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Preface 

W hen H. E. Somdej Phra Buddhajinavamsa, Emissary of H.B. the Supreme 
Patri~rch entered Sukhothai Thammathirat unive.rsity a~dit?rium ~t the 

.. opemng ceremony of the Dhammakaya FoundatIOn's fIrst mternatronal 
Buddhist conference "Buddhism into the Year 2000", he was received by over eight-
hundred monks and lay-delegates from twenty-six countries and countless Buddhist 
traditions from around the world. Bringing this breadth of experience to the doorstep 
of Thailand's fifty-million practising Buddhists inspired eager expectation as to the 
conference's predictions for the future of Buddhism. 

Such analysis of Buddhist history has often been punctuated oflate, by the attempts 
of devoted intellectuals to seek a coherent thread of unity amidst the profusion of 
practices adopted in rea:ity by Buddhists of various schools around the world. In an 
attempt to find, for example, 'how' the austere hardship of the Theravada monk can 
be reconciled against the liberality of modem Western Buddhism or 'why' the scope 
of Buddhist movements in the Far Ea~t has come to defy the broadest definitions of 
both Colonel Olcott and Christmas Humphreys. What Buddhists ought to believe has 
done nothing to limit the heterodoxy with which Buddhists throughout the world 
actually continue to identify. Buddhism of the present day is a colossal body of culture 
and practice defying any superficial attempt to generalize, and the magnitude of the 
task to reach a synthesis becomes apparent and tangible only when representatives of 
the full variety of schools share dialogue. It is therefore the pride of the current editorial 
board to have had the chance to compile Sllch a diversity of experience into a single 
volume- both as a milestone of Buddhist understanding and a beacon to shed light 
on our own Thai Buddhist tradition. 

The conference 'Buddhism into the Year 2000' and these ensuing Proceedings 
were pursued with the following four objectives: firstly, to enhance understanding 
and bon-accord between Buddhists of different viewpoints and traditions through 
emphasis of the shared respect for the Lord Buddha; secondly, while maintaining 
moral and humanitarian values, to promote joint activity between religious and 
academic institutions for the emichment of life and development of the human 
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resource in response to the needs of society and nation; thirdly, to promote the 
establishment of an international Buddhist network to facilitate Buddhist outreach; 
and fourthly to make available a corpus of current information on Buddhism for 
reference by scholars and researchers. In brief, the benefits actually derived from the 
conference were as follows: firstly, to provide a forum where there was a significant 
exchange of Buddhist knowledge between scholars and participants; secondly, to 
summarize opinions and recommendations on Buddhism for the Year 2000 (see 
'Practical Leaders' and 'Declaration' below), and; finally, to promote collaboration 
between the Buddhist Sangha and academic institutes in the task of spreading 
Dhamma. 

The history of Buddhism and its development that has emerged from the papers 
collected in this volume has been that of cultural interaction throughout the ages. 
Earliest Buddhism did not develop in a vacuum but even from the beginning survived 
and spread largely through the intercultural harmony the Lord Buddha Himself sought 
through debate. This tradition was perpetuated less harmoniously after His passing, 
leading to various separate traditions of philosophy. From the undercurrents of 
doctrine experienced in India, Buddhism moved downstream to new lands turbulent 
with the complexity of cultural assimilation. No longer a question of debate, mutual 
influence between Buddhism and new cultures came through the channels of scrip­
tural analysis, materialism, education and migrant populations. 

Examining the history of Buddhism from its inauguration up to the present time, 
there are recurring themes of Buddhist identity: the balance between orthodoxy and 
heterodoxy; syncretism; moderation in community self-discipline; transmission of 
sanctity, and; the supramundane. 'The old' has constantly had to cope with 'the new' 
- circumstances have dictated whether the result of change is reform, revival or 
schism. These themes, together with cultural channels of interaction, have formed a 
basis for producing scenarios for the adaptation of Buddhism to the world of the year 
2000. Indeed, the approach of several papers in this volume is to predict that Buddhist 
history will repeat itself in the years ahead. 

Besides concl usions drawn from the presen tation of academic papers, a synthesis of 
dialogue came from 'open-house' presentations and 'round-table' discussions. Open­
house presentations made informally during the conference are also recorded here in 
the cases where papers were submitted. The informal round-table discussions, 
summarized Buddhist practices and values considered to be the most important. 
Practicable projects emerging from these discussions were subsequently presented to 
H.H. the Supreme Patriarch of Thailand as practical leaders and a declaration as 
follows: 

PRACTICAL LEADERS FOR BUDDHISTS 
1. General: BuddhistPractice: The Buddhistreligion should be more ready and 
willing to open itself and its practices to examination by other interested parties. 
Thus, such down-to-earth values such as simple living, together with the 
happiness of true-practising Buddhists, will most genuinely lead people to see 
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the need for the practice of Buddhism, offering a positive alternative to 
materialism; 

2. Environment: In view of the disastrous proportions of today's 
environmental problems, conferences and workshops should be organized to 

develop the Buddhist maxim of 'Harmony with Nature for the highest global 
benefit. Buddhist monks may have an important educational role in this respect; 

3. Education: A university should be built to teach a full range of subjects 
according to Buddhist methodology and ethics. A system should also be 
explored, to establishing internationally compatible standards of Buddhist 
study to allow the quality of Buddhist education to be raised worldwide; 

4. Scholasticism: Philology should be used both to broaden the base of 
Buddhist understanding within its historical context and to increase thereliability 
of texts. Buddhists also have much to learn from the comparative religious study 
of J ainism and should study this area more thoroughly; 

5. Buddhist Specialists: There should be more frequent meetings and 
conferences to determine areas of specialism where Buddhists with special 
expertise can enter dialogue to solve the problems of the world. Besides forging 
cohesion between the Buddhist experts who already exist; there should be 
programmes to train Buddhists, especially monks, in spiritual and social 
development; 

6. Counselling and Arbitration: Buddhists should make a more positive 
contribution to the community. Buddhists have special capability as conciliators 
in the building of bridges between all fai ths and cultures. The application of the 
Buddhist principles such as self-sacrifice and non-violence for the reduction of 
social problems, holds a positive future through such practicable outlets as 
prison-visiting and counselling services. The comprehensive Buddhist literature 
relating to medical ethics should be drawn upon more thoroughly in the cases 
of abortion, contraception, organ-transplant and euthanasia. Buddhists are in a 
good position to set up a counselling service for ethical problems in this area. 

DECLARATION: 'BUDDHISM INTO THE YEAR 2000' 
We, the participants of the International Conference: 'Buddhism into the Year 
2000', convened by the Dhammakaya Foundation in Bangkok, Thailand from 
7 - 9 February B.E. 2533 (1990): 
* Inspired bithe depth, the quality and diversity of the 13 uddhist studies in which 
the scholars from all regions of the world continue to be engaged; 
* Encouraged by the reports of progress which Buddhism has made in the 
modern world in reaching out to an ever-growing circle of seekers for the peace, 
tolerance and moderation which the benign message of the Buddha highlights, 
and; 
* Deeply conscious of the responsibilities cast on Buddhists in promoting 
mutual understanding among people and fostering inter-religious co-operation 
and collective support for the development of ethical values and spirituality in 
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humanity as a whole, we ... 
* must re-dedicate ourselves to the service of Buddhism in our own diverse ways 
whether as objective scholars, devotional promoters of the Buddhist way oflife 
or adherents to the Noble Buddha Dhamma; 
* must become conscious of our responsibility to play an active role in the 
solution of the many economic, social and cultural problems of the modern 
world, which deprive a large section of mankind of human dignity and even 
threatens their survival; 
* must strictly adhere to the Buddha's Noble Precept and example, treat life in 
all its forms, with due regard and respect, concentrating our efforts on the 
conservation of the environment and Nature's flora and fauna; 
* must participate and take a lead in drawing together all those who have a 
common interest in upholding the ethical principles of non-violence, tolerance 
and compassion and developing the idea of spirituality for the expressed 
purpose of fostering world peace and international understanding; 
* must demonstrate through our lifestyle, the relevance and efficacy of the 
Middle Path which avoids extremes and upholds simplicity, generosity ,and 
service to humanity; 

... and, in preparation for the twenty-first century that dawns in a decade, do 
further declare our intention ... 
* to redouble our efforts in the education of both youth and adults through not 
merely encouraging the acquisition of knowledge in every form, but more 
importantly, inculcating in them such intrinsic values as loving kindness and 
compassion; 
* to promote the practice of sJIa (moral conduct) as the foundation for mental 
development through meditation, leading to the realization of the ultimate 
wisdom through the perfect understanding of existence; 
* to take the message of the Buddha's sublime Teachings to all comers of the 
world so that it could contribute to the happiness and benefit of the many, and 
for this purpose foster co-operation and friendly co-existence among all schools 
and sects of Buddhism, recognizing their intrinsic unity in spite of the visible 
divergences in practice. 

In compiling this volume the editorial board has had to playa neutral role in adjusting 
papers submitted. In most cases, papers are published here in the exact form instructed 
by the authors. Where adjustments have been made, they have been made only with 
the consent of the authors. Some views expressed in this volume may not necessarily 
be those of the editorial board or of the Dhammakaya Foundation: a compromise that 
has had to be made so that these Proceedings may remain a complete record ofthe 
conference. Indeed, such an editing policy is in keeping with the open-minded spirit 
of the 199D conference. 

A glossary of unfamiliar Buddhist terminology, written by Professor Visudh 
Busyakul has been included in these Proceedings for the convenience of non-aca-
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demics who might study this volume, in the hope that it will be not only scholars who 
will derive benefit from these pages. An appendix of biographical information about 
the authors of the papers is included at the end of the book to help readers to realize 
the rare depth of experience and knowledge exemplified by the contributors. 

Fin all y, the editors of this vol ume would like to convey special thanks to Phrasudhar­
mayanathera (Ven. Dhammajayo Bhikkhu), President of the Conference Executive 
Committee; Phrabhavanaviriyakuhn (V en. DattajIvo Bhikkhu), Vice-president of the 
Conference Executive Committee; Ven MeWlnando Bhikkhu, Executive Secretary 
of the Conference; Her Highness Princess Vimalachatra, President of the Organizing 
Committee; Khunying Uraiwan Hongsaprabhas, Vice-president of the Organizing 
Committee and Chairman of the Finance Committee; Manit Rattanasuwan, Vice­
president of the Organizing Committee and Chairman of the Publicity Committee; 
M.L. Pariyada Chaicharoen, Chairman of the Hospitality Service Committee; Prof. 
Dr. Phumara Talalak, Chairman of the Programme Committee; Assoc. Prof. Sau­
valuck Piampiti, Chairman of the Secretariat, and; Dr. Siwalai Thanapatra, Co­
chairman of the Finance Committee, together with many others whose names are too 
countless to mention, for the encouragement and advice they have given throughout 
the four years this volume has taken to complete. Special thanks also to Prof. Visudh 
Busyakul for the meticulous attention he has given to the glossary - and thanks for 
the voluntary help of many members of the Dhammakaya Foundation Education 
Department for the success of this volume; it is fair to say that lacking anyone of their 
contributions, this book would not have reached the press. 

It is the earnest hope of all on the editorial board that the fruits of the merits accrued 
through the completion of this volume will inspire wisdom and understanding to 
prevail between all Buddhists, non-Buddhists and scholars throughout the world­
leading to harmony, co-operation and solidarity in the Buddhist rank and file, 
marching, ever onward, towards the goal of enlightenment and peace taught by our 
father, the Lord Buddha. 

Wat Phra Dhammakaya, 
Patumthani, Thailand 
31 December 1994 

Editorial Board 



Foreword 
H.E. Dr. Ananda W.P. Guruge 

By inviting me to write the foreword for this first edition of the Proceedings of 
the First International Conference, 'Buddhism into the Year 2000', the 
Dhammakaya Foundation have not only conferred on me personally an 

enviable privilege and honour but also signified the close and lasting bonds of 
friendship between Thailand and Sri Lanka, founded on our joint commitment to the 
preservation and development of Buddhism. It is with satisfaction that I recall the role 
which the learned Buddhist elders [thera] of Sri Lanka played over the last millennium 
in the establishment and the promoting of Theravada Buddhism in Thailand. At the 
same time, it is with a deep sense of gratitude that I acknowledge the indebtedness of 
Sri Lanka to Thailand for its contribution to the revival of Higher Ordination in 1750, 
when due to foreign invasion the Sarighahad virtually disappeared. May I also express 
on behalf of the international Buddhist community our grateful appreciation to 
Thailand for having provided a home for the World Fellowship of Buddhists, which 
was founded in Sri Lanka in 1950 on the initiative of Professor GunapalaMalalasekera. 

When I informed His Excellency the President of Sri Lanka, Mr. Ranasinghe 
Premadasa, of my participation in the conference, he made three specific requests. The 
first was to apprise the audience of his personal admiration for the laudable services 
rendered by Their Gracious Majesties the King and the Queen of Thailand and Their 
Royal Highnesses as well as by the Government for the promotion of Buddhism both 
in Thailand and abroad. He also asked me to convey to you his most cordial greetings 
and best wishes for the success of the Conference, of which this book is the fruit. 
Lastly, he underscored the noble example set by Asoka the Righteous, the great Indian 
Buddhist emperor of third century B.C., and wished that I should highlight its 
relevance to the tasks before the international Buddhist community. 

Today at the beginning of the last decade of the twentieth century, we focus our 
attention on the new century that will soon dawn, with promise and anxiety, hopes and 
fears, aspirations and apprehensions. Humanity will look back on the last two 

Presented as Keynote Speech on 7 February 1990 in Bangkok, Thailand, at the First International Conference 
'Buddhism into the Year 2000', hosted by the Dhammakfiya Foundation. 
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centuries in particular, with an unprecedented sense of pride, achievement and 
fulfillment but, never1heless, with also a disquieting of disappointment, if not, 
dejection. 

While gloating over the spectacular successes in science and technology, conquest 
of nature, inroads into space, mastery over disease, advances in communication and 
the like, we wonder whether all these achievements are of equal benefit to humankind 
as a whole or whether these have been accomplished with justifiable means. At what 
price have we achieved an incredible prosperity for a relatively small fraction of 
humanity? In the process, how much irreparable damage have we done to planet Earth 
through our greed and ignorance by polluting the environment with industrial waste 
and over-exploiting irreplaceable natural resources? With continuing destruction of 
the ozone layer and the resulting global warming, to what extent have we endangered 
life on earth? How many thousands of species, both flora and fauna, have become 
extinct as the result of our wilful encroachment or unpardonable neglect? I have no 
doubt that there arises a tinge of guilt in the mind of every reasonable human being as 
he asks himself these ineluctable questions. 

The spectre of hunger, malnutrition, disease and preventable death stalks over vast 
continents, as deserts advance at a galloping pace over once smiling green fields and 
millions are driven away from their homelands in search of the barest means of 
survival. Two-thirds of the world's population lives in abject poverty of a minimum 
of food, clothing and shelter even to ensure them a modicum of human dignity. A 
billion adults, mostly women, remain illiterate and have no access to essential 
knowledge for better and more dignified living. 

Alongside poor, debt-burdened developing countries, which ask for nothing more 
from the world than a fair and reasonable price for the products of their labour, are 
those rich nations which still think that a pittance of foreign aid (more often than not 
with strings attached), is all they owe their less fortunate fellow-humans. But the 
tragedy is that the same kind of exploition of the poor and the weak which we 
unhesitatingly condemn in world forums, exist in diverse forms within every nation. 

With mind-boggling advances in knowledge, we had hoped that science and 
technology would solve problems of food, health, housing, communication and 
environment. Instead what we see is that close upon half-a-million of the best 
scientists in the world devote their supremely invaluable talents to the perfection of 
increasingly deadly weapons of destruction. Yet we are mesmerized by them to such 
an extent that even forums dedicated to world peace do not see the incongruity of 
expressing gratitude for what are called 'non-military spin-offs' of military research. 
Not only are the fears of a deliberate or accidental nuclear holocaust real, but the fact 
is undeniable that the arms-race deprives nations of their scarce resources for 
development and the indiscriminate arms-sale has brought violence and insecurity to 
everyone's doorstep. 

