e x t e n s i v e  ana lys i s  of  Zen  pain t ing ,  
Helmut Br inker  d e c l a r e s  t h a t  "in t h e  b road  f i e ld  of Zen t h e  

8 K e e n e  197 1 ,  p. 229, remarks: "The most signif icant portraits, 
however,  a r e  associated with  Zen Buddhism." 

J a p a n e s e  J o u r n a l  of Rel ig ious  S t u d i e s  1 112-3 1984 1 5 5  



Heinrich DUMOULIN 

his tor ical  personality and t h e  person in general  s tepped 
in to  t h e  c e n t e r  of thought and conduct" (Brinker 1973, 
p. 18). 

In Zen Buddhism t h e  por t ra i t  a s  an  a r t  form draws  i t s  
l i f e  f o r c e  from severa l  roots. F i r s t  of all ,  t h e r e  is t h e  
dis t inct  consciousness of t radi t ion whereby t h e  spir i t  of 
th is  MahZySna school of meditation is t ransmit ted from 
generat ion t o  generation. An uninterrupted chain of trans- 
mission links t h e  contemporary Zen masters  t o  ~ k k ~ a m u n i ,  
t h e  founder of Buddhism who is believed direct ly  t o  have 
handed down this  spir i t  t o  his disciple, KZSyapa, thus  
cons t i tu t ing  him t h e  f i r s t  in a row of twenty-eight Indian 
Zen patr iarchs .  T h e  las t  r epresen ta t ive  of t h e  Indian 
lineage, Bodhidharma, according t o  t radi t ion,  brought Zen 
from India in to  China and s e t  t h e  s t a g e  f o r  t h e  Chinese 
l ine of Zen patriarchs.  T h e  f i r s t  six of these  Chinese 
pa t r i a rchs  have frequent ly  been port ra i ted by Zen painters  
in t h e  "generation-paintings1' (ressozb) (Brinker 1973, p. 65 
sq and p. 101 sq). This cyc le  became a favor i t e  theme of 
Zen port ra i ture .  T h e  sequence of t h e  generations,  however,  
is o f t e n  ex tended  beyond Lin-chi (died 866-the g r e a t e s t  
Chinese Zen master  a f t e r  Hui-neng) in to  t h e  Sung period 
and a l l  t h e  way t o  t h e  contemporary abbots  and famous 
Zen mas te r s  of t h e  Chinese and Japanese  Zen monasteries. 
In these  por t ra i t s  t h e  t radi t ional  l ineage is t h e  focus of 
in te res t ,  and t h e  individual r e c e d e s  for t h e  simple reason 
t h a t  t h e s e  a r e  almost purely ideal pic tures ,  which c a n  
or ient  themselves only by t h e  more or less  a t t e s t e d  and 
o f t e n  legendary c h a r a c t e r  t r a i t s  of their  subjects.  

The  transmission of t h e  spir i t  plays ye t  another  l a rge  
role  in t h e  motivation of por t ra i t  painting in regard t o  t h e  
immediate master-disciple relationship. It had become 
customary q u i t e  early,  upon a disciple 's  a t t a inment  of 
enlightenment,  for t h e  master  t o  present  his disciple with a 
p ic tu re  of himself, preferably adorned with an  autographic  
inscription. This por t ra i t  was intended t o  keep  al ive  t h e  
memory of t h e  s t r i c t  guidance of t h e  master  and of t h e  
g r e a t  moment of enlightenment,  thus  spurring on t h e  
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disciple t o  e v e r  deeper  insights on t h e  road of spir i tual  
discipline. T h e  por t ra i t  a lso  came t o  b e  considered as a 
c e r t i f i c a t e  of t h e  au then t ic i ty  of t h e  disciple 's  enlighten- 
ment  exper ience.  Evidently i t  was  because  t h e r e  was a 
danger  of deviat ing from t h e  unconventional spir i tual  way 
of Zen t h a t  such eminent  J a p a n e s e  Zen mas te r s  as D6gen 
and Ikky i  u t t e r e d  ser ious  object ions  a a ins t  t h e  abuse  of 
t h e s e  c e r t i f  i c a t e s 9  of enlightenment. '% I p re fe r  t o  see 
t h e s e  por t ra i ts -whatever  t h e  inscriptions announce-as 
wi tnesses  t o  t h e  cordia l  relationship which ex i s t  in Zen 
Buddhism be tween  mas te r  and disciple. Seckel  indicated 
c lea r ly  wha t  t h e s e  por t ra i t s  w e r e  all  abou t  when h e  wrote:  
"The p o r t r a i t u r e  of a rha t s ,  pat r iarchs ,  and p r ies t s  was  
promoted with  g r e a t  vigor by adheren t s  of t h e  Ch 'an  
school,  which a t t a c h e d  g r e a t  importance t o  deeply religious 
personages ,  t o  t h e  c o n t a c t  be tween  master  and pupils, and 
t o  t h e  handing on of t radi t ions  'from sp i r i t  t o  spirit. '  In 
th i s  case t h e  chain  of t radi t ion plays a n  enhanced role  and 
is based ent i re ly  on personal relationships' '  (Seckel 1964, 
p.254). T h e  a r t  historian s t resses  t h e  personal  e lement  wi th  
a n  inescapable  insistence.  