With developments in human and social sciences, we also hoped that we would 
discover ways and means of improving interpersonal relations and pave the way for 
societies to eliminate social inequalities and that men, women and children would 
freely and fruitfully co-operate in a collective effort to enhance their opportunities for 
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better life. However, these remain receding goals even as we understand more the 
needs and the motivations of the humankind. The human and social scientist may not 
throw up his hands in despair at the moment, but will insist that human nature still 
needs to be understood . 
. Yet, with our increasing awareness of global social problems, we are appalled by the 

. deterioration of basic human values. How else could human society allow innocent 
children to be abused and neglected, women to be exploited and humiliated and the 
most dangerous narcotics and drugs to be pedalled about with no scruples whatsoever. 
It is with such a balance sheet that we prepare ourselves for our different roles in the 

new century. We are elated with the gigantic victories of the humankind in diverse 
fields; but at the same time, we are perturbed by the accusations of our inner 
conscience. We cannot deny that we have paid too dearly for our materialistic 
achievements, whose beneficiaries are only a small minority. This inordinate price has 
been not only in terms of the damage to the environment but moreso in terms of 
sacrificing basic human values of equity and social justice, kindness and compassion 
and moderation and generosity. 
If this truly is how we feel, do we not share the same frame of mind which Emperor 

Asoka experienced on the day he was victorious in his war against Kaliri.ga? Here was 
a conqueror who, at the height of his military career, asked himself if the price of 
victory paid in terms of human lives and suffering was justified or permissible. His 
conscience, undoubtedly, replied with a resounding "No!". Therefore, did he abandon 
war and violence for ever and expound 'Conquest by Righteousness' as the one and 
only noble pursuit for both monarch and commoner. 

Emperor Asoka's principles and methods are as relevant to us in our present crisis 
as they were twenty-three centuries ago. They was founded on the conviction that the 
human being is basically good and just and all that is necessary is to help one to guide 
one's life on a simple and practical code of ethics. It is undeniable that Emperor Asoka 
found this code of ethics in the noble teachings of the Buddha; but Asoka did not tell 
his people that he was teaching them Buddhism. He made no reference to even the 
most fundamental doctrines of the Buddha such as the 'Four Noble Truths', the 'Noble 
Eightfold Path' or Nibbtina, because it was neither philosophy norultimate emancipation 
that concerned him, but the essence of Buddhism as a gift to his people. 

Further, to show that it was virtues that he valued and not individual sects and 
schools of religion, he not only supported every traditional religion but strongly 
advocated inter-religious tolerance and amity. His most fervent plea was not to speak 
disparagingly of other religions but to seek co-operation so that the essentials of 
righteousness could be jointly developed through each and everyone of them. 

As I examine the contents of these conference Proceedings, I am impressed by the 
vision of Venerable Mettanando, Her Highness Princess Vimalachatra and the 
Dhammakaya Foundation. They have identified for discussion a most promising 
theme. It would enable us to examine in what way Buddhism, with its rich diversity 
of observances around its noteworthy doctrinal unity, could serve humanity today. 
With the Buddha's overarching emphasis on the Four Sublime States [brahmavihiira] 

namely loving-kindness [metta], compassion [karu.(1a], sympathetic joy [mudita] and 
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equanimity [upekkha] , Buddhism CaI1I1ot help but. be conscious of the glaring 
imbalances which divide humanity today. I would therefore like to-encoutage readers 
to concentrate when reading these Proceedings, on how ·Buddhists, in unity, can 
dedicate themselves to bring about the most urgent of all conquests by righteousness 
and that is to conquer greed and avarice, hatred and violence, delusion and ignorance, 
so that all beings shall be happy and contented, and each in his or her own way and 
pace, shall strive for their ultimate Deliverance from the misery and suffering of 
endless births and deaths. 

Sabbe satta bhavantu sukhitatatta! 



Jl 
Person and Self 

L.S. Cousins 

The source of this paper lies in a concern to explore the nature of Buddhism in the 
Mauryan period- a time when Buddhism existed in forms which underly all present 
existing Buddhist schools. In fact this is one of a series of papers looking at the two 
major Vinaya traditions (MahasaiJ.ghika and SthaviravadafTheravada) and the three 
major schools ofthought which developed at this time (VibhajyavadaNibhajjavada, 
Sarvastivada and Pudgalavada). The present study is concerned with the last of these, 
the school of Personalists who held that there was a person (puggala) which existed 
in a real sense (paramatthato, dravyatas) as something which cannot be said to be 
either conditioned (sarikhata) or unconditioned. After a brief consideration of the 
origin of the school, the main issues of debate as portrayed in surviving (critical) 
Sanskrit sources are identified. Reference is then made to the available information in 
the two Pudgalavadin texts which survive in Chinese. This material from the first 
millenium A.D. is then compared with the much earlier criticism found in the 
Sarvastivadin Vijiianakaya and (earliest of all) the Vibhajjavadin Kathavatthu. The 
last in particular seems most aware of the actual position of the Pudgalavadins. 

he last decade of Buddhist studies in Europe has seen a revision of ideas about 
the early history of Buddhism. The most notable area of this has perhaps been 
the important discussions and articles on the date of the Buddha initiated by 

Heinz Bechert. A consensus seems to be emerging which places the date of the 
parinibbana of the Buddha towards the end of the fifth century, if not later. I Another 
important area of rethinking is a renewed attempt to gain some idea as to what 
Buddhism was like in the earliest period.2 The present paper belongs in some respects 
with this second line of scholarly exploration. 

It is clear that there is at present no agreement among scholars as to the precise 
methods which are most suitable for this purpose. Various attempts have been made 
to stratify the materials preserved in the Pali Canon and elsewhere. This leads 

Presented on 8 February 1990 in Bangkok, Thailand, at the First International Conference 'B uddhism into the Year 
2000', hosted by the Dhammakaya Foundation. 
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inevitably to the identification of a group of ideas and practices of some relatively less 
complex kind as 'original' or 'earliest' Buddhism. I am myself convinced that such an 
endeavour, although often interesting, is somewhat premature. My concern is rather 
to try to gain a clear conception ofthe nature of Buddhism at a slightly later date. The 
advantage of this is that we can then take for granted the existence of the bulk of the 
canonical sources and work with a relatively large amount of source material. This at 
least ensures that the Buddhism we reconstruct is reasonably close to something that 
must once have existed and provides some restraint on the introduction of pet ideas and 
present day concerns. 

The particular value of this approach is that, in seeking to understand the nature 
of Buddhism in the Mauryan period around the third century B.C., we are exploring the 
shared roots from which all forms of Buddhism today derive their heritage. It is 
especially interesting to seek to comprehend the way in which the process of 
diversification, already underway at this time, has brought about so many different 
kinds of Buddhism. Until relatively recent times no other religious tradition was 
anywhere near as successful at adapting itself to such very different cultural contexts. 

HISTORICAL BACKGROUND 
In fact when we explore this period of Buddhist history we find that surprisingly little 
is known. Traditionally, there were eighteen schools or 'sects' of Buddhism at this 
time, but the list varies in different textual sources.' Some of these are mentioned in 
inscriptions (mostly A.D. in date) and some others not included in textual lists are 
found in the archceological evidence.4 It seems that eighteen is more a notional figure 
of symbolic significance than a literal enumeration. In some cases extremely minor, 
perhaps even quite imaginary, fraternities have probably been included to make the 
number up to eighteen. 

Looking more carefully at Buddhism in this period, it seems that two great 
traditions of Vi nay a practice had comt into existence. The tradition known in Sanskrit 
as the Sthaviravada (Pali Theravada) is the ancestor of all existing branches of the 
Buddhist sangha today (including those of East Asia and Tibet). The othermajorform 
of monastic practice was the Mahasanghika branch, which probabl y became extinct 
in the late mediceval period. These two sections of the sangha were not originally 
distinguished by doctrine so much as by details of monas.tic practice - this can be 
compared to the difference between the two main sections of the sangha in Thailand 
today.' 

Quite distinct from the traditions of Vinaya practice and probably of somewhat 
later origin were three major schools of thought: the Sarvastivada, the Vibhajyavada 
(the Analysts - ancestors of the school which became established in Ceylon) and the 
Pudgalavada. These schools were probably not originally separate fraternities or 
nikayas so much as schools of thought either within the Sthaviravada branch or within 
the sangha as a whole. I hope to look at the first of these schools on another occasion, 
but what concerns me in this paper is the third school: the Pudgalavadins or 
Personalists.' This school at first sight poses something of a problem if we suppose that 
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every kind of early Buddhism teaches some kind of doctrine of no-self or even that this 
is doctrinally distinctive of Buddhist thought. How could there have been a school of 
Buddhism which rejected so fundamental a part of Buddhist teaching and practice? 
Yet this school was widely influential' and accepted as part of the Buddhist tradition 
(sasane). 

n-IE OJRJG:TI:NS OF THE PUDGALA V ADA 
The recent publication of translations of. the appendix or ninth chapter to the 
Abhidharmakosa in which Vasubandhu rejects theories of self (atman/pudgala) 
provides a convenient starting point. 8 The first half of this chapter refutes the teachings 
concerning the pudgala of a school named by Vasubandhu as the Vatslputrlyas.' This 
school is generally believed to have been founded by an elder named Vatslputra who 
lived sixty three years after the time of the Nandas (i.e. in the third century B.C.).!O In 
fact there is good reason to doubt the existence of doctrinally based schools in the sense 
of distinct fraternities (nikaya) in the Mauryan and pre-Maury an periods. Vatslputra 
would have put forward (and perhaps systematized) his own version of the Buddha's 
teachings and won a following. No doubt other leading monks did likewise. 

It is possible to doubt whether the name of this school really derives from the name 
of the monk (see Appendix to this article). However, the relics of sappurisa named 
Vachlputa and MogaEputa are referred to in inscriptions from Andher Stiipa II and 
Sanchl Stiipa II." Both are said to be the pupils of another famous monk named 
Gotlputa. IfVatslputra is indeed the originator of the Pudgalavadin approach, it would 
certainly be he who is the opponent of Moggalliputta Tissa in the puggalakatha of the 
Kathavatthu. It seems to be Moggalliputta who is referred to in a slightly later 

. Sarvastivadin work the Vijfianakaya of Devasarman (preserved in Chinese) as the 
opponent of sarvam asti. Hsiian-tsang records a tradition that the originator of the 
Pudgalavada was an arhat named Gopa who was the opponent of Devasarman on this 
issue. Since both GoUputa and Gopa are presumably derived from the root GUP,they 
could very well be versions or corruptions of the same metronymic. It may very well 
be the case that the name of the teacher has replaced that of the pupil. 

Subsequently the followers ofVatslputra (or his teacher) continued to develop the 
line of thought introduced by him and (in the Mauryan period) constituted a well­
known approach to certain of the teachings of the Buddha. The most controversial of 
their ideas was their teaching that the person (pudgala) exists as a reality in the highest 
sense in contrast to the usual Buddhist view that the person exists only conventionally 
as a label. For this reason the Vatslputrlya school ofthought eventually became known 
as the Pudgalavada (Personalism). It was only in the post-Mauryan period that there 
ultimately came to be distinct fraternities espousing Pudgalavadin doctrines. 12 

THE FOUR MAJOR AREAS OF DEBATE 
Vasubandhu's refutation of the arguments of the VatsIputrlyas is convenient as a 
starting point because it gives us a summary of a number of their views at a relatively 
well-defined point in time i.e. the fourth or fifth century A.D .. In fact Vasubandhu is 
almost certainly basing himself on Vaibha~ika traditions of a somewhat earlier date, 
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but that is probably not important for present purposes. The position of the VatsI­
putrlyas, as Vasubandhu represents it, is that the 'person' is neither substantially real 
(dravyatas) nor real only by way of designation (prajfi.aptitas). It is made known 
(prajiiapyate) inreliance upon aggregates which are internal (adhyatmika), appropriated 
(upatta) and of the present time. To illustrate this they give the example of the 
relationship between fire and fuel. 13 This seems to mean that a person is only made 
known when there are aggregates present. The person cannot be said to be something 
other than the aggregates as this would lead to eternalism. Nor can it be said not to be 
something other than the aggregates as this would lead to annihilationalism. 

If we set aside issues of debate which tum on exegesis of statements in the 
siltras, which can be taken as explicitlyreferringtono-selfteachings or to persons, etc., 
it seems that there were four main areas of debate: 
1. A group of problems connected with the 'undeclared questions' - any Buddhist 
theory of the person must avoid postulating or implying a soul which is either eternal 
or non-eternal. Nor may that soul be either identical with or different to the body. 
Similar problems arise here with the status of the Tathagata after death and with the 
question as to whether suffering is self-caused, other-caused and the like." 
2. The problems involved in explaining karma and rebirth. 
3. The issue as to the status of the person in relation to the unconditioned and the 
conditioned. The problem here is that the solution adopted by the abhidharma schools 
of the Vaibha~ikas and of the Pali tradition - that the person exists only as a name or 
concept - is open to the criticism that it is effectively annihilationist and identifies 
the soul with the five aggregates. If so, the Tathagata certainly cannot exist after death. 
The same is the case if the person is considered to be a conditioned dharma. On the 
other hand, if the Personalists were to declare the person unconditioned we would 
obviously have here a soul very much on the lines of the Upani!jads - precisely the 
kind of atman which is explicitly criticized in the siltras. The solution adopted by the 
Pudgalavadins is to introduce an additional category - as well as conditioned (saIp­
skrta) dharmas of past, present and future and unconditioned dharmas, there is also 
one dharma which cannot be spoken of as either conditioned or unconditioned: i.e. 
the pudgaZa. 
4. Debate necessarily arises inrelation to the analytical structures devised by the slitras 
to support meditation on no-self - such lists as the aggregates, bases, elements and 
faculties. For Vasubandhu the relevant list is that of the six classes of consciousness 
(vijiianakaya) and he tries to show that the notion of the pudgaZa is incompatible with 
the teachings in regard to this. The Pudgalavadins, for their part, appear to interpret 
the objects of the various consciousnesses differently to the abhidharma schools 
known to us and can therefore claim that the person can be perceived by every class 
of consciousness. Probably they didn't accept the momentariness of such objects, at 
least not to the extent found in most forms of abhidharma. 

The same four broad areas of debate are to be found in the critique of the 
Pudgalavadins in the Satyasiddhisastra. 15 We find there also the simile of fire and fuel. 
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Similar criticisms of Pudgalavadin views are found in Madhyamaka treatises. Indeed 
the simile of fire and fuel (or wood) may in fact derive from Nagarjuna, as the 
relationship between these two is the subject of one chapter of the Madhyamaka­
karika. 16 This comparison does not.occur in the earliest accounts of Pudgalavadin 
views." It is, however, referred to in the commentary to the KathIivatthu l8 and, 
interestingly, in the SammatIyanikayasastra. 19 It is possible that the manner in which 
it is used by Nagarjuna suggested to the later Pudgalavadins its applicability to the 
relationship between the pudgaZa and the aggregates. 

THE PUDGALA VADIN SOURCES 
The Traidharmakasiistra 
This Pudgalavadin text was translated twice into Chinese. The first translation was 
made in 382 AD. by Kumarabuddhi, a monk from the reigning family in Turfan, 
assisted by several Chinese collaborators. A second translation was made in 391 AD. 
by Gautama Sanghadeva, a monk of Kashmirian origin, and Hui-yuan. The original 
text of this work does not survive and it is uncertain whether it was written in Sanskrit 
or some form of Middle Indian. The author's name was Vasubhadra or Giribhadra, but 
nothing is known of him. However, the contents of the work suggest a date in the early 
centuries AD.", but no doubt it incorporates material from an earlier Pudgalavadin 
Abhidharma-pitaka. Both translations incorporate a commentary, in one case with the 
author named as Sanghasena - it is not quite clear whether the commentaries to the 
two translations are from the same or just a very similar original. 