Finally, Zen Buddhist por t ra i t s ,  especially those  of t h e  
pa t r i a rchs  and founding abbots ,  a r e  used in t h e  temple- 
monaster ies  as a r t i s t i c  p ic tu res  b e f o r e  which c u l t i c  acts 
a r e  performed. Herein, they  resemble t h e  paintings of ear ly  
Buddhist  sa ints ,  t h e  a r h a t  (Chinese: lo-han; Japanese:  
rakan) ,  t o  which they a r e  a lso  re la ted  in thei r  a r t i s t i c  s ty le  
(See  Brinker 1973, p.61; Brasch 1961, pp. 14-15). They 
o f t e n  occupy a p lace  of honor in a n iche  of a main temple- 
hall, and somet imes they  even  have their  own s e p a r a t e  
building among t h e  numerous buildings s c a t t e r e d  over  t h e  
temple  grounds, which s e r v e  par t ly  a cu l t i c  and par t ly  a 
p r a c t i c a l  purpose. When thus enshrined in a mystic twilight,  

9 Brash 1961, pp. 16-17, opines t h a t  this  usage  rep laced  t h e  old 
cus tom of handing on robe  and  alms bowl a s  insignia of t h e  
pa t r i a r cha l  dignity. 

10 S e e  Saunders  1960, pp. 16, 20, 174. Yet ,  IkkyC himself probably 
g a v e  away  some po r t r a i t s  a s  certificates. 
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t h e s e  a r t i s t i c  pic tures  a r e  not readily accessible  t o  t h e  a r t  
lover. This may have something t o  do  with t h e  f a c t  tha t  
Zen Buddhist por t ra i t  a r t  became known la te ,  actual ly  only 
in t h e  l as t  decades ,  although those termed "priest  
por t ra i ts"  (chins8)-mostly full-length pic tures  of founders, 
abbots ,  and mas te r s  in priestly att ire-enjoyed g r e a t  
popularity as a r t  p ic tures  in t h e  J a p a n e s e  Zen 
m0nasteries.l  l 

In many of i t s  bes t  works, Zen Buddhist por t ra i t  
painting allows t h e  viewer an encounter  with rea l  persons. 
Of course ,  according t o  t h e  kind of por t ra i t ,  t h e  indivi- 
duality of t h e  represented subjects  comes t o  t h e  f o r e  more 
o r  less  strongly and in d i f f e r e n t  ways. To  mark t h e  grades  
and par t icular i t ies  o f  individuality is t h e  t ask  of t h e  a r t  
historian. Yet  o n e  does  not have t o  b e  an  exper t  t o  b e  
impressed by t h e  charac te r i s t i c  living fullness of expression 
of these  Zen portraits.  Since they fa l l  under t h e  ca tegory  
of posthumous and hence  ideal por t ra i ts ,  Brinker is 
astounded by " the  lively and surprisingly d i f fe ren t ia ted ,  not 
t o  say individualized, f a c e s  of t h e  patriarchs" (Brinker 
1973, p.61). He even  discovers  in a se r ies  of paintings 
"humanized f a c i a l  features"  and even  one  "lovable, youth- 
fully fresh, and appealing f a c e  with an  expression of under- 
s tanding mildness and wisdom" (Brinker 1973, p. 104). Even 
in a t ransf igurat ion picture ,  t h e  fac ia l  f e a t u r e s  of Zen 
master  Daichi K6jin (1290-1366), f iguring h e r e  a s  Bodhi- 
s a t t v a  Kgitigarbha (3izb), a r e  "entirely individual and not  
formed a f t e r  t h e  idealized schema of t h e  J i z 6  figure" 
(Brinker 1973, p. 87). 