The Traidhannakasastra is a relatively short work (46 leaves, each containing 28 
slokas - we are told.20). It is a rather ingenious classification of abhidharma, 
produced by dividing everything into three, subdividing again into three and continuing 
in this manner. Occasionally this may have forced the author to coin new collective 
terms and so it is difficult in places to tell whether we are dealing with particular 
terminology of the Pudgalavadin tradition or simply the special language ofthis text. 

Most of the contents of this work are then a rearrangement of fairly standard 
abhidharma type material, somewhat closer to the position of the V aibha~ikas than to 
the Pali tradition, as would be expected in a North Indian tradition.2I One important 
passage, however, ma..\:es very clear that this is a Pudgalavadin text. After classifying 
the unskilful under the three headings of wrong behaviour (duscaritra), craving and 
ignorance, the Traidharmakasastra goes on to subdivide ignorance into lack of 
knowledge (ajiiana), wrong knowledge (views) and doubt. The first of these (ignorance 
proper) is then defined as lack of knowledge of the conditioned, of the unconditioned 
and of the indefinable (avaktavya?).22 So here we have one of the four areas of debate 
explicitly presented. 

The text goes on to divide lack of knowledge of the indefinable into three kinds. 
The first is based upon what is made known by the basis for clinging (upadana­
prajiiapta) i.e. the soul (jIva) which cannot be said to be identical to the aggregates or 
different to them. This is explicitly related by the commentary to four of the undeclared 
questions." The second is based upon what is made known by the past (or by the 
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means) i.e. temporal succession from life to life. In other words the relationship 
between an individual in one life and a subsequent one cannot be defined either in 
terms of identity or as different, since the one case leads to eternalism and the other 
to annihilationism. The third kind of ignorance as to the indefinable refers to what is 
made known by cessation (nirodhaprajiiapta). This refers to the after-death condition 
of a Tathagata where existence, nonexistence, etc. are all specifically ruled out in the 
undeclared questions. 

B. The Sammatiyanikiiyasiistra 
Turning now to the Sammatiyanikayasastra,04 a Pl.ldgalavadin text preserved in Chinese 
translation, we find the four broad areas of debate together with a number of specific 
issues of textual exegesis. Overall, however, the person of this text seems to be 
dialectical in nature. Most of the first part of the sastra is concerned with putting 
detailed arguments both for and against nine propositions: 

1. There is no self. 
2. Self neither exists nor does not exist. 
3. Self exists. 
4. The self is the same as the five aggregates. 
5. The self is different to the five aggregates. 
6. The self is eternal. 
7. The self is not eternal. 

All of these views are in the end effectively refuted. One example may suffice: 
If self is absolutely non-existent, there could be no breaking of the five precepts. Even 
the worst kinds of action would not be wrong. Neither freedom nor bondage would be 
possible. There could be no doer, no deed and no result and equally no birth and death 
(i.e. no suffering). If there is no suffering, it can have no cause. There can therefore 
be no removal of the cause (i.e. nirvliJ.1a) and no path leading to that removal. Clearly 
if the four truths are not possible, there can have been no Enlightened Being who 
proclaimed them. With no Buddha or Dhamma there could be no Ariya-sangha, hence 
no Triple Gem. As Venkataramanan has pointed out, this argument is strikingly 
reminiscent of chapter XXIV of the Madhyamakakarika. 25 

The impression one receives from this part of the Sammatlyanikayasastra is not so 
much of an attempt to establish a doctrine ofa pudgala in a positive sense as of a 
dialectic whose purpose is to undermine rigid views and fixed understandings. It may 
therefore be the case that we should see the Pudgalavadins as a line of development 
of Buddhist thought which developed a type of dialectical meditation on the topic of 
the nature of self. Certainly there is only a very brief attempt to establish their own 
positive account of the nature of the pudgala or pudgalas. 

Apart from one or two further dilemmas, most of the remainder of the sastra is 
concerned with the theory of the intermediate existence (an tara bha va). It is .not 
impossible that this might be part of the original teachings of the Pudgalavadins as it 
is clearly a topic closely related to the nature of self. This teaching was rejected in the 
Pali sources, but it was probably accepted almost universally in North India. If the 
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original promoters of the teachings concerning the intermediate existence were the 
pudgalavadins, this would not be surprising, since the Pudgalavadin fraternities do 
not appear to have been present in any numbers in South India and Ceylon. 

CRITIQUE OF THE lPUDGALA V ADA 
. The Vijiiiinakiiya 
Turning now to earlier times, we can ask the question as to how far the account of the 
pudgalavada in sources of the first millennium A.D. is representative of an older 
period. There does not appear to be an extant Pudgalavadin text to which we can 
attribute a B.C. date with any certainty. However, we do have two significant critiques 
of the teaching that the person exists in the highest way. The later of these is probably 
the Vijfianakaya of Devasarman, one of the seven canonical abhidharma texts ofthe 
Sarvastivadins." This is probably a work of the second century B.C. 

Despite the considerable lapse of time between this date and the later works so far 
referred to, we find in the Vijfianakaya the same four main areas of debate as we find 
in the later works: 1. The fourteen unanswered questions; 2. karma and rebirth; 3. the 
conditioned and the unconditioned and 4. the analytical structures. Here the last is 
naturally represented especially by the vijfianakaya themselves, as well as by the 
process of sense perception more generally. 

It is clear that one of the major issues is in fact the status of concepts. If a person 
is a mere label for a particular momentary collection of aggregates, then it can be 
argued that it is essentially irrelevant to the development of wisdom. If, as suggested 
above, the Pudgalavadins were using meditation on the dilemmas concerning the 
nature of the person to establish right view (in much the same way as other Buddhist 
traditions use the dilemmas concerning eternalism/annihilationism or existence/non­
existence), then they could not have welcomed such a development and would have 
had no alternative but to defend some kind of real existence of the person. 

Let us illustrate the Vijfianakaya debate with one example." The protagonists are 
the Personalist and the follower of the emptiness teaching (Sufifiatavada). We will call 
the latter the Voidist. The Personalist asks what is the object ofloving-kindness. The 
Voidist replies that it is the five aggregates given the label of 'being'. The Personalist, 
not unreasonably, suggests that this is notin harmony with the suttas which recommend 
loving-kindness towards living ]Jeings rather than aggregates. The Voidist counters 
with reference to the six classes of consciousness. The object of visual consciousness 
is visual form. The cases of hearing, smelling, tasting and touching are similar. The 
object of mental consciousness is dhammas. In none of these cases would loving­
kindness have a being as its object. 

It follows therefore that the Personalist must affirm a seventh class of consciousness. 
The Voidist then argues that this is equivalent to accusing the Buddha of ignorance. 
The Personalist replies that the Buddha certainly knew it, even if he didn't proclaim 
it. The Voidist counters with the well-known saying that the Buddha did not have the 
'closed fist' of a teacher who holds back some of his teachings from his advanced 
disciples." The Personalist replies with the equally well-known simile29 which 
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compares the leaves on a single siIJlsapa tree with those on the trees of the forest to 
illustrate the difference between the teachings which the Buddha actually taught and 
those which he knew but did not teach. However, the Voidist gets the last word by 
pointing out that the truths which the Buddha knew but did not proclaim were precisely 
those which were not conducive to following the path to enlightenment. If therefore 
the person exists, it is not conducive to the path! 

This is an effective critique in terms of the Sarvastivadin abhidharma, but 
probably doesn't address the actual views of the Personalists very accurately. It is 
unlikely that they taught a seventh class of consciousness whose object is the person. 
It is much more probable that their teaching was the same as in the later period. They 
must have held that the person is apprehended by all six classes of consciousness. This 
is not actually quite as different from the abhidharma position as it appears at first 
sight. Both schools in fact hold that the person is apprehended by all six consciousnesses. 
The difference is that for the Voidist the person is a label for the aggregates 
experienced as objects of consciousness whereas for the Personalist the relationship 
between the person and those objects cannot be described as either the same or 
different. 

Another point of interest in the Vijfianakaya is the specific doctrine of the eight 
persons (attha purisapuggaJa) i.e. the stages of realization or sanctity. The Voidist 
attempts to use this as the basis for his critique, arguing that this implies that there is 
more than one person and therefore the person cannot be an unchanging category. The 
problem with this is that it is open to a Personalist counter, citing the undeclared 
questions in relation to the existence of the Tathagata after death. 

The Kathlivatthu 
Earlier than the Vijfianakaya and probably the source for some of its discussion is the 
puggaJakatha of the Kathavatthu. 30 I have elsewhere discussed the dating of this 
work." Here I will simply say that the discussion of the puggala is certainly part of the 
original core of the Kathavatthu. I believe it to be the work of Moggaliputta Tissa 
during the reign of the Emperor Asoka Moriya in the third century B.C. This may well 
bring us back to the time of the Elder Vatslputra and is in any case no more than a 
generation later. It is almost certainly our earliest source for this controversy. 

There are some difficulties in using the Kathavatthu material to determine the 
nature of the Pudgalavada in the earliest period, if we wish to be sure of avoiding the 
intrusion oflater data. The first of these is the question of the status of the commentary. 
It is clear that the commentaries of all seven canonical abhidhamma works are by the 
same author. Whether this is Buddhaghosa or a close associate is not certain, but in any 
case it must be a work ofthe fifth century A.D. in its present form. Like most of the other 
commentaries of 'Buddhaghosa' it will be a rendering into Pali of an earlier work or 
works in Sinhala Prakrit and is unlikely to contain much, if anything, of a later date 
than the second century A.D., perhaps even the first." However, this is still a long time 
after the third century B.C .. While it is likely that some of what the commentary says 
is based upon an oral tradition brought from India, it is not possible that everything is. 
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Indeed the commentary sometimes attributes views in the Kathavatthu to sects which 
came into existence long after the time of Moggaliputta Tissa. Often it indicates that 
this is the case by the use of the word etarahi 'nowadays. '33 Caution is therefore 
necessary in using'the commentary., 

The second difficulty lies in the nature of the Kathavatthu itself. It is a text written 
, in a format developed from the oral literature of the early period. In particular.it is 
written for memorization with formulaic repetition of a quite technical kind - often 
very difficult to interpret without recourse to the coinmentary. It is in the forin of a 
dialogue in which the second speakerlimits himself to the answers 'yes' or 'not so'. 
In fact the initial first speaker, who is a Vibhajjavadin - the commentary refers to him 
as the sakavadin - subsequently changes place with the initial second speaker, the 
paravadin, for sorrie'passages. This is not signalled in the text but is required by the 
sense and so explained by the commentary. The difficulty lies in the fact that the first 
speaker sometimes repeats the same question and receives the opposite answer i.e. 
'yes' in place of 'not so' or vice versa. This is generally'e'xplained by the commentary 
and usually makes sense, but it is not easy to be sure that the commentary's explanation 
is what was intended by Moggaliputta Tissa in the third century B.C. 

Let us take an example (Kv 32): 
Salcavadin Does the very same person transmigrate from this world to the 

other world, from the other one to this one? 

Paravadin Yes. 

Sakavadin Does he transmigrate without difference and complete? 

Paravadin Not so. 

Sakavadin Does he transmigrate without difference and complete? 

Paravadin Yes. 

Sakavadin Is one who has lost an arm still without an arm? 

Paravadin Not so. 

[The same question is asked first of a series of mutilated and diseased persons 
and then for a series of animals. The answer is of course the same.] 

Sakavadin Does the very same person transmigrate from this world to the 
other world, from the other one to this one? 

Paravadin Yes. 

Sakavadin Does he transmigrate together with the aggregate of materiality? 

Paraviidin Not so. 

Sakavadin Does he transmigrate together with the aggregate of materiality? 

Paravadin Yes. 
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Sakavadin Is the soul (jiva) the same as the body? 

Paravadin Not so. 
[The same sequence is then gone through with each of the other four aggregates, then 
again with each of the five aggregates asking the question "Does he transmigrate 
without the aggregate of ... ", but now ending with the question, "Is the soul different 
to the body?" A similar sequence then follows with the five aggregates themselves 
("Does materiality transmigrate?" etc.) and with their negations ("Does materiality 
not transmigrate?" etc.). Then follows a verse:] -

If the person breaks up when the aggregates break up, 
it is the annihilationist view which was rejected by the Buddha. 
If the person does not break up when the aggregates break up, 
the person is eternal and very similar to nibbana. 

Earlier the question "Does the very same person transmigrate from this world to the 
other world, from the other one to this one?" was answered first with 'not so' but on 
a second asking it was answered with 'yes'. The commentary has previously explained 
as follows: The Puggalavadin holds the view that "the person transmigrates", based 
upon such sutta passages as "a person after transmigrating seven times at the most" 
(e.g. S II 185) and speculates (voharati) upon that basis. When the sakavadin asks the 
question specifying 'the very same' (sv' eva) with the intention of asking if the one 
who transmigrates according to your view is identical (eko yeva) in both this and the 
other world, the Puggalavadin denies this out offear of eternalism. When the question 
is asked again to make it firm (daJharp katva), he affirms it because it is just that person 
and not another entity (bhava) - there are such suttas as "He perished from there and 
arose here" (D I 81, etc.). 

Returning to the passage translated above, the commentary explains the expression 
'without difference' (anaiiiio) in the question as meaning 'identical in every respect', 
while the expression 'complete' (avigaro) is understood as meaning 'not lacking in 
one respect'. The question "Does he transmigrate without difference and complete ?" 
is first answered with 'not so' because one who has arisen in the deva world is not a 
human being. Questioned again 'to make it finTI', the Puggalavadin agrees because of 
his view that the very same person transmigrates. All this seems straightforward and 
no doubt the commentary is correct in its interpretation. 

More interesting is the commentary's handling ofthe next pair of opposite answers 
to the same question. The question is whether he transmigrates with materiality (and 
the other four aggregates). In the first case he rejects because there is no going [to the 
next world] with this material body (riJpa1(aya). In the second case he agrees with 
reference to the person in the intermediate state. 

"For in his view the [person in the intermediate state] goes precisely with 
materiality and enters the mother's womb; then the materiality of that [person 
in the intermediate state] breaks up." 

With the next aggregate -feeling (vedana) - the same opposite answers are 
interpreted slightly differently. The Puggalavadin rejects the proposition that one 
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goes to the other world 'with feeling' with reference to an unconscious rebirth (asaii-
fjilpapatti), but agrees to it with reference to rebirth other than that. . 
. The JIIlillatlka subcommentary expands this, pointing out that it should apply to 

any rebirth immediately after perishing (cuti) since [the Puggalavadin] does not teach 
an intermediate existence for a person going to niraya, to the unconscious existence 
or to the immaterial (ampa) realm.'· It also points out that it could not apply to those 
who affirm the existence of consciousness for unconscious beings at the times. of 
conception and death, since they would have an intermediate state. The Anutlka in fact 
comments that this would apply to former antarabhavavadins and cites a pada from 
the Abhidhannakosa (III 15) for the contemporary view that a person going to niraya 
does so upside down.35 It also attributes to some among the Sabbatthivadins the view 
that unconscious beings experience consciousness at the beginning and end of their 
life. 

'vVhat emerges very clearly from this example is that the commentary takes the 
discussion of the person as very closely related to discussions of the exact process of 
rebirth. This is just what we found in the SammatIyanikayasastra. The question is 
whether the commentary has been influenced by later discussions in its interpretation. 
For a number of reasons I believe that we should in this case accept its interpretation 
of the Kathavatthu. 

Firstly it is not obvious how one would offer a consistent alternative explanation 
of the pairs of opposite answers. No doubt the onus would lie on us to offer such an 
alternative if we wished to dispute the commentary's exegesis. Secondly, it is here, if 
anywhere, that one would expect an ancient commentarial interpretation to be handed 
down i.e. precisely where the text does not mfu\;:e sense without one. A third, more 
general point concerns the basic thesis of the Puggalavadins. Their position is that the 
person is inexplicable and in any case cannot be seen as occurring apart from the 
aggregates any more than it can be identified with them. It follows necessarily that the 
process of rebirth requires a continuous sequence of aggregates. Otherwise there 
would either be a person existing between rebirths apart from the aggregates or a gap 
in the continuity of the person. These objections are perhaps not insuperable but it is 
easy to see the appeal of the notion of a set of aggregates belonging to a being in the 
intermediate state and providing temporal and spatial continuity between existences. 

The StmctUlre of the Kathiivatthu's account 
It can be seen from the kind of material involved here (and even more in the 
Sammatlyanikayasastra) that it is bound to be the case that a simple 'yes' or 'no' 
answer is often not possible. So there is nothing very surprising in the fact that the 
Kathavatthu often finds it necessary to avoid straightforward answers too. What is 
interesting is that the kind of topic that is being addressed here is recognisably related 
to the kind of material we have already seen. 

The puggaIakatha contains eight chapters. Apart from material of an entirely 
different kind (e.g. connected with the development of Buddhist 10gic36), it seems that 
the first chapter is mostly concerned with the 'undeclared questions.' (They are 
returned to again in chapter five.) Most of chapters two and three are concerned with 
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the analytical structures, as I have called.them - in this case, the aggregates, bases, 
elements and faculties, the basic structural material of the Pali abhidhamma texts. 
Chapter six and a small part of chapter two are concerned with the process of kamma' 
and rebirth, while another small part of chapter two is directed at the question as to 
whether the person is unconditioned or not. Notably the opponent Pudgalavadin is 
depicted as holding precisely the views found in the later Sammatlya texts: the person 
is neither in the category of being conditioned nor in that ofthe unconditioned. Chapter 
eight mostly deals with sutta passages, including some interesting references to the 
eight persons and to the issue of conditioned or unconditioned. This leaves three 
chapters unaccounted for, but in fact they are the shortest chapters and amount to less 
than five pages out of nearly sixty nine (in the PTS edition). 

CONCLUSION 
Overall then it looks as if the Kathavatthu is already addressing much the same kind 
of issue that we find addressed in later polemics against Pudgalavadin views. The 
difference is, I think, that they were addressing those arguments in a way which 
suggests that they were actually in living contact with actual Pudgalavadins. The 
impression one gets while reading Vasubandhu and others is that it is questionable 
whether they had actually met a Pudgalavadin. This difference is very clear when one 
looks at the extant Pudgalavadin writings. The Kathavatthu seems to be much more 
aware of the sort of arguments which Pudgalavadins actually advance and certainly 
doesn't seem to be treating the Pudgalavada as something completely beyond 
the pale." 

APPENDIX 
OIll the origiIll ofthe names Vatsl:jJlltriyaIV ajjjpllttlya and SammaHya/SamitIya 
At the centre of a sequence of three suttas in the Majjhima-nikaya is the figure of an 
arahat-to-be who is referred to as a wanderer (paribbajalca) of the Vaccha clan 
(Vacchagotta = Vatsagotra or Vatsyagotra).J3 His personal name is not given, but the 
Buddha always addresses him by the name of Vaccha (= Vatsya or Vatsa or Vatsa). 
He is a figure of some subsequent importance: he has a verse in the Theragatha and 
recurs at the centre of two sections of the Sarpyutta-nikaya. Of particular interest for 
our purposes is the middlemost of the three Majjhima suttas. The subject of this is the 
'undeclared questions' and it takes its name of Aggi-Vacchagotta-sutta from the 
simile in it offire which exists in dependence upon fuel (upadana) of grass and wood. 
Similarly the Vacchagotta-sarpyutta consists entirely of fifty five short, repetitive 
suttas in which the Vacchagotta wanderer asks the Buddha about the 'undeclared 
questions.'" Again the A vyakata-samyutta - set oflinked suttas on the 'undeclared 
questions' - ends with five suttas in which the same wanderer is featured.'o One of 
these again makes use of a simile of fire and fuel (upadana).41 

Vasubandhu in fact twice quotes from a version of one of these latter suttas, the 
second time referring to it as the· Va tsya-s a tra.42 The wanderer is three times referred 
to as 'Vatsasagotra" parivrajaka"' (or similar) and once (below in a citation which the 
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Vylli1chya says is from Kumaralata!Kumaralabha) as Vatsya. The former version is 
probably a mistaken Sanskritization of a Middle Indian form such as *Vacchayagotta 
< Vatsyagotra with a svarabhakti vowel where the Pali form has assimilated the 'y'. 

Turning now to the name of the school which Vasubandhu refers to as the VatsI­
putrIyas, this must certainly be the school which the Dlpav8Ipsa and other Pali sources 
know as the Vajjiputtakas. This name is surprising and is usually explained by 
confusion with the Vajjiputtakas defeated at the second communal recitation." 
However, they are clearly distinguished, with one connected to the Mahasanghikas 
and the other treated as a branching from the Theravada. Probably the reading of 
Vajjiputtiya44 for the Pudgalavadin school is the correct one, although a later Pali 
source refers to the school as the Vacchiputtaka.45 The confusion is probably quite 
recent and due to the similarity ofVajjiputtaka (= Vrjiputraka) and Vajjiputtiya. 

In sources using classical Sanskrit (none of the surviving ones are particularly 
early) we find Vatslputrlya or Vatslputrlya. The latter, at least, clearly takes the 
underlying Middle Indian form as derived from the name of its founder i.e. the son of 
the Vatsa woman. Since the eponymous ancestor of the Vats as could no doubt be 
identified with the sage who is the eponymous source of the gotra name, we therefore 
get various legendary stories which can playa part. It is clear, however,from some of 
the legendary explanations which attempt to explain the name by means ofthe future 
stem vatsy- that a forin of the name such as *Vatsyaputrlya was also current. This must 
come from an alternative Sanskritization of the Middle Indic form." 

There is only one epigraphic source. An addition to the pillar of Asoka at Sarnath 
in characters similar to those in early Gupta records refers to Sammitiya teachers as 
'VatslputrIkanaIJl.' The heavily Sanskritized nature of this makes it difficult to know 
the exact underlying form. 

What is clear is that there are at least three plausible interpretations of the origin 
of the name of this school. It could, as implied by EJ. Thomas, be simply a school 
which drew its origins among the Vatsas.47 Most probably, in view of the evidence 
cited above, it derives from Vatslputra as the name of a famous monk (either the son 
of a woman from Vatsa or the son of a woman of the corresponding gotra). It is also 
possible that it is a school which took its inspiration from the teachings of the QI"ahat 
VacchaNatsya. At all events because of the similarity of the teachings of this school 
and the issues raised in the canonical sources which mention this QI"ahat, there has 
clearly been a tendency to connect the two. 

Later Sanskrit sources generally refer to what seems to be the most influential 
branch of the Vatslputrlyas as either SammatIya or SammitIya. It is clear that these 
forms of the name are derived from a Sanskritization associated with the popular 
etymology that derives the name of this fraternity from its putative founder: Sammita 
or Sammata. Other explanations are possible, based on some derivative of sarp­
mita-, sarpmata- or even svamata-." 

More likely now is a derivation from samiti- 'assembly' or 'council'. This school 
would then be the followers ofthe Council. Presumably there were other Vatslputrlyas 
who did not accept the authority of this council. This gains considerable plausibility 
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from the account of the five councils of this school preserved in a Tibetan source." 
Furthermore Bhavya gives A vantaka as a synonym for this school, deriving from their 
having held a council in Avanti.5<) 

Pali sources refer normally to either Samitiya or Sammitiya, but Mss. have some 
other variations." The metre of the DJpavaIJ1sa reference requires that the first syllable 
be long." Even earlier than this is an inscription in perfectly preserved letters on a stone 
slab reclaimed from a well in Mathura which recalls the installation of an image of a 
'bodhisatvo' in the Sirivihara: " ... acariyana Samitiyana parigrahe sarva-Buddha­
pujaye."" This would date from about the second century A.D. Since the inscription 
from the early Gupta period cited above may also have -i- in the second syllable, we 
should probably assume that in the early period the form ofthis name would be written 
Samitiya but intending a long first syllable. The Sanskrit form should then be: 
SamitIya. 
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Datierung des historischen Buddha, Parts I and II, Giittingen, 1991-2, Part III to appear shortly. 
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56. Miilamadhyamakakarika 17.6 - 10: tillf:haty a piik:akalac cet karma tan nityatam iyat I niruddharp 
cen niruddharp sat kirp phalarp janayi$yati II 6 II yo 'Iikuraprabhrtir bijat sarptano ' bhipravartate I 
tatal) phalam rte bijat sa ca nabhipravartate II 7 II bijac ca yasmat sarptanal) sarptanac ca phalodha­
val) I bijapurvatP phaIarp tasman nocchinnarp napi sasvatam II 8 II yas tasmac cittasarptanas 
cetaso ' bhipravartate I tatal) phalam rte cittat sa ca nabhipravartate 119 II cittac ca yasmat sarptiinal) 
sarptanac ca phalodbhaval) I karmapurvarp phalarp tasman nocchinnarphapi sasvatam II 10 II. 
57. One might argue (with the Theravadin vibhajyavada) that the action would not be eternal, because 
it would cease to exist once its consequence had been experienced. But Candrakirti explains for 
Nagarjuna: naitad evarp purvarp vinasarahitasyiikasadivat pas cad api vinasena sarpbandhabhiivat I 
vinasarahitasya casarpskrtatvaprasaIigad asarpskrtanarp ca vipakadarsanad avipakatvena 
sadaivavasthiinan nityatabhyupagama eva karmal)iim upapadyate I, "This is not so, for what had been 
spared annihilation up to that point would also be dissociated from annihilation thereafter, being like 
space and other such [unconditioned phenomena]. Whatever escapes annihilation must be non­
conditioned, and non-conditioned phenomena are not seen to undergo any process of maturation into 
something else. Because they do not 'mature' they endure for ever. It foliows that we would have to 
accept that actions are eternal." 

58. Abhidh-k-bh on 1.2cd. 

59. See Abhidh-k-bh on 4.4ab. 
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The Sarvastivada and its Critics: 

Anatmavada and the 
Theory of Karma 

Prof. Alexis Sanderson 

The Sarvastivada, one of the main divisions of the earliest (non-Mahayanist) Buddhism, is 
notable for the emphasis which it places on the Abhidhanna. Its Abhidharmapitaka survives 
with exegesis culminating in the system of the Kashmirian Vaibhasikas expounded in the 
Abhidharmakosa of Vasubandhu. Like the Theravadins, the Sarvastivadin Vaibha~ikas deny 
that an unchanging 'Self' [atman, pudgaZa] is the basis of personality and explain how past 
(or present) action (karma) can bear fruit in the present (orfuture) simply on the basis of the 
doctrine of Dependent Origination [pratItyasamutpada]. They also agree with all other 
Buddhist schools that only intentional actions can lead to retribution: "It is intention 
[cetana], 0 monks, that I call karma" (AN 3, 415). They differ, however, in their view of the 
mechanism of retribution and in their analysis of action itself. The first follows their doctrine 
that phenomena [dharma] exist not merely in the present but also in the future and the past 
(the sarvastivada). They claim that the transience [anityata] taught by the Buddha refers to 
their present activity [karitra] and not their existence itself. This enables them to say that a 
karma in its present mode establishes a connection with its future consequence and in its past 
mode stimulates that consequence to pass from latency to present actuality. The action itself 
they analyse into intention and the deed itself, the first a mental phenomenon [caitta] and the 
second a configuration of matter [rupasamsthanaj. In certain cases a self-reproducing 
imperceptible form of the latter is believed to arise, an avijiiapti or 'non-communicator', 
which amounts to an enduring and in some cases growing state of responsibility or 
deservingness. In his commentary on his Abhidharmakosa Vasubandhu presents a Sautrantika 
(Siitra-based) critique ofthe Kashmirian Vaibha~ika doctrines, which accuses it of obscuring 
the simplicity and economy ofthe Abhidharmic teachings found in the Siitras. The theory of 
existence in all three times is rejected for a doctrine of momentary existence in which karmic 
retribution is explained as the culmination of a gradual change in a chain of momentary mind­
events initiated by the action [cittasamtanaparinama]. The dichotomy between (mental) 
intention and (material) deed is rejected: there is only intention, latent and active. The 
material avijiiaptis go too. The facts which they are supposed to explain are accommodated 

-in the model of gradual change initiated in the flux of mental events. However, both 
Vaibha~ika and Sautrantika accounts of karma are compromised by accommodating certain 
beliefs which cannot be justified in terms of the intentionalism of the philosophical theory, 
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notably the beliefs that a donor benefits karmically every time his donation is used by a 
beneficiary even if he is unaware of that use, and that a person who instigates someone to 
commit a murder is more karmically disadvantaged if the assault is successful than if it is not. 
Vasubandhu's commentary on his Abhidharmakosa shows that he is aware of these difficulties, 
but he does not pretend to solve them. Both vaibha~ika and Sautrantika approaches are 
thoroughly exegetical. They will not jettison a belief supported by the Siitras even though it 
appears to contradict the fundamental teaching. 

O fthe vari~us divisions of the ~arliest, non-Mah~yan.ist BUddhl.· sm, WhiCh. the 
Mahayanlsts refer to as the Sravakayana or Hmayana, only the Theravada 
survives as a living religion, being practised in Sri Lanka, Thailand and other 

parts of Southeast Asia. For knowledge of the other non-Mahayanist Buddhist sects 
which once flourished on the Indian subcontinent and beyond we depend entirely on 
what has survived of their literature or, in some cases, on second hand accounts oftheir 
doctrines found in the writings of those who opposed their views.' Within this 
literature one of these sects stands out by reason of the thoroughness with which it 
systematized its interpretations of the Abhidharma: the sect of the Sarvastivadins. 
This is the only nikaya apart from the Theravada whose Tripitaka canon survives in 
its entirety. We also have much of its extensive corpus of post-canonical Abhi­
dharmic sastras. TheSarvastivadin Vinaya flourished principally, though not 
exclusively, in the northwestern regions of the Indian subcontinent, particularly in 
Gandhara and Kashmir.' 

The cause of the separation of the first Sarvastivadins from the Theravada 
(Sthaviravada) is said by unconfirmed and dubious tradition to have been a dispute 
over a point of Abhidharmic doctrine. It arose, we are told, in the middle of the third 
century B.C. between Maudgallputra-Ti~ya (Moggaliputta-Tissa) and Katyayanjputra 
and concerned the existential status of the past and the future. To MaudgaHputra-Ti~ya 
is ascribed the view known as the vibhajyavada, namely that what exists [asti] is only 
whatever is in present time, together with a part of what is past, that is, those past 
intentional actions, good [kusala] or bad [akusaJa], which have not yet given birth to 
the reward or punishment which are their effects. Against this view, which is that of 
the Theravada, Katyayanjputra and those that sided with him are said to have insisted 
on the sarvastivada, 'the doctrine that everything exists [whether it be present, past or 
future]." According to this view all future events already exist and all past events 
continue to exist, not merely those past actions which have yet to bear fruit. The 
transient existence of an event in present time is seen as just one mode of an eternal 
existence, its momentary point of passage from existence in the future to existence in 
the past.' 

Four facts are given by the Sarvastivadins as proof of this doctrine of the real 
existence of all past and future phenomena. The first is a passage from their Siit­
rapitaka (Sarp.yuktagama 3, 14) in which the Buddha Himself is taken as teaching 
explicitly that past and future matter [rilpa] really exist. The second is a canonical 
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passage in which the Buddha teaches the same fact by implication when He says that 
the arising of any cognition depends on two conditions: the cognitive faculty and its 
object. If the Buddha had held that past and future phenomena were non-existent, He 
would not have said this. Why ? Because mental cognition [manovijflana] is one of the 
forms of cognition. Since He held that it arises, He must have believed that past and 
future phenomena exist, since these are its objects. 

These two proofs are scriptural. They are backed up by two non-scriptural arguments. 
The first is as follows. A cognition arises only when there exists an object of cognition. 
Past and future phenomena are cognized, therefore they exist. The second is that if past 
events were non-existent a good or evil action could not have an effect in the future. 
For at the time at which the reward or retribution should arise the action supposed to 
be the cause ofthis outcome [vipakahetu] would have ceased to exist: only an existent 
cause can give rise to an effect.' 