The  specif ic  por t ra i t  typology in Zen painting did not 
impede t h e  e laborat ion of individual, charac te r i s t i c  
fea tu res ,  f o r  Zen painters  w e r e  concerned with t h e  "truly 
proper essence1' of their subjects.lZ This is especially t r u e  
of t h e  individual por t ra i t s  of Zen masters  painted by their  

I 1  Accordmg to Brash 1961, p. 16, the prlest image was "in Zen . . . 
the most important cultic image." 

12 Brinker 1973, p. 73, shows the difference between posthumous 
portraits and portraits painted during the lifetime of the master. 
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t a l e n t e d  disciples.  From t h e  w e a l t h  of individual  p o r t r a i t s  
pa in t ed  du r ing  t h e  l i f e t i m e  of t h e  m a s t e r  p o r t r a y e d ,  I sha l l  
s e l e c t  t h e  p o r t r a i t s  o f  t h r e e  pe r sona l i t i e s  w h o  w e r e  promi- 
n e n t  in t h e  h is tory  of Zen Buddhism. T w o  or ig inal  p o r t r a i t s  
of t h e  famous  C h i n e s e  Zen  mas te r ,  Hsu-t 'ang Chih-yu 
(1  185-1269)epa in t ed  by unknown C h i n e s e  a r t i s t s  w h o  must  
h a v e  b e e n  personal ly  a c q u a i n t e d  wi th  t h e  m a s t e r  and  
a d o r n e d  w i t h  a n  inscr ip t ion  by t h e  m a s t e r  h imsel f -were  
g iven  by t h e  m a s t e r  t o  J a p a n e s e  disciples,  who  b rough t  
t h e m  t o  J a p a n ,  w h e r e  t h e y  a r e  now t o  b e  found  in t h e  
f amous  Z e n  monas te r i e s  of Mybshinji  a n d  Daitokuji  in 
Kyoto .  Accord ing  t o  Br inker ,  t h e  Mybshinji p o r t r a i t ,  d a t e d  
1258,  c o m m u n i c a t e s  Itin a n  ou t s t and ing  w a y  a n  impression 
of t h e  looks  of th is  ser ious ,  good-natured  a n d  t o l e r a n t  
C h ' a n  mas te r "  (Br inker  1973,  p. 117; see i l l u s t r a t ions  4 6  and  
47). T h e  Daitokuji  p o r t r a i t ,  p i c tu r ing  t h e  m a s t e r  as a n  
o c t o g e n a r i a n ,  might  s c a r c e l y  b e  l e s s  p ra i sewor thy .  I t  
a p p e a r s  t o  b e  b e t t e r  p re se rved  a n d  shows  t h e  f a c i a l  
f e a t u r e s  in s h a r p e r  out l ine .  