The Sarvastivadins were unique among the sects in taking their name from an 
Abhidharmic doctrine; and indeed, it was in the seven treatises which compose their 
Abhidharmapitaka that they deviated most from the other sects. The most fundamental 
of these seven canonical works is the Jfianaprasthana. This, expains Yasomitra, is the 
'body' of the Abhidharma collection, the other six works being the 'feet' on which it 
rests.'In Kashmir in about 200 C.E. an enormous collective commentary on the Jiiana­
prasthana was composed. This great work, the Mahavibha~a or Vibha~a, is the source 
of the name Vaibha~ika, 'adherent of the Vibhasa' or 'expert in the Vibha~a'7 under 
which the Sarvastivadins are generally known in subsequent accounts ofthe varieties 
of Buddhist doctrine. 

The Abhidharma texts and the Mahavibha~a were composed in Sanskrit; but apart 
from fragments hone of them survives except in Chinese, and, in one case, Tibetan 
translations. However the Abhidharmakosa of Vasubandhu survives in the original 
Sanskrit, together with the author's own commentary [-bha$ya] and the commentary 
ofYasomitra [- vyakhya (sphu{artha)]. This masterly work was composed in the fourth 
century C.E.' It presents a systematic account ofVaibha~ika Abhidharma in some six 
hundred (598) verses and elaborates, defends and occasionally criticises its doctrines 
in the prose autocommentary. The tendency ofVasubandhu's criticisms is Sautran­
tika, a term to whose meaning I shall return. Also Sautrantika is a chapter appended 
to the commentary in which he refutes the soul-doctrine [pudgaJavada, atmavada] of 
the heretical Buddhist sect of the Vatslputrlyas and that of the system of Brahmanical 
philosophy known as Vaise~ika. Vasubandhu refers to the doctrine he expounds in the 
verses as 'the system of the Kashmirian Vaibha.sikas' [kasmiravaibha$ika]', thereby 
excluding the tradition of certain non-Kashmirian sub-schools and emphasising the 
pre-eminence of the Kashmirian scholastic tradition. 1O His work and that of his 
commentator Yasomitra are the main basis of the following account of Sarvastivadin 
doctrine and its Sautrantika critique. 

In this paper the purpose is to consider first how the Vaibhat?ikas resolved the 
problem of karma and then to consider the Sautrantika critique of their solution. The 
word 'problem' is used because the theory of karma seems at first sight to call into 
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question the truth of two fundamental tenets of Buddhist doctrine: first that all 
conditioned things [samskarah] are impermanent [anityiiQ] II and second that all 
phenomena [dhanniiQ] are impersonal [anatmanaQ].12 Intentional actions [cetayitva 
karma] are conditioned events. They are therefore impermanent. How, then, can they 
affect the present after their occurrence? And if all phenomena are impersonal, how 
can we hold that past actions affect not just the present but the present of the person 
who intended the action? The problem was real, both within Buddhism itself, and in 
relation to the non-Buddhist, Brahmanical schools of thought. Within Buddhism there 
were the Arya-sammatIyas of the Vatsiputriya Nikaya, an offshoot of the Sarvasti­
viidins, who held that the Siitras do in fact teach the existence of a personal identity, 
a 'self' [pudgala] which is the ground and support [Mraya] of changing mental states. 
Moreover, they used the theory of karmic retribution as evidence to support their 
doctrine." Outside Buddhism were the various schools of Brahmanical thought, all of 
which taught some variety of the doctrine that the basis or source of consciousness and 
action is an eternal [nitya] Self that remembers, recognizes and experiences the effects 
of its past. 

THE SARVASTIVADA'S THEORY OF KARMA 
Anatmavada 
Vasubandhu begins his refutation of these Buddhist and non-Buddhist soul-doctrines 
with the following:" 

Is there no liberation [possible] in any system other than this? There is not. Why 
so? Because [the followers of the inferior religion (Yasomitra: kutirthyiiQ)] do 
not recognize that that to which they apply the term 'self' is nothing more than 
a series of constituents [skandhasamtana]. What, then [, do they recognize]? 
They wrongly believe that their identity [atman] is a distinct reality [dravyant­
ara] [over and above this series]. And from [this] clinging to a Self arise the 
Afflictions [klesa]. 

His commentator Yasomitra quotes a hymn to Sakyamuni by the poet Maqceta: 
The sequence of births does not come to an end so long as the mind retains any 
sense of personality ('I') [ahalJlkara]. And this sense cannot leave one's 
awareness if one believes in the Self Doctrine. And since no teacher in the world 
but [You] has taught the Doctrine of Selflessness [nairatmya va din] , there can be 
no Way out but Yours." 

The Buddha's teaching that all phenomena are impersonal [sarve dharma 
anatmanaQ] means that there is no phenomenon which is a Person in the sense of an 
entity other than the transient constituents of personality, nor any such entity within 
or behind phenomena. 16 'Self' is purely nominal [prajfiaptisat]. Ordinary people and 
saints alike use it and other terms expressing personal identity;'7 but the reality 
[dravyasat] to which the name is applied [prajfiapyate] is actually this or that sequence 
of everchanging associations between five changing factors [skandha]: the body or 
matter [rilpa], feelings [vedana], perceptions [samjfia] , volitions [samskara] and 
cognitions [vijfiana]. 
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Pratityasamutpada 
It was, says Vasubandhu, precisely to counter this idea that the factors constituting 
individuals require and presuppose a 'Self' as their basis that the Buddha taught His 
doctrine of dependent origination [pratItyasamutpada]. The essence ofthis doctrine is 
that the coherence of phenomena is not the result of an unchanging and transcendental 
element which unifies them from within but comes about simply because these 
phenomena are causally related: when A is present B arises." 

Dharmas 
There is then no agent of action [kart!], only actions arising as transient events within 
a continuum of causally connected states. What, then, is an action? To understand the 
Vaibha~ikas' answer to this question their classification of phenomena must be 
understood. This differs in important respects from that of the Theravadin Abhidharma 
and from that accepted by the Sautrantikas. Whatever exists is in one of two classes. 
It is either the result of causes and conditions [smpsJqta)i9 or it is not [asmpsJqta). Three 
things are not the result of causes and conditions. They are space [akliSa) 20 and the two 
non-occurrences [nirodha]'21 The two are: 1. 'non-occurrence (of the defilements 
[klesaJ) brought aboutthrough wisdom' [pratismpkhyanirodha], and 2. 'non-occurrence 
as a result' of something other than wisdom' [apratisarp-khyIinirodha). The first 
is, in the highest case, the nirvaQa attained by an Arhat while still in his body 
[sopadhiSe$anirvIi{ladhatu). The second is the non-occurrence that pertains, for 
example, to all the other consciousnesses that would have occurred if one kind of 
consciousness, say a visual consciousness of yellow, had not arisen, or to all the life 
experiences that would have occurred in a particular incarnation if untimely death 
had not intervened.22 

These three causally unconditioned [asmpsJqta) phenomena and one phenomenon 
which is causally conditioned are free of defilement [anasrava). This causally 
conditioned but undefiled dharma is the fourth Truth of the Noble [aryasatya), the Path 
to the Cessation of Suffering [marga). All other phenomena, i.e. all causally conditioned 
phenomena except the Path, are defiled [sasrava]'23 

Causally conditioned phenomena are classified into three types. They are either (i) 
material [rupa), (ii) mental [citta + caitta / caitasa (cittasaIpprayukta»), or (iii) neither 
material nor mental. These last are termed 'conditioned phenomena which are not 
involved in cognition' [cittaviprayuktai} smpskarai}).24 As Ya~omitra explains, they 
resemble mental phenomena in that they are immaterial [arupin), yet they are unlike 
mental phenomena proper, such as feelings and volitions, because they do not arise at 
the same time as cognitions and with reference to the same faculty and object." The 
most basic of these phenomena are sentences [padakaya], words [namakaya) and 
letters [vyafijanakaya], the similarity which defines an animate creature [sattva] as a 
member of a particular species [(nikaya)sabhagata], the four characteristics 
[Jak$aIJa] of any conditioned phenomena, namely birth UatI], continuance [sthiti], 
decline Uara], and impermanence [anityata], and the so called 'possessions' [praptI] 
and 'non-possessions' [apraptI] which are believed to arise whenever any phenomenon, 
conditioned or unconditioned, occurs or does not occur in an individual stream of 
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conscious existence.26 

Karma 
Vasubandhu begins his exposition of the subject of kanna with the assertion that it is 
the karmas, the actions of sentient beings alone that are responsible for the diversity 
of the incarnations of these beings and indeed for the diversity of the universe itself, 
which exists solely as the receptacle of their experiences [bhajanaJoka].27 Just as the 
Self of the Brahmanical schools is nothing but the Five Factors of Personality 
[skandha], so the role which the majority of these schools assign to a world-creating 
and administering God [isvara] is taken in Buddhism by the actions of these 
same' Self' -less persons. 

What, then, is an action? It is divided by the Vaibha~ikas into two parts: the intention 
[cetana] which initiates the action and the intended action itself [cetanaJqtam, 
cetayitva karmaV' The intention constitutes action in thought [manasaIp karma] and 
the action which arises from it is either verbal or bodily.29 The intention is a mental 
phenomenon, a cittasaIpprayukta, whereas the verbal or bodily actions which it may 
initiate are purely material. It may be ethically good [kusaJa], bad [akusaJa] or 
indeterminate [avyaJqta]. 

Avijiiapti 
Any action of either of these two kinds, the verbal or the bodily, is a vijflapti , that is 
to say, an action which communicates itself by being audible or visible. If the intention 
which gives rise to it is ethically good or bad and not merely indeterminate, then, 
provided it is intense enough or sufficiently meritorious or sinful in itself, there will 
also arise a verbal or bodily 'non-communicator' [avijflaptl1. an internal action 
which does not communicate itself to anybody else nor, in all cases, to the agent 
himself, as we shall see.'O It rises from the communicated action;" and, like that action, 
it is ethically charged." It also resembles that action in that it is an entity under the 
category of matter [rilpa] rather than thought. 3J However it is unlike such action in that 
it is perceptible only to the mind and not to the senses.34 It is also different in that it is 
self-reproducing [anubandha, pravaha], whereas the outward action is a single, 
transient event." 

In order to remain associated with the skandha-series of the individual the avijflapti 
requires the help of 'possessions' [praptI1, those phenomena neither material nor 
mental [cittaviprayukta] which the Vaibha~ikas believe to be necessary if any 
phenomenon is to belong and continue to belong to the personality stream in which it 
arises.36 

The Vaibha~ikas' main arguments forthe existence of these non-communicators are 
the following: 

1. If there were no non-communicators, there could be no Pratirnok~a discipline. 
Only if the act of undertaking the Buddhist vows to abstain from various actions gives 
rise to a continuous stream of non-communicated acts of abstention' [viratilaksana 
avijiiaptayaJ)], can we explain how it is that those who have taken these vow~ ~e 
always responsible for any infringement, even though they may be unconscious of 
their vows at the time when the infringement occurs. Similarly, to take professions at 
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the other extreme of the scale of morality, when a person commits himself to murder, 
theft, hunting or the like as his livelihood this conscious act of non-abstention 
[avirati] is followed by a stream of 'non-abstentional non-communicators' [avirati­
Jakfj3I)a avijfiaptayal)] which make him a murderer, thief, or hunter etc. even when he 
is not actually committing the sins in question." 

2. If there were no non-communicators, the Buddha would not have taught in the 
Mah3.cundasiitra that the merit [pu{lya] that comes to a person who does some pious 
act such as donating a garden [arama] or a monastery to the Sangha, goes on steadily 
increasing [pu{lyavrddhl1 after the act and does so whether the donor is walking or 
sitting, awake or asleep.38 The point of this argument is the belief that the merit earned 
by such a pious donation is augmented with every use that the beneficiary or 
beneficiaries make of it. Merit of this kind is called paribhoganvayarp pU{lyam, 'merit 
determined by profitable use' and is distinguished from that derived from such actions 
as donations to shrines [caitya], in which there is no beneficiary, and in which, 
therefore, such merit as there is derives solely from the act of surrendering ownership 
[parityaganvayam pUJ)yam]. The problem to be explained, then, is the following. If 
such actions are analysable into nothing but initial intentions [cetana] and the manifest 
acts which result from them, how could the subsequent use of a gift by others have any 
ongoing karmic consequences for the donor? The VaibMsikas argue that this problem 
can be solved only by assuming that a non-manifest action-matter, anon-communicator, 
arises in the stream of the donor every time his gift is enjoyed by another stream. 
Demeritorious non-communicators of this sort can also arise. This occurs if the gift is 
for an immoral purpose, as is the case in the founding of a Hindu temple in which 
animal sacrifices will occur. 39 

3. If there were no non-communicators, one would escape the karmic consequences 
of an evil action by having it done by someone else.40 In fact, at the moment that a 
murder is accomplished on a person's instructions an avijfiapti arises in the stream of 
the instigator, making him a murderer. 

These arguments also exemplify the classification of non-communicators into three 
kinds: restraint [sarpvara], non-restraint [asarpvara] or neither [naivasarpvarasarp­
vara]. These pertain respectively to the following three classes of individuals: 

1. monks [bhikfju], nuns [bhikfju.(1I], male novices [sram3I)era], female probationers 
[sikfjam/lQa], female novices [sram3I)erika], male and female lay Buddhists 
[upasaka, upasika], and male lay Buddhists observing the twenty-four hour fasts 
[upavasaka, upavasastha], all these, with the exception of the last, having adopted 
lifelong abstentional vows [pratimoksasarpvara] of varying degrees of rigour; 

2. those such as fishermen and hunters who have committed themselves to livelihoods 
that are the antithesis of Buddhist morality; and; 

3. the mass of humanity, which falls between these extremes of virtue and sin 
[madhyastha]. 

When a person takes Buddhist vows [sarpvara] or adopts a sinful livelihood, a stream 
of non-communicators will always be initiated. But morally determinate actions of 
other kinds, committed not only by those who have adopted neither Buddhist nor 
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sinful vocations [naivasaJ!l varasaJ!l varastha] but also by those who have, will give rise 
to corresponding non-communicators only under either oftwo conditions. The first is 
that the manifest action must have been strongly intended. Itmust have been prompted 
by an exceptionally pure or defiled state of mind [prasada vega, klesavega]. The 
second is that the manifest action must be particularly virtuous or sinful. A non­
communicator will always arise, even if the intention behind the action is half-hearted, 
if it is one of a list of charitable donations that benefit the Buddhist Sangha or needy 
monks, if it is some pious act such as worshipping a Stupa, if it is a pious vow, for 
example, not to eat without first venerating the Buddha, or is one ofthe major sins such 
as murder. 

The function of avijnapti matter [rupa] is to accommodate beliefs which suppose the 
existence of ethical states independent of consciousness. Now, what these beliefs have 
in common is that they more or less blatantly contradict the general Buddhist theory 
of action. Thus, if it is intention that is all-important, as this theory maintains, why 
should the sin of one who instigates a murder be dependent to any extent on whether 
or not the person engaged to carry out the murder succeeds or fails; why should merit 
accrue to a donor whenever his gift is used, after the initial intention has expressed 
itself in the physical and verbal act of giving; and why should being a Buddhist [sam­
vara] or a professional sinner [asamvara] be considered a moral state over and above 
the states of mind in which this or that action is performed? 

Retribution 
A vijnaptis are only actions of another kind. They make retribution possible in certain 
cases, but only because one cannot have retribution without an action. The problem 
remains: how it is that actions can give rise to consequences after they have ceased to 
exist? The Vaibha~ikas' answer lies not in a particular class of phenomena but rather 
in their view nature of any phenomenon. As we have seen earlier, they argued that the 
fact that past intentional actions give rise to effects in the present is one of the proofs 
of the sarvastivada, the doctrine that phenomena exist not merely in the present but 
also in the future, before they are present, and in the past, after they are present no more. 
They cite the following scriptural verse:4 ' 

Actions do not cease to exist even after thousands of millions of aeons. It is 
certain that once they obtain the right moment and all the necessary conditions 
they subject creatures to their [inevitable] effects. 

Actions, then, are eternal. To exist is their nature [svabhava] regardless of whether 
they are in the past, the present, or the future. When the Buddha taught that all 
conditioned phenomena are transitory He was referring only to the process by which 
all phenomena have been, are, or will be briefly present after having been future and 
before becoming past. He did not mean that phenomena exist only for a moment after 
and before their nonexistence in the future and the past respectively. When an 
intentional action, good or bad, is occurring in the present, it is said to establish a 
relation with its still future effect, to 'seize' or 'anticipate' it, with the result that this 
effect will pass at some future moment from inefficacious existence to efficacious 
existence [karitra]. When that moment is at hand, the intentional action, which is now 
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in the mode of past existence, 'bestows' [prayacchati] its effect in the present: when 
the experience-to-be approaches the present, the past act stimulates it to enter the 
present.42 

THE SAUTRANTIKA CRITIQUE 
Let us now consider the Sautrantika critique of this Kashmirian Vaibha~ika account 
of action and retribution. The term sautrantika is the Sanskrit equivalent of the Pali 
suttantika and has the same primary meaning, namely 'one who is an expert in the 
Siitras (/ Siitrantas).' In this sense it is parallel to the terms vinayadhara and 
abhidharmika, meaning 'an expert in the Vinaya' and 'an expert in the Abhidharma 
[texts]. '43 However, Yasomitra's commentary on the Kosa gives it a more specialized 
meaning: "Sautrantikas are those who accept the evidence of the Sutras and not that 
of the sastra."44 The sastra to which he refers is evidently the Ji'ianaprasthana and the 
other six texts of the Sarvastivadin Abhidharmapi!aka, since he makes it clear 
elsewhere that they reject the Kashmirian Vaibhasikas' claim that the Ji'ianaprasthana 
is the word of the Buddha." There is no evidence that their Siitrapi!aka and Vinayapitaka 
were other than those of the Vaibha~ikas. Nonetheless they are referred to as a 
separate Nikaya in Indian sources.46 The origins of the Sautrantikas are obscure; but 
the opposition between Vaibha~ikas and Sautrantikas on the matter of karma and 
retribution goes back at least to the second century C.E., since it is already central for 
Nagarjunawhen he presents the current Buddhist theories on this subject in his 
Karmaphalaparlk~a (Miilamadhyamakakarika 17.2-20). He does not mention the 
schools by name but the arguments presented are exactly those opposed as Vaibhasika 
and Sautrantika in the Abhidharmakosa and its autocommentary. 

The gist of the Sautrantikas' critique of the Vaibhasika Abhidharma is that it has 
obscured the simplicity of the Abhidharmic teachings found in the Siitras them­
selves." The simpler ontology which they saw in the Siitras did away with a number 
of the Vaibha~ikas' basic categories. They denied that 'non-occurrence (of the 
defilements [klesa]) brought about through wisdom' [pratisamkhyanirodha] and the 
other non-conditioned phenomena [asamskrta dharmaQ] were entities [dravyasat]. 
For them the first, which includes nirvana, was not an entity but an absence [pas­
cadabhava], the non-arising [anutpada] of suffering. The same applied to 'non­
occurrence caused by factors other than wisdom' [apratisamkhyanirodha]: this too 
was seen as the simple absence of certain events due to the absence of the necessary 
conditions. Space, likewise, was simply the absence of space-filling bodies." 

Only conditioned phenomena [sarpsiqta dharmiiQ] were held to be ultimately 
real [dravyasat]. Here too the Sautrantikas simplified. Of the Vaibhasikas' three 
categories (1. material entities [rupa]; 2. mind and associated mental events [citta and 
caittas]; and; 3. the neither material nor mental [cittaviprayukta]) the Sautrantikas 
accepted only the first two. The phenomena of the third category were dismissed as 
having no more than a conceptual or nominal existence [prajnaptisat]. Thus they 
eliminated the 'possessions' [praptIJ of the Vaibha1jika account of karma." Furthermore, 
they accepted only ten of the eleven categories of material phenomena taught by the 
Vaibhasikas, namely the five sense-organs [indriya] and the five kinds of sense-object 



42 Proceedings: 'Buddhism into the Year 2000' 

[vj~aya], rejecting their eleventh, the imperceptible avijiiapti. They claimed, as we 
shall see, that the circumstances cited by the Vaibha~ikas as evidence of its existence 
can be explained in purely mental terms.'O 

The Sautrantikas also rejected the V aibha~ikas' dichotomy between action as intention 
and action as matter. Motivated action, they said, is intention [cetana] throughout. 
Beginning as resolve [smpkalpacetana] it develops to become verbal or physical 
[kriyacetana]." 

Finally, and most radically, they threw out the doctrine of the existence of 
phenomena in the past and future. They held that when the Buddha taught that 
phenomena are impermanent He meant that they cease instantaneously and 
spontaneously as soon as they arise." The Vaibhasikas' operation in the .present 
[karitra] was also momentary [k~3.(1ika]; but their moment [ksana] was a [mite division 
of time equal to 0.013333 of a second, and therefore infinitely divisible.'3 For the 
Sautrantikas, however, a moment is indivisible, like a mathematical point in space. 
The Vaibha~ikas' phenomenon, though it was brief enough in its state of activity in 
the present, had to dwell there long enough to be the substrate of the four marks of a 
conditioned entity: birth, continuance, decay and impermanence. For the Sautran­
tikas, as we have seen, these marks, being among the cittaviprayukta dharmas, do not 
really exist [dravyasat]. They exist only nominally [prajiiaptisat]: nothing really waits 
for its end, for however brief a span of time; nor is there any cause of its destruction. 
Its cessation is spontaneous. 

How, then, does the Sautrantika account for the process of karmic retribution taught 
in the Siitras? He does so through the theory of 'the final, critical state [-visesa] of a 
process of change [parinama] [initiated by intentional action] in the series of 
[momentary] mental events' [cittasamtanaparinamavisesa]." An intentional action, 
though momentary [ksanika] , is a 'seed' [bija] which initiates a gradual transformation 
[pari-Qama] in the series of subsequent mind-events; and this transformation culminates 
at some future time to give rise in the next moment to the fruition of that action as 
reward or punishment. The intentional action is necessary if the effect is to arise; but 
it does not need, as the Vaibha~ika argued, to continue to exist at the time that the effect 
arises. The action is to its effect as the seed is to the fruit: between the two lie processes 
of gradual transformation [parinama].-'-' In his MiilamadhyamakarikaNagarjuna shows 
how the Sautrantika sees his answer to the problem as avoiding the two extremes of 
etemalism [saSvatavada] and annihilationism [ucchedavada]:" 

If [, as the Vaibha~ika maintains,] an action continued to exist [after its 
occurrence] up to the time of its consequence, it would have to be eternal." If [on 
the other hand] it ceased to exist [after its occurrence], then being non-existent 
what consequence could it produce? [The Sautrantika denies this latter 
consequence:] The seed initiates a series [of stages] beginning with germination. 
It is from that series [rather than from the seed] that the fruit arises; but that series 
does not develop unless there is a seed to start it. Because the series arises from 
the seed and the fruit arises from the series, the fruit depends on the seed, but [the 
seed] is neither utterly annihilated nor eternal. [Likewise, a mind-event [ciUa] 
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in which there is a good or bad intention] initiates a series of mind-events 
[cittasaIptana]. It is from this [series] that the consequence [good or bad, in good 
or bad incarnations] comes about; but the [series] does not get under waywithout 
the [initial] mind-event. Because the series arises from the mind-event and the 
consequence arises from the series, the consequence depends on the [intentional] 
action; but [the action] is neither utterly annihilated [in the sense that it has no 
effect] nor eternal. 

CONCLUSION 
The Vaibha~ika project is primarily exegetical: it outlines and defends what it sees as 
the system of the canon itself. It offers this system as a comprehensive description of 
extra-textual reality, because it believes that the Buddha's system is the only true and 
truly liberating doctrine; but it demonstrates the necessity of its categories from the 
evidence of the word ofthe Buddha. Everywhere we encounter arguments in the form: 
if X were not so, the Buddha would not have made the following statement(s). In the 
introduction to his commentary on his Abhidharmakosa Vasubandhu explains the 
meaning of the work's title in a manner which makes his own commitment to this 
exegetical perspective entirely clear. He tells us that the title Abhidharmakosa means 
Abhidharma-Sheath and that this is open to two analyses: 'The Sheath [kosa] of the 
[S word which is the] Abhidharma' and '[The S word] whose sheath is the Abhidharma' , 
where Abhidharma means the Abhidharmapitaka. Both senses, he explains, express 
the fact that his work presents the essential teachings of that part of the Tripitaka, a part 
considered by the Kasmlra-Vaibha~ikas, whose view he is representing, to be the 
word of the Buddha himself." 

This desire to reflect the teachings of the Buddha is a desire to show their complete 
and systematic nature. The Sarvastivadin Abhidharmapitaka reflected by Vasubandhu 
is itself a systematization of the teachings of the SOtras, and one which goes far beyond 
the meaning and implications of those early texts, as both the Sautrantika and the 
indifferent philologist would agree: they do not support the sarvastiviida, the avij­
flaptis, or the various phenomena neither mental nor material among which we find 
the praptis. Nonetheless, the SOtras remain the ultimate point of reference; and beliefs 
originating from, or supported by Sutra passages are allowed to compromise what 
might otherwise have been a more symmetrical doctrine. We have seen evidence of 
this in the Vaibha~ikas' arguments for the existence of avijflaptis. The theory of 
intention [cetana], which appears to be the very heart of the Buddhist doctrine of 
action, is tacitly pushed aside by beliefs which entail a less rational, more magical view 
of karmic consequences. 

The Sautrantikas' point of view might have been expected to be more consistent. 
Discarding many of the categories sanctified by the Sarvastivadin tradition they 
offered a more economic and coherent model of change. and responsibility which, as 
they claimed, was certainly closer to the position of the Sutras. However, their desire 
for coherence did not tempt them to explain away the maladjusted karma beliefs that 
appear in these Vaibha~ika arguments for the existence of avijfiaptis. They deny the 
conclusion: what the Vaibhasikas call avijflaptis are for them simply changes 
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[pari~ama] in the stream of consciousness. But they do not deny that merle arises in 
the donor as the result of an action outside his consciousness and volition, namely the 

. use of his donation by a beneficiary, that responsibility arises in an instigator to murder 
when and only when the murder has been successfully accomplished, or that acts of 
lay Buddhist piety are consequential (initiate a change in the stream of consciousness) 
regardless of the strength of intention, whereas other virtuous acts will do so only if 
that intention is intense. Vasubandhu as Sautrantika confronts the first two of these 
beliefs. He offers no explanation of how these changes can come about. He says only 
that it is in the nature of things that they do, and admits that the problem· is 
impenetrable. If he prefers the theory of change in the stream of consciousness to that 
of the avijiiapti in these cases, it is only, he says, because it is less unreasonable to 
believe that an action by one person gives rise to a phenomenon in another's mind­
series than to believe, as the Vaibha~ikas do, that such an action gives rise to a 
phenomenon that is connected neither with the body of the agent nor with mind of the 
person affected." In the first belief there is only one problem: the basic one of 
interpersonal causality. In the second case there are two: that and the problem of the 
avijiiapti's materiality. 

NOTES 
Abbreviations used in the text and notes are as listed below: 

AN = Anguttara Nikaya 
MCB = Melanges chinois et bouddhiques, Bruxelles 1931-. 
Abhidh-k = Abhidharmakosa 
Abhidh-k-bh = Abhidharrnakosabha~ya 
Abhidh-k-vy = Abhidharrnakosabha~yavyakhya 

I. The term 'sect' here translates the Sanskrit and Pali nikaya. It refers, in the words of Heinz Bechert, 
to "a group or community of monks that mutually acknowledge the validity of their upasampada or 
higher ordination and therefore can join together in the performance of acts prescribed by Vinaya or 
Buddhist ecclesiastical law." See 'Mahayana Literature in Sri Lanka: the Earliest Phase', in L. 
Lancaster (ed.), Prajiiaparamita and Related Systems. Studies in honour of Edward Conze, (Berkeley: 
The Group in Buddhist Studies, etc., 1977),363. 

2. This Vinaya ('in ten sections' [Dasadhyaya]) is referred to as the Vinaya of Kashmir; see Etienne 
Lamotte, Histoire du Bouddhisme Indien des Origines a rare Saka (Bibliotheque du Museon, Vol. 43, 
Louvain: Institut Orientaliste de Louvain, 1958), 191. The Kashmirian Vibha~a on this text is probably 
the Vinaya of the Miilasarvastivadins (adopted by the Tibetans); see ibid. p. 192. 

3. Andre Bareau, Les Sectes Bouddhiques du Petit vehicule (Saigon: Ecole Frans;aise d 'Extreme 
Orient, 1955), 33; 137 (n.5); Etienne Lamotte, op.cit., 665-667. Abhidh-k-bh on 5.25cd: ye hi sarvam 
astItivadanti atitam anagataIp pratyucpannaIp ca te sarvastivadinalJ lye tu kecid asti yat pratyutpannam 
adattaphalaIp catitaIp karma kificin nt/sci yad dattaphalam atilam anagacaIp ceti vihhajya vadanti te 
vibhajyavadinalJ II. 
4. For the four sarvastivadas, the Mahavibhasa's four accounts of the nature of the difference that 
occurs when a phenomenon passes from the f~ture into the present and from the present into the past 
(the theories of Dharmatrata [transformation], Gho~aka [change of emphasis], Vasumitra [passage 
through a moment of efficacy] and Buddhadeva [shift in relational definition]) see ibid. 5.25c - 26 

. (approving the third). 
5. For these four arguments, scriptural and rational, see Abhidh-k 5.25ab (sarvakaJascitokcacvad dvayac 
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sadvi$ayat phallit) and commentary. For the scriptural passages see Louis de la Vallee Poussin 
(tr), L' Abhidharmakosa de Vasubandhu (Paris: Geuthner, 1923-31) on 5.25ab, 51(n.1 and n.2). 

6. Abhidh-k-vy on I ;2b: sastram· iti jiianaprasthiinam I tasya sarirabhOtasya $a[ padai} prakaraI)a­
ptidai}, vijiianakayai}, dharmaskandhai}, prajiiaptisastram, dhatukayai}, sangItiparyaya iti If. 

7. Abhidh-k-vy on 1.3: vibha$aya divyanti caranti va vaibha$ikai} I vibha$arp vii vidanti 
vaibha$ikiii} II. 
8. See Erich Frauwallner, On the Date of the Buddhist Master of the Law Vasubandhu (Rome: Istituto 
per il Medio ed Estremo Oriente, 1951) for the later dating (distinguishing the Kosakara from the 
earlier, Mahaya.nist author ofthe Trirpsika etc;) and Stefan Anacker, Seven Works ofVasubandhu the 
Buddhist Psychological Doctor (Delhi: Motilal Banarsidass, 1984),7-24, for the earlier (following 
hagiographical sources which do not so distinguish). See also (against the distinction) Lambert 
Schmithausen, 'Sautra.ntika-Voraussetzungen in Virpsatika und Trirpsika' in Wiener Zeitschriftfiir 
die kunde Siid- und Ostasiens XI (1967), 109-136 and Alayavijiiiina. On the Origin and Development 
of a Central Concept of YogaCiira Philosophy (Tokyo: International Institute for Buddhist Studies, 
1987),262-263 (n.IOI). 

9. Abhidh-k 8.40ab: kasmiravaibhii$ikanitisiddhai} priiyo mayiiyarp kathito 'bhidharmal) I. 

10. Abhidh-k-vy ad loc.: santi vaibha$ika na kasmlraye bahirdesaka vaibha$ikiii} I. 
II. Abhidh-k-bh on 2.47a: sarve salpskiira anityal); Candrakirti, Muiamadhyamakaka.rikavyakhya on 
1.3 (quoting Agama): anitya bata salpskiira utpadavyayadharmiI)ai} ... 