Soseki,  b e t t e r  known by t h e  honorary  t i t l e  b e s t o w e d  o n  
him by t h e  Empero r  Go-Daigo, nl.Musb Kokushi (1273-1351), 
is  t h e  domina t ing  f i g u r e  in J a p a n e s e  Zen Buddhism dur ing  
t h e  f i r s t  half  o f  t h e  f o u r t e e n t h  cen tu ry .  He is  unequa led  in 
t h e  combinat ion ,  s o  typ ica l  of Zen,  of  rel igious sp i r i tua l iza-  
t ion ,  e x t e n s i v e  c u l t u r e ,  and  a r t i s t i c  t a l en t .  Many p o r t r a i t s  
of him attest t o  t h e  high v e n e r a t i o n  in which  h e  w a s  held 
a n d  t h e  warn  a f f e c t i o n  wi th  which  h e  was  r ega rded  by his  
con tempora r i e s .13  In a l l  of t h e s e  p o r t r a i t s  t h e  sp i r i t ua l i zed ,  
a s c e t i c a l  f e a t u r e s  bespeak  t h e  inward-di rec ted ,  d e e p  
ins ight  of t h e  en l igh tened  monk. His b lameless ,  a r i s to -  
c r a t i c a l l y  d is t inguished p o s t u r e  makes  h is  widespread 
i n f l u e n c e  as e d u c a t o r  and  popular  l e a d e r  unde r s t andab le .  
T h e  f a c t  t h a t  t h i s  "na t iona l  master"  ( t h a t  is t h e  mean ing  of 

13 Brinker 1973, pp. 160-177, consecrates the last chapter of his book 
to four Zen masters, two Chinese and two Japanese, who are 
represented by especially important and numerous portraits. One of 
them i s  Mus6 Kokushi. The other Japanese master i s  IkkyG S6jun. 
For the personality and work of Mus6 Kokushi, see Ben1 1955. 
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t h e  J a p a n e s e  t i t l e ,  "Kokushi19 was himself a c r e a t i v e  a r t i s t  
of t h e  f i r s t  rank, spurred his por t ra i t i s t s  on t o  t h e  utmost  
of thei r  e f f o r t  and t h e  highest possible fa i thfulness  t o  t h e  
model. "The gaunt ,  wrinkled face of t h e  bald-headed old 
masterI1 (Brinker 1973, p. 167) in t h e  por t ra i t  of sixty-five 
year  old Soseki in t h e  Tenry6ji  is a l ive  through t h e  c lea r ,  
kindly, qu ie t  g lance  of t h e  eyes. T h e  most famous painting, 
a half-length por t ra i t  of Mus6 Kokushi, was  painted by his 
disciple,  Mutb ShGi, a prominent a r t i s t  who, "in a 
magnificient way knew how t o  bring o u t  t h e  open spir i tual  
a t t i t u d e  of his master  in t h e  ser ious  f a c e  of t h e  man" 
(Brinker 1973, p. 168). T h e  name of Mus6 Kokushi is linked 
with  a number of famous J a p a n e s e  Zen monaster ies  and t h e  
t r a c e s  of his a r t i s t i c  ac t iv i ty  c a n  b e  found in p laces  a l l  
over  t h e  country .  

T h e  most popular o f  all  J a p a n e s e  Zen masters,  IkkyG 
S6jun (1394-14811, has inspired t h e  g r e a t e s t  number of Zen 
Buddhist portraits."14 With his e c c e n t r i c  c h a r a c t e r  i t  is not  
surprising t h a t  his por t ra i t s  express  a high d e g r e e  of indivi- 
duality.  The  preserved por t ra i ts ,  abou t  twen ty  in number, 
show t h e  master  in various guises. He is shown in his 
younger yea rs  wi th  a fully shaved head as t h e  s t r i c t  
monastic rule  prescribes.  However, even  in t h e  ear ly  
paintings,  h e  squa t s  indolently with legs  half crossed,  and a 
long wooden sword, added as his distinguishing quality,  
symbolizes, according t o  his own explanation, t h e  hypocrisy 
of contemporary Zen, which lacks  t h e  qual i ty  of t h e  r e a l  
sword. L a t e r  generat ions  have been most impressed by a 
p o r t r a i t  s k e t c h  ascr ibed t o  his t rus ted  disciple Bokusai 
(1412-1492). In this half-length por t ra i t ,  t h e  master  wi th  
head tu rned  t o  t h e  l e f t  w a t c h e s  t h e  viewer from t h e  corner  
of his eyes," t h e  look is pene t ra t ing  ra the r  than dignified" 
(Keene  1971, p. 2311, t h e  hair s t ands  up, and under t h e  big 
nose wi th  t h e  extraordinary l a rge  nostri ls  a hairy beard  and 

14 The many portraits of Ikkyii offer also "the broadest spectrum of 
various iconographic types and possibilities of ar t is t ic  expression." 
See Brinker 1973, p. 170 and Keene 1971. 
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m u s t a c h e  p ro t rude .  T h e r e  h a v e  b e e n  o t h e r  long-haired Zen  
mas te r s ,  a n d  IkkyG c o n t i n u e s  on th is  poin t  t h e  l i ne  of t h e  
founde r  of his school,  Lin-chi. 