12. Abhidh-k-bh on 2.47a: sarve dharma anatmanal); ibid. Pudgalaviniscaya, 1204 (ed. Swami 
Dwarikadas SaStri, Varanasi: Bauddha Bharati, 1981 [Bauddha Bharati Series, 5-6]. 2nd edition. All 
page references in these notes to the Kosa, the bha~ya and Yasomitra's vyakhya are to this edition): 
sarve dharma anatmanai} [=Sarpyukta 10.7; see La Vallee Poussin, op. cit., vol. 4, 252]; Abhidh-k-bh 
on 3.28ab (462): atma atmeti bhik$avo biilo 'srutavan prthagjanal) prajiiaptim anupatital) I na tv atma 
va atmiyarp va (cf. La Vallee Poussin, op. cit.,vol. 4, 249 (n. I)). ' 

13. Abhidh-k-bh, Pudgalaviniscaya, 12 14: yadi tarhi pudgalo nasti ka e$a sarpsarati, "If, then, there is 
no person, who is this that transmigrates [in accordance with his acts] ?" 

14. Ibid. 1189: kilp khalv ato 'nyatra mok$o nasti I nasti I kirp karaIJam I vitathatmadminivi${atvat I 
na hi te skandhasalptiina evatmaprajiiaptilp vyavasyanti I kirp tarhi / dra vyantaram evatmanalp 

parikalpayanti I atmagrahaprabhavas ca klesa iti II. 

15, Abhidh-k-vy, 1189: stotrakiirelJiipye$o 'rtha uktai} "siihaIikiire manasi na samarp yati janma­
prabandho IiiihaIikiiras calati hrdayiid atmadmau ca satyiim I anyal) sasta jagati ca yato nasti 
nairatmyavadf nanyas tasmad upasamavidhes tvanmatad asti miirgal) "II. 

16. Abhidh-k-vy. 1204: sarvadharma anatmana iti I na caita atmasvabhaviil) I na caite$u iitma vidyata 
ity anatmilna/;l sarvadharmiii} II (i.e. glossing aniitman- as both karmadhiiraya compound ['non-self'] 
and bahuvrihi ['self-less']). 

17, See the Ma.nu~yakasutra quoted at Abhidh-k-bh, Pudgalaviniscaya, 1201 - 1202 ( ... vyavahara­
miitram evaitat I ); ibid. p. 1214 10 - 13 (on the Buddha speaking of His former lives). 

18. See Abhidh-k-bh on 3.28ab (hetur atra samutpadai} samutpannal)1 phalarp matam), p, 458: santi 
tarhi kecid ya iltmani saty asrayabhute sarpskiirtidinill)1 bhavarpparikalpayanty avidyadiniilJl cotpadilt 
tadutpattim I atas te$arp kalpanarp paryudasitum idarp nirdhiirayarp babhuila "yasyaivotpadiid yad 
utpadyate tasminn eva sati tad bhavati nanyasmin I "II. 

19. See Abhidh-k-bh 16: hetupratyayajanitii rupadayai} sarpskrtai} I, 

20. Abhidh-k LSd: tatrtikasam anavrtii}; Abhidh-k-bh ad loc.: ... yatra rupasyagatii}; Abhidh-k-vy ad 
loc.: ... avakllsarp dadiitity tikasam iti nirvacanam I. 

21. Abhidh-k I.Sbc: trividharp capy asarpskrtam I akasarp dvau nirodhau ca ... 

22. Ibid. 1.6 and commentary; also Abhidh-k-bh on 2.SSd (321). 
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23. Abhidh-k 1.4: sasravanasrava dharmiil} sarpskrta miirgavarjitiil} I sasrava asravlls te$u yasmllt 
samanuserate II anllsrava margasatyarp trividharp capy asarps1qtam II. 

24. Abhidh-k-bh on 2.36: ime sarpskIirii na cittena samprayuktii na ca riipasvabhiivii iti cittavipray­
uktii ucyante I. 

25. Abhidh-k-bh on 2.36 (210): cittagrahaI}arp cittasamanajiitiyapradarsaniirtbam I cittam iva cittena 
ca viprayukta ity arthal) I ... caittii api cittena tuJyajiitiyal) I te tu cittena sahiilambane sarpprayuktal) I 
tadvise$aI}artharp viprayuktagrahaI}am I. For the meaning of the term cittasarpprayukta ('engaged with 
cognition') see Abhidh-k 2. 34cd and commentary, which gives the five samatas « sarp- in sarp­
prayukta), the 'equalities' of substrate (faculty), object, form, time and number. 

26. See Abhidh-k 2.35-48 and commentary. According to Yasomitra Vasubandhu's list is not meant 
to be exhaustive. There are other cittaviprayukta phenomena, such as schism [saI}ghabheda]; see 
Abhidh-k-vy 210. . 

27. Abhidh-k 4.1 a and commentary: atha yad etat sattvabhiijanalokasya bahudbll vaicitryam uktarp tat 
kena krtam I na kenacid buddhipurvakarp 1qtam I kirp tarhi I sattvanarp karmajarp lokavaicitryam I. 
Cf. Abhidharmadipavibha~aprabha (ed. Padmanabh S. Jaini, Tibetan Sanskrit Works Series, Volume 
4, second edition, Patna: Kashi Prasad Jayaswal Research Institute, 1959) on 4.1. [ISS], p. 118: etani 
khalu triIJi karmii.{li subhalfubbllni dvividhasyiipi sattvabblljanaJokasya hiUihitanimittany utpattau 
sampattau ca vaicinyasya kiiraI}am I nesvarakiilapUfU$apradhaniidayal) I, "These three kinds of action 
[, mental, physical and verbal], when either good or bad, are, being the causes of what is pleasant and 
what is not, the cause of the arising and maintenance of the world in both its kinds, i.e. the world of 
creatures and the receptacle-world [which is their habitat], not God, Time, the Individual Soul or 
Fundamental Matter." 

28. Ibid. I b: cetanii cetanii1qtarp ca tat I. The commentary ad loc. quotes the canon: dye karmaI}i cetana 
karma cetayitva ca. 

29. Ibid. Icd: cetana manasarp karma tajjarp vilkkayakarmaI}i II. 
30. Abhidh-k-bh on 1.11: rupakriyasvabhavapi sati vijiiaptivat pararp na vijiiapayatity avijiiaptil) I. 

3 I. Abhidh-k-bh on 1. I I: samasatas tu vijiiaptisamadhisarpbhatarp kusalilkusalarp rupam avijiiaptil) 
I. 
32. Abhidh-k 4.7a: navyilkrtasty avijiiaptil). The commentary: kirp kiiraI}am I avyaJqtarp hi cittarp 
durbalam I ato na saktarp karmilk$epturp yan niruddhe 'pi tasminn anubadhniyat, "Why [is there no 
such thing as an ethically indeterminate avijiiaptI]? It is because an ethically indeterminate awareness 
is weak. It cannot project an action [of the a vijiiaptikind] which could continue undiminished even after 
that [outwardly manifest action] had ceased." 

33. Abhidh-k 1.9ab: riiparp paiicendriyaIJY arthiil} paiicavijiiaptir eva ca, "matter is the five sense-
organs, the five sense-objects and avijiiapti." . 

34. Abhidh-k 15cd: dharmllyatanadhatvilkhyal) sahavijiiaptyasarps1qtail), "[These seven entities] 
together with avijiiaptis and the [three 1 unconditioned phenomena are referred to as the dharmayatana 
and as the dharmadhiitu ('the sphere of mental objects')." 

35. Abhidh-k 1.11 and commentary (anubandhal) subhMubhal), kusalakusale praptiprabandhal)). See 
also n. 31 above. 

36. Abhidh-k 2.36bcd: praptir Jabhal) samanvayal) I praptyaprapti svasarptanapatitanilrp ... 
37. Abhid-k-bh 58345. -

38. Abhidh-k 580 and Abhidh-k-vy ad loco 

39. CandrakIrti, Millamadhyamakliriklivylikhya on 17.5: apuI}yarp ca tathavidham I paribhoganvay 
am ity arthal) I tad yatha devakuJadiprati$thilpanarp yatra sattvll hanyante I yathll yatha hi tatkirtau 
praI}ino hanyante tatha tathll taddevakuJadyupabhogat tatkartr I}ilrp sarptane paribhoganvayam 
apuI}yam api jiiyata .. .II, "There is also demerit of this sort, demerit, that is, which grows with use [by 
beneficiaries]. An example is the founding of a temple in which living creatures are immolated. 
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Whenever living beings are killed there in honour of the deity, a commensurate demerit of this sort 
arises in the personality-streams of the founders as a result of the use of the temple or similar 
endowment." 
40. Abhidh-k-bh on 4.4ab. 
41. Etienne Lamotte, MCB IV (1935) 152: na prapasyanti karmf41i kalpakopsatair api I samagrirp 
prapya kaJarp ca phalanti khalu dehinam II. See also S. Anacker, op.cit., 103. The verse is also quoted 
by Candraklrti on Miilamadhyamakakarika 17.21 d. 
42. See Abhidh-k 2.59 and commentary. Vasubandhu uses the term "jgrah I prati-grah. Yasomitra 
gives"j a-k§ipas a synonym and expiains that 'to seize' or 'anticipate' an effect means to be established 
as the cause of that effect (ad loc., 33327•28 ]: •• • grhVantity avadhiirapam I pratigrhvantiti / ak§ipanti 
hetubhavenavati§{hanta ity arthaJ;!l. The past cause which 'bestows' its effect in the present is termed 
the vipakahetu; see ibid. on 2.59d. 

43. See, e.g., Abhidh-k-bh on 4.34. 

44. Abhidh-k-bh 15: kaJ;! sautrantikiirthaJ;! / ye siitrapramf41ika na tu sastrapramavikas te 
sautrantikal) /. 
45. For this usage see, e.g., Abhidh-k-bh on 7.11, 1050: varam sastravirodho na tu siitravirodhah, 'It 
is better to contradict the Sastra rather than the Siitras.' Y as~mitra ad loco explains: abuddhokiam 
abhidharmasastram ity abhipriiyaJ;!, "The point is that the Abhidharmasastra is not the word of the 
Buddha himself." The Vaibha~ikas hold that the Abhidharmapi~a consists of the teachings of the 
Buddha collected and redacted by Katyayanlputra and others; see Abhidh-k-bh 1523-27 • 

46. Candrakirti introduces the Sautrantika view of retribution refuted in Miilamadhyamakakarika 
17.6-11 as the view of 'the followers of another Nikaya': nikayantariyal) (135 ' in P.L. Vaidya's edition, 
Buddhist Sanskrit Texts, No. 10, Darbhanga: Mithila Institute, 1960); aikanikayikail} (ibid. 136'9). 

47_ See Abhidh-k -bh on 1.3 (15) on the Sautrantika view thatthe Abhidharmapi!aka is contained in the 
Siitrapi!aka itself in the form of such Siitras as the Arthaviniscaya. 

48. Abhidh-k-bh on 2.55d, 32013 (atha ko 'yarp visarpyogo nama ... ) -327. 

49. Abhidh-k-bh on 2.36cd (debate between Vaibhasika and Sautrantika on the existence of praptis). 

50. Abhidh-k-bh on 4.4ab, 578-590: avijiiaptil} piirvam evoktal sapi dravyato nastiti sautrantikal) ... ) 

51. Abhidh-k-bh introducing 4.1; on 4.3c: sarpkalpacetana piirvarp bhavaty evarp caivarp ca kari§­
yamiti I tatba cetayitva pas cat kriyacetanotpadyate I ... kayakarmasarpsabditac cetaniivise§iit. ... 

52. For the Sautrantika arguments against the Vaibha~ika theory of existence in the future and the past 
see Abhidh-k-bh on 5.26. 

53. See Louis de la Vallee Poussin, 'Sarvastivada', in MCB 5 (1936-7) 140. 

54. See Abhidh-k-bh, Pudgalaviniscaya, 1229 (katham asaty atmani vina§!at karmava iiyatyarp 
phalotpattil} ... ) to 1231 '0 ( •.. na punar vipakiintaram iti). The present author's rendering of pari­
vamavise§a follows Vasubandhu, ibid. 12306-8: yaJ;! karmapiirva uttarottaracittaprasavaJ;! sa sarptatil} I 
tasya anyathotpattil} pariflamaJ;!1 sa punar yo 'nantararp phalotpiidanasamarthal} so 'ntyapariflama­
visi§!atvac parifliima I'ise$aJ;!I, "The' series' [sarptatJl is the sequence of mind-events that arises in the 
wake of an intentional action. The 'process of change' [pari{liima] is the fact that this series changes 
as it proceeds. The 'final, critical point of the process of change' [pari{lamavise§a] is that mind-event 
in the series which has the power to give rise directly to the fruit of the action_ It is calledpari{liimavise$a, 
literally 'exceptional change', because it is distinguished [visi§ta] by [the fact that it is] the culminating 
[moment of the process of] change_" 
55. Ibid. 1229" - 1230': naiva tu vayarp vina$!at karma{la iiyatyiirp phalotpattirp brOmaJ;!1 kim 
tarhi I tatsarptatipariviimavise§iid bijaphalavat I, "But we do not claim that the retribution in the future 
arises from the no longer existent action. What do you claim then? [We claim that it arises] from the 
specific transformation of the series [of events that arises] from that [action]_" 
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56. Miilamadhyamakakarikii 17.6 - 10: ti$thaty a piikakalac cet karma tan nityatiim iyat / niruddharp 
cen niruddharp sat kirp phaJarp janayi$yati // 6 // yo ' Iikuraprabhrtir bljiit sarpti1no ' bhipravartate / 
tataQ phalam rte bljlIt sa ca niibhipravartate //7// bljiic ca yasmlIt sarpti1naQ sarptiiniic ca phaJodha-· 
vaQ / bijapDrvarp phaJarp tasmiin nocchinnarp nlIpi slISvatam /I 8 // yas tasmiic cittasarptlInaS 
cetaso ' bhipravartate / tatab phalam rte cittlIt sa ca nlIbhipravartate //9// cittiic ca yasmiit sarpti1naQ 
sarptlIniic ca phaJodbhavab / karmapDrvarp phaJarp tasmlIn nocchinnarp nl/pi slISvatam //10//. 

57. One might argue (with the Theravlldin vibhajyavlIda) that the action wouldnot be eternal, because 
it would cease to exist once its consequence had been experienced. But Candrakirti explains for 
Niigarjuna: naitad evarp piiTVarp vinlISarahitasyiiklISlIdivat pasclId api vinlISena sarpbandhlIbhlIviit / 
vjnlIfanlhitasya clIsarpskrtatvaprasaffglId asarpskrtilniirP ca viplIklIdarsanlId !lvipiikatvena 
sadaivavasthiiniin nityatiibhyupagama eva karmliQiim upapadyate /, "This is not so, for what had been 
spared annihilation up to that point wOlild also be dissociated from arinihillition thereafter; being like 
space and other such [unconditioned phenomenal. Whatever escapes annihilation must be non­
conditioned, and non-conditioned phenomena are not seen to undergo any process ofmaturatidn into 
something else. Because they do not 'mature' they endure for ever. It follows that we would have to 
accept that actions are eternaL" 

58. Abhidh-k-bh on L2cd. 

59. See Abhidh-k-bh on 4.4ab. 
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.~ 
On the StaitlS of Plants in Earliest 

Buddhism! 
Lambert Schmithausen 

In Vedic religion as well as in Jainism, not only animals but also plants and even the elements 
- especially water and earth - are living, sentient beings, and injuring (especially killing) them 
entails retribution. In Vedic religion, killing living beings is enjoined in the context of ritual, 
which at the same time provides means for avoiding retributions, but brahmacarins (not yet 
entitled to ritual) and renouncers (who have abandoned ritual) can avoid retribution only by 
entirely avoiding injuring or killing. The same is true of the Jainas, who do not believe in 
ritual. Hence, especially Jaina monks and nuns have to refrain from killing or injuring any 
living beings, including plants and elements as much as possible. The Buddhists, on the other 
hand, have usually rejected the idea that plants are sentient beings, not to speak of the 
elements. In the Pratimok~asiltra, however, Buddhist monks and nuns, too, are prohibited 
from injuring plants and even from digging the earth or spoiling water. The question to be 
dealt with in my paper is whether at all, or to what extent, such prohibitions presuppose a 
belief in the sentience of plants etc., and whether there are other clues for ascertaining the 
status of plants, etc., in Earliest Buddhism. The result of my investigation is that there are 
some passages in the Suttapitaka which seem to imply that on the one hand in earliest 
Buddhism it was still taken for granted that plants, too, are living beings. On the other hand, 
they appear to have been felt to be a kind of border-line case, with a growing tendency to 
ignore their sentience, more or less, when it raised serious problems of practicability. 

hen asking what status plants had in earliest Buddhism, I put this question, on 
the one hand, as a historian of ideas. The answer depends on what the sources 
(in my case mainly the early texts) disclose if one tries to understand them 

without preconceptions, in a natural way, so to speak. This means, among other things, 
that one should try to understand a passage, if possible, by itself and against the 
background of the ideas and terminology or phraseology of its own time, and that one 
should not lightly follow the interpretations of commentaries stemming from a 

Presented on 7 February 1990 in Bangkok, Thailand, at the First International Conference 'Buddhism into the 
Year 2000', hosted by the Dhammakaya Foundation. 