Many of IkkyG's p o r t r a i t s  a r e  a l ike  in s ty l e .  O n e  
p o r t r a i t ,  whose  a sc r ip t ion  to Bokusai  is  n o t  comple t e ly  
c e r t e i n  a n d  wh ich  is k e p t  in t h e  ShGon'an, is pa r t i cu la r ly  
no tewor thy .  In th i s  p o r t r a i t  t h e  c h a r a c t e r i s t i c  f e a t u r e s  of 
t h e  m a s t e r  a r e  exquis i te ly  d r a w n  a n d  b e t r a y  someth ing  of 
his  sp i r i t ed  a n d  pointed  humor. I t  has  probably  s e r v e d  as a 
model f o r  s e v e r a l  o t h e r  s imi lar  p o r t r a i t s  a n d  i t se l f  origi- 
n a t e d  a b o u t  t h e  t ime  IkkyG w a s  ca l l ed  t o  b e  head  of t h e  
i m p o r t a n t  Zen monas te ry  of Daitokuji. A p o r t r a i t  of t h e  
s a m e  per iod  shows t h e  mas te r ,  who  w a s  t h e  e n e m y  of a l l  
conven t ion  a n d  whose  s t y l e  of l i f e  heaped  s c o r n  on t h e  
pomp a n d  co r rup t ion  of so many of his  con tempora r i e s ,  in 
o r n a m e n t a l  p r i e s t  a t t i r e .  Cons ide ra t ions  on  t h e  h is tory  of 
J a p a n e s e  Zen Buddhism a r e  ca l l ed  f o r  h e r e , l 5  but ,  in 
a c c o r d  w i t h  ou r  theme ,  w e  simply po in t  o u t  aga in  t h e  
individual ,  pe r sona l  c h a r a c t e r  of Zen Buddhis t  painting.  In 
r e g a r d  t o  IkkyG, whose  a b o v e  ment ioned p o r t r a i t  s k e t c h  h e  
is  eva lua t ing ,  Br inker  e v e n  s p e a k s  of a moment  of "commu- 
nication," a n d  wri tes :  "With a p e n e t r a t i n g ,  c r i t i c a l l y  
probing,  y e s  a l t o g e t h e r  cha l l eng ing  g l a re ,  t h e  man in t h e  
p o r t r a i t  looks  at  t h e  v i ewer  f rom t h e  c o r n e r  of his  eyes .  
F o r  Zen p o r t r a i t s  t h i s  is  a highly unusual  t r a i t ,  which  
n o n e t h e l e s s  i n t ens i f i e s  to a high d e g r e e  of l ive l iness  t h e  
d i r e c t  communicat ion  b e t w e e n  t h e  v iewed a n d  t h e  v iewer"  
(Br inker  1973, p. 175). 

Zen Buddhis t  pa in t ing  e x p e r i e n c e d  a rev iva l  a b o u t  t h e  
middle of t h e  Edo  pe r iod  (1600-1868).16 B u t  i t  must  b e  
immedia te ly  sa id  t h a t  t h e  f o r t e  of i t s  t w o  most  prominent  
a r t i s t s ,  Hakuin (1 683-1768) a n d  Senga i  (1750-1837) d o e s  n o t  
l i e  in p o r t r a i t  a r t .  Senga i ' s  C h i n e s e  ink pa in t ings  (sumie) 
d r a w  r e a l i s t i c  a n d  humorous  episodes ,  c a r i c a t u r e s  of people  

15 S e e  t h e  pages  on Ikkyu in Dumoulin 1963, p. 184 sq. 
16 On this  revival  s e e  Brash 1961, espec ia l ly  pp.71-81. S e e  his 

explanations of the  illustrations. 
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in c o m i c  s i t u a t i o n s ,  uncommon t h i n g s  in n a t u r e .  He h a s  
i l l u s t r a t e d  in  a t a s t e f u l  w a y  many Z e n  v e r s e s ,  u t t e r a n c e s  
of  t h e  m a s t e r s ,  a n d  k c a n .  Hakuin  i s  r e c k o n e d  a m o n g  t h e  
m o s t  p r o m i n e n t  f i g u r e s  of  t h e  h i s t o r y  of  J a p a n e s e  rel i -  
gion.17 I t  i s  l e s s  known ,  h o w e v e r ,  t h a t  h e  w a s  a g r e a t  
a r t i s t ,  a m a s t e r  o f  C h i n e s e  ink  p a i n t i n g  a n d  ca l l i g r aphy .  
S t i l l ,  a n u m b e r  of  v a l u a b l e  p o r t r a i t s  f r o m  h i s  b r u s h  h a v e  
c o m e  to us. I t  is t r u e  t h a t  in t h i s  a u t u m n  s e a s o n  of Z e n  
Buddh i s t  p o r t r a i t u r e ,  t h e  r i c h n e s s  a n d  p e r f e c t i o n  of  t h e  
M u r o m a c h i  pe r i od ,  wh ich  w a s  i n sp i r ed  by  t h e  C h i n e s e  a r t  
of Sung ,  i s  n o  l o n g e r  a t t a i n e d .  N e v e r t h e l e s s ,  t h e  se l f  
p o r t r a i t s  b y  Hakuin  r e m a i n  a s tound ing .  T h e  eno rmous ,  
p e n e t r a t i n g  e y e s ,  w i t h  wh ich  t h e  d ign i f i ed  m a s t e r ,  w a r n i n g  
s t i c k  in h a n d ,  l o o k s  o u t  i n t o  t h e  d i s t a n c e  o r  s t r a i g h t  a h e a d  
of  him, i m p r e s s  t h e m s e l v e s  u n f o r g e t t a b l y  o n  t h e  v iewer .  
Ha rd ly  e v e r  h a s  t h e  s p i r i t u a l  f o r c e  wh ich  f l o w s  f r o m  
m e d i t a t i o n  a n d  k 5 a n  e x e r c i s e  b e e n  r e p r e s e n t e d  in a m o r e  
s t r i k i n g  way.  S e l f - p o r t r a i t s  a r e  c u r r e n t  in Z e n  Buddh i s t  a r t .  
If i t  b e  t r u e  t h a t  " e v e r y  s e l f  p o r t r a i t  p r o c e e d s  f r o m  a n d  
p o i n t s  b a c k  to a s e l f - a w a r e  individual ,"  t h e n  t h e  s e l f -  
p o r t r a i t s  in  Z e n  attest t h a t  "man h a s  b e c o m e  fu l ly  
c o n s c i o u s  of  his  o w n  p e r s o n  a n d  pe r sona l i t y "  (B r inke r  1973 ,  
p. 79). 

THE EXPRESSION OF THE PERSON IN WORD AND 
WRITING 
S h a p e d  as h e  is by  t h e  logos ,  t h e  W e s t e r n e r  c h e r i s h e s  t h e  
c o n v i c t i o n  t h a t  n o t h i n g  r e v e a l s  t h e  p e r s o n  i n  i t s  e s s e n c e  
l i k e  t h e  w o r d  a n d  l anguage .  In t h i s  p e r s p e c t i v e ,  i t  would  b e  
w o r t h  wh i l e  to c o n s i d e r  t h e  l i ngu i s t i c  a c h i e v e m e n t s  w i th in  
Buddhism-beginning  w i t h  t h e  s G t r a s  a n d  f a s t r a s ,  mov ing  to  
t h e  w r i t t e n  t e s t i m o n i e s  of l a t e r  g e n e r a t i o n s ,  a n d  f i n i sh ing  
w i t h  t h e  f o r c e f u l  u t t e r a n c e s  of  t h e  Z e n  mas t e r s .  In Z e n  
Buddhism,  t h e  kcan -wh ich ,  as M a r t i n  B u b e r ,  t h e  e l o q u e n t  

17 S e e  Miura and Sasaki 1965. On Hakuin, s e e  especially pp.22-30, 41 
sq., 46-47, 53, 6 3  sq. S e e  also Yarnpolski 1971 and t h e  chap te r  on 
Hakuin in Durnoulin 1963. 
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advocate of religious personalism, rightly remarks, are inti- 
mately connected with the master disciple relation- 
ship-occupy an important place (Buber 1963, p. 886, p. 888 
sq, and p.995). On the surface this is hard to reconcile 
with the fact that in Zen a l l  words are finally convicted of 
nullity and the highest wisdom lies in silence. 