Address correspondence and reprint requests to Prof. Lambert Schmithausen, Universitat Hamburg, Institut 
flir Kultur und Geschichte Indiens und Tibets, Grindelallee 53, D-2000 Hamburg 13, Germany. 
© 1994 by the Dhammakaya Foundation, Khlong Sam, Khlong Luang, Patumthani 12120, Thailand 



50 Proceedings: 'Buddhism into the Year 2000' 

considerably later period characterized by more developed or even new ideas. 
The result of suchan investigation may differ from what came to be fixed as the 

orthodox position, and adherents of this position may be irritated. I apologize if this 
should be the case with my paper. Normally I should say: If you don't like my result, 
just don't care about it! After all, the historical method is by no !heans undisputed even 
among scholars, many of whom will not accept my results either. However, in the 
present case, my motive is not merely to find out what we call "historical truth", 
although I shall try to do this to the best of my capacity. The main motive for giving 
this paper here, in the presence of Buddhists, is rather an ethical one: the treatment of 
plants by man. 

Man has always been using plants, and this has probably from the outset involved 
a certain amount of injuring and destruction. Today, however, both the dimension and 
relentlessness of destruction have increased formidably, and man is about to extirpate 
all plants that do not fit in with his wants or whims. This is also true of most Buddhist 
countries, and I am afraid Thailand is one of them. Therefore, it would seem that 
Buddhists, too, ought to reconsidertheir attitude towards plants, and their view of what 
plants are. 

As is well-known, Buddhism, at least on the doctrinal level, and apart from certain 
developments in the Far East, denies plants the status of living or, more precisely, 
sentient beings (satta, paI}a), i.e., beings having at least one sense-faculty (viz. 
the sense of touch) and some kind of mind. 2 Not being living, sentient beings, plants 
are not (at least not directly) protected by the Buddhist precept not to kill living beings 
(paIJatipata veram8IJ1). Still, in at least some traditional Buddhist societies there was, 
for reasons that will become clear below (pp. 5 and 13), at least a certain reluctance 
to destroy trees. In modem societies, such inhibitions tend to disappear, and this is 
why the status of plants, and behaviour towards them, needs reconsideration. It is in 
this existential context -as a plea on behalf of the very weakest, who cannot even cry 
-that I dare to present, to this audience, the results of my investigation into the status 
of plants in earliest Buddhism.' 

Let us first have a look at what we know about the views of other Indian religions prior 
to or contemporary with earliest Buddhism. 
As for Vedic religion, there is suffiCient evidence that not only plants as well as seeds 

but even water and earth were, more or less naively, believed to be living and even 
sentient,' and fire and wind had at least a personalized, divine aspect (viz. the gods 
Agni on the one hand, and Vayu and Vata on the other). 

In post-Vedic Hinduism, at least the view that plants and seeds are sentient beings 
is still well documented,' although some circles and authors disagree.' Occasionally, 
even stones, water or the earth are admitted as living or sentient.7 

Iainism is, on the whole, extremely conservative and has stuck, until today, to the 
view that plants and seeds are sentient beings, and according to the view prevailing in 
Iaina sources even earth, water, wind and fire consist of minute living beings 
possessing, like plants, the sense of touch.sc·rn contrast to the Vedic ritualist who 
believes to be able to counteract the act of killing by certain ritual or meta-ritual 
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devices, thel ainahas no such possibility. For him, killing inevitably means bad karma, 
and if he wants to avoid bad karma - as is, in Jainism, essential for release - he has to 
avoid all killing of living beings, including plants and even the element-beings. This 
is, of course, very difficult and entails very strict rules of conduct for the Jain monk. 

Now let us turn to Buddhism. Here, too, killing living beings has to be avoided; and 
living beings doubtless include animals. But how about plants? Were they excluded 
from the outset? Or are there any passages proving or at least strongly suggesting that 
in earliest Buddhism plants were still regarded as living, sentient beings, or at least not 
yet definitely considered to be lifeless and insentient? 

Let me start with the Patimokkhasutta. The most important passage in our context is, 
of course, Pacittiya 11: 

"If [a monk or nun] is ruthless with regard to plants, this is an offence to be 
atoned" (bhDtagamapatabyataya pacittiyarp)." 

Before asking what thissutta suggests as regards the status of plants, afewphilological 
problems have to be discussed. 

Firstly, in 'bhDta-gama' (Skt. bhata-grama),' 'gama' originally means "multitude", 
"mass"!O and is little more than a suffix of collectivity. For ' bhata', the special meaning 
"(green, fresh, 'living') plant, vegetable"!! is confirmed by the comrrientaries12 as well 
as by some Chinese translations,1J and also by some parallel passages," and even by 
a Jaina commentary!5 specifying, in a quite different context, bhata as trees." 

As for 'patabyata', its derivation is doubtful, and my rendering "ruthlessness" is no 
more than a guess, chosen in view of other contexts, like kamesu patabyata,17 which 
seems to mean something like lack of restraint with regard to sensual pleasures, i.e., 
indulging in them. In the present case, as also when referring to living beings (pal)esu 
patabyata),!8 lack of restraint would not, however, be indulgence but ruthless, 
destructive behaviour, and as the commentaries!' as well as the Sanskrit versions" and 
the Tibetan and Chinese translations2! suggest this WOUld, in the case of plants, consist 
in cutting, felling, splitting, etc. 

This is also confirmed by a parallel in the Suttapi!aka,22 where a monk's 
morality (slla) is said to include abstention from injuring or killing seeds and plants 
(bijagama-bhatagama-samarambha).2l By some later sources" and by a contemporary 
German Buddhist," this rule is understood as a prohibition of agriculture. Though 
'samarambha' can have the meaning "undertaking" or "effort", Buddhaghosa is 
certainly right in preferring the meaning "injuring".26 At Sn 311, 'samarambha' 
unambiguously means killing of cattleY In this sense, 'samarabhatj' as well as 
'arabhati' continue Vedic' alabhate'28 "to seize", used as a euphemism for "to kill [a 
victim in sacrificial ritual] ",2' and there is ample evidence of a similar use also in J aina 
texts30 and in theAsoka inscriptions. 3! Therefore, this Suttapitaka passage refers to the 
same issue as Pacittiya 11. 

The only essential difference is that the Suttapitaka passage speaks of seeds and 
plants, whereas the Pa.!imokkha mentions only plants. But this discrepancy may not 
be original. For, among the Pratimok~asCitra versions of other Buddhist schools, 
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preserved in Sanskrit and Chinese, a majority speaks not of plants only but, just as the 
Suttapi~aka passage, of seeds and plants." In view of the Suttapi~aka parallel," this 
reading is likely to be the original one; the more so since the versions containing it stem c 

from schools unrelated to each other," whereas the versions omitting the seeds belong, 
as far as I can see, to closely related schools." It would, moreover, seem to be more 
difficult to conceive of a reason for a later addition of the seeds than to account for their 
omission. " 

There can thus be little doubt that the Pa~imokkhasutta declares injuring or destroying 
plants, and originally probably even seeds, to be a pacittiya offence, just like killing 
animals (Pac. 61). The question is, however, whether destroying plants and seeds was 
prohibited because in earliest Buddhism plants and seeds were still considered as 
living, maybe even sentient beings, just as in Vedic religion and Jainism, or whether 
there is some other explanation. 

To be sure, there are other explanations in the Suttavibhanga, but modem scholars 
have good reasons to consider the Suttavibhanga, as we have it, to be of somewhat 
later origin than the Patimokkhasutta itself.37 Hence, as a historian of ideas, I must be 
careful. The only thing I can do for the moment is to have a look whether the 
explanations of the Suttavibhanga actually fit in with the Patimokkhasutta itself. 

In the Pali Vinaya," there are two such explanations. One tells the story of monks 
felling a tree, an action disapproved by people as an act of injuring since they regard 
trees as living beings with one sense-faculty (ekindriya jIva). The other refers to a 
monk felling a tree and thereby hitting the arm of the child of the deity or spirit 
inhabiting the tree, and, of course, also destroying the deity's abode. 

The second explanation is clearly secondary. For firstly it is palpably 
intercalated," and in fact missing in both the Vinaya of the Mahasanghikas40 and at· 
least one of the Sthavira branch;4I and secondly it could only explain a prohibition to 
fell or injure trees, at best plants in general (if, as SN IV 302 suggests;' even grass and 
herbs are inhabited by deities); but it can hardly explain the prohibition to injure seeds. 

On the other hand, the first explanation, viz. that monks should not destroy plants 
because people regard them as living beings, is, more or less explicitly, found both in 
the Vinayas of the Sthavira branch" (except for two dubious cases)" and in that of the 
Mahasanghikas;' and it is doubtless suited to explain the prohibition as it stands; for 
as was stated above" at least the Jainas consider all plants as well as seeds to be living 
beings with one sense-faculty, and similar belief was probably widespread in early 
India, at least in rural areas. I was told by a Burmese scholar" that in Burma people 
still regard plants as living beings and speak of rukkha-jIva, etc.; and M. Maithri 
Murthi" writes the same about Sri Lanka where, as he states, the idea of plants as living 
beings with one sense-faculty (ekindriya-pal}in) is still found in popular Buddhism. 
Cp., in this connection, also the talking tree of Ja rv 210," and especially the 
Bhaddasalajataka50 where the tree deity shows characteristic features of a tree soul 
since she is so closely connected with the tree she inhabits that she has to die when it 
is felled, and since she even calls it her body. 
According to the explanation of the Suttavibhanga under discussion, it would, 
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however, be only in order to allow for such a view of people, i.e. other people, that a 
monk should not injure or destroy plants (and seeds). It seems to be implied that the 
monks themselves do not share the belief in plants (and seeds) being living, sentient 
beings. Hence, not to injure plants would not be a moral act in the strict sense but, at 
least from the point of view of the monks, rather an act of decency.51 There is no 
intrinsic contradiction in such a view because the Patimokkha (though some of its 
prohibitions do also refer to morality proper) is primarily concerned with the correct 
and decent behaviour of the Order and its members in society. If - as it appears to have 
been the case - many people still believed plants and seeds to be sentient beings and 
hence considered not to injure or destroy them as part of the proper behaviour of an 
ascetic," then it makes good sense that Buddhist monks, too, were enjoined not to 
injure plants and seeds even ifthey themselves no longer shared this belief. But as a 
historian I cannot be sure that this explanation of the Suttavibhariga, doubtless 
possible, does indeed represent the original situation; for, the Patimokkhasutta itself 
would make equally good sense if originally also the monks themselves, and even the 
Buddha, still somehow held the view that plants and seeds were living beings. 
Therefore, additional evidence is required. 

There are, in the Patimokkhasutta and also in the Khandhaka, some passages which 
prohibit more special cases ofinjuring plants, but as far as I can see none of them yields 
unambiguous information with regard to the original motive. Let us rather tum to 
possible evidence in the Suttapiraka.53 • 

I have already referred to the passage stating that a monk refrains from injuring or 
destroying seeds and plants (bijagama-bhiitagama-samarambha).54 Since this passage 
belohgs to the context of morals (sila), one might think that destroying seeds and plants 
is a morally bad action. This, however, would be hardly intelligible unless seeds and 
plants themselves" are, somehow, affected by that action, hence living if not sentient 
beings. But the context is not simply morals, but morals or sila of a monk, and may 
hence include matters of mere decent behaviour, or at least points considered as 
immoral not by the monks themselves but only by (a significant part of) the society. 
Therefore, as for the status of seeds and plants, this passage is as inconclusive" as 
Pacittiya 11. 

But there is also evidence which is not concerned with monks' morals but with that 
of a layman, namely the Kiitadanta Sermon, where the sacrifice of a great king of the 
past is described." This sacrifice is characterized as superior to the traditional ones 
because the only offerings were things like butter, curds and molasses, but no animals 
were slaughtered as sacrificial victims, no trees were felled for being used as sacrificial 
posts, and no grass was cut to strew it over the sacrificial ground. This clearly 
presupposes that felling trees and cutting grass are acts of hirpsa, of injuring or killing, 
and that plants, too, are living beings. 

However, in this case one might argue that the text, dealing with the pre-Buddhist 
past, presupposes not the - in a sense "modem" - Buddhist point of view but rather the 
older, Vedic belief. 
Besides, one might argue that the divergence of the Buddhist view from this older 
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belief is signalized by the fact that the text uses the word' pilI)a', i.e., "living or 
breathing beings", only with regard to the animals, hence virtually excluding plants 
from this category. This is also the case in the Patimokkhasutta. But there, at Pac. 61 ' 
(yo ... panaIP jivitll voropeyya, pllcittiy8IP), it is absolutely clear that 'pilI)a' means 
"animal" als9 in contrast to men; for killing a man is nota pllcittiya but a pflrlljika 
offence. Thus, 'pilI)a' appears to have come to be used in the special sense of" animal". 
Therefore, in such cases the fact that plants are not included in pilI)a may, to be sure, 
signalize an awareness of some difference between plants and animals, but it does not 
necessarily exclude plants from the realm of living or sentient beings. 

On the other hand, 'pilI)a' may also be used in a broader sense, dciubtlessincluding 
men, as, e.g., in the general precept not to kilfliving beings (PilI)lltiplltll veramaJ)l)'5S 
But does that mean that pilI)a' may even comprise plants? Actually, the Suttapitaka 
does contain some passages using 'pilI)a' in a broader sense that are of greatest 
importance for the plant problem. Especially in old verse texts, but occasionally also 
in prose suttas," we find references to the mobile (tasa) and stationary (thllvara) living 
beings. And the word for "living beings" is, in some of these passages, 
'pll{1a'60 or 'pll{1abhii( ta)'61. And even where the corresponding word is 'bhiita'62 or is 
missing,63 we can in most cases still be sure that the texts refer to the mobile and 
stationary living beings. For the context is usually that a Buddhist, especially a 
Buddhist monk, should not injure64 or oppress6S them, should be neither hostile nor 
attached to them,66 but should rather protect them67 and suffuse them with friendship 
and benevolence (metta)'" 

At least oppressing and suffusing with benevolence would seem to make sense only 
with regard to living, nay sentient beings. In this regard, my interpretation of the verses 
is in agreement with the commentaries; for they too take the tasa and thllvara to 
comprise all living, sentient beings (satta).6' 

According to the commentaries, the tasa are those living beings who are still under 
the sway of Thirst or desire (tasi{1ll, taOhil) and offear (bhayabherava), i.e., ordinary 
beings, whereas the thilvara, the stationary ones, are those who are free from thirst and 
fear, i.e., the saints.70 This means that' tasa' is either derived from the root tr$ "to be 
thirsty" or from tras in the sense of "to tremble with fear", taken