In East Asian Buddhism, the word is important in 
regard to the personal also because in the Chinese char- 
acters word and image are linked in  a unique way. Rooted 
in the East Asian tradition, the Buddhist sees in the 
written character a word penetrating the deepest essence 
of things. When a Zen master wants to share the most 
precious treasure of his wisdom and to give his disciple a 
special token of his friendship, he wi l l  squat for a moment 
in the meditation posture and then-in the highest concen- 
tration, often in  a few swift strokes of compressed force - 
write a character and hand the written paper to his friend. 
It is even true, as Sackel describes it, "that the Zen 
characters-normal Chinese characters freely selected and 
reshaped in an original way-in their vital and often 
dynamic application of the brush stroke, do not only give 
direct expression to the personality of the writer, but 
equally show the degree of his insight and spiritual power" 
(Seckel 1976, p. 62). For that reason, calligraphy ( s h o d ,  
the way of writing), a craft  pushed to its highest degree of 
perfection in  East Asian Buddhism, must be reckoned among 
the artistic aspects of the problem of the person in 
Buddhism. For, in  writing and word interpersonal communi- 
cation occurs and therein the personal one to one relation- 
ship of humans is based in language. 

THE ACCESS TO THE PERSON THROUGH ART 
By its very nature art  needs interpretation. That is, the 
understanding of artistic expression wi l l  forever be varied 
according to the different spiritual and cultural make-up of 
people. Consequently, the access to the person, offered by 
art, remains uncertain and subject to  doubt. This 
uncertainty relates to the subjective intention of the artist 

Japanese Journal of Religious Studies 1112-3 1984 163 



Heinrich DUMOULIN 

a s  well  a s  t o  t h e  object ive work of a r t ,  and is a natural  
accompaniment  of t h e  symbolic c h a r a c t e r  of ar t .  Works of 
a r t ,  par t icular ly  Buddhist works of a r t ,  a r e  signs t h a t  d o  
no t  copy rea l i ty  but signify it. 

In por t ra i t  a r t ,  which essentially s t a y s  in t h e  human 
sphere ,  t h e  personal c h a r a c t e r  is imperiled only, o r  a t  l eas t  
mainly, by t h e  shortcomings and lack of t a len t  of t h e  
a r t i s t ,  as when t h e  a r t i s t  merely copies  his model and l e t s  
his a r t  d e g e n e r a t e  in to  schematic ,  s t e reo typed  handiwork. 
Ar t i s t i c  quality guaran tees  t h e  individuality and personality 
of t h e  represented subject.  We w e r e  a b l e  t o  convince 
ourselves  of this in t h e  consideration of Zen Buddhist 
por t ra i t  painting. Doubt can  h e r e  a r i se  only when Zen is  
misinterpreted and  mistakenly presented a s  a false  road of 
introversion, a misinterpreta t ion t h a t  has o f t e n  been 
ex tended  t o  t h e  whole of Buddhism. I t  must b e  noted h e r e  
t h a t  t h e  a r h a t  images inspired by primitive Buddhism do  not  
show any less individuality than  t h e  Zen Buddhist images. 
In this way, a n  access  is opened in por t ra i t  a r t  t o  a per- 
sonal  t r a i t  in Buddhism. To  b e  sure,  we  should not  hide t h e  
f a c t  t h a t  Zen Buddhist painting reaches  i t s  highest peaks 
not  in por t ra i t s  bu t  in landscape painting. The  conclusion 
c a n  be drawn t h a t  t h e  cosmic sense  of n a t u r e  enjoys prior- 
ity. Still, t h e  road t o  t h e  human personality,  f a r  from being 
c u t  off,  is c lear ly  open and  has  been trodden. 

Accordingly, Japanese  Buddhists s t ress  tha t ,  in reli- 
gious praxis, Buddhism represen t s  a humane e th ics  which 
highly values  human r ights  and nurtures  sympathet ic  
compassion (Nakamura 1976, pp. 25-30). The  word person has  
long s ince  become a p a r t  of t h e  Japanese  language a s  
jinkaku, and is much used in sermons and  instructions.  The  
object ion i s  o f t e n  d i rec ted  against  Buddhist humanism t h a t  
in i t s  presentat ion of t h e  cyc le  of reincarnations,  which 
include animals, s tarving spiri ts,  hells, etc., t h e  special  
position of man in t h e  universe is not  taken in to  account  
and does not  ca r ry  much weight. In t h e  wake  of general  
modernization and demythologization, t h e  Buddhists, a t  
l eas t  those of t h e  younger generation, e i t h e r  completely 
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d r o p  or  thoroughly r e i n t e r p r e t  t h e  doc t r ine  of reincarna- 
tion. Scholar ly  Buddhists today consider  th is  presentat ion 
as folk religion and aff i rm,  in the i r  e thics ,  t h e  privileged 
position of man among a l l  living beings. 

Fa r  more di f f icul t  remains t h e  question concerning t h e  
personal  o r  impersonal c h a r a c t e r  of u l t ima te  reali ty.  
Although, in i t s  mainstream, i t  recognizes  a t ranscenden t ,  
abso lu te  real i ty ,  Buddhism is no t  inclined t o  asc r ibe  a 
personal  c h a r a c t e r  t o  it. In t h e  Buddhist way of thinking, 
t h e  personal  a t t i t u d e s  in Buddhist religious praxis a r e  not  
su f f i c ien t  t o  justify t h e  recognition of a personal  Supreme 
Being. O n  this  point, t h e  dialogue be tween  Buddhists and 
Chr i s t i ans  is not  very promising (Dumoulin 1974, pp. 145- 
193). Even a f t e r  removal of t h e  anthropomorphic c h a r a c t e r  
of t h e  idea  of a personal  God and t h e  l imita t ions  of t h e  
philosophical c o n c e p t  of person, Buddhists a r e  l e f t  wi th  a 
d e e p  convict ion t h a t  t h e  ineffable  ul t imate-be i t  ca l led 
n i r v i i ~ a ,  Buddha na tu re ,  emptiness,  or  nothingness-can 
never  b e  compat ible  wi th  t h e  c o n t e n t  which, in his images 
and feel ings ,  is  linked with  t h e  word, person. This is t r u e  
for  a l l  forms of Buddhism, Amida Buddhism no t  excluded. 

For human beings, u l t ima te  real i ty  a lways  remains  a n  
ineffable  mystery. Whether, in i t s  deepes t  ground, being is 
personal  or  impersonal, is  something t h a t  humans will never  
b e  ab le  t o  plumb by his ra t ional  powers. Here, man f a c e s  a 
decision which h e  will make according t o  his own t radi t ion 
and  upbringing, more s t i l l  according t o  his f a i th  and experi-  
ence .  T h e  Chris t ian sees t h e  mystery revealed in t h e  
personal  love of God, which is in Chr i s t  Jesus ,  t h e  Buddha 
in t h e  s i l ence  of t h e  Buddha. Still, Buddhists and  Chris t ians  
a g r e e  t h a t  t h e  u l t ima te  mystery is ineffable ,  and a lso  in 
t h a t  i t  should b e  manifes t  t o  human beings. 

T h e  inscription on a Chinese  s t o n e  f igure  of t h e  
Buddha, d a t e d  in t h e  year  746, reads: 

T h e  highest t r u t h  is wi thout  image. 
If t h e r e  w e r e  no image a t  all, however,  t h e r e  would be 

n o  way for  t r u t h  t o  b e  manifested.  
T h e  highest principle is wi thout  words. 
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But, if  there  were no words a t  all ,  how could principle 
possibly be  revealed? (Seckel 1976, p. 36). 
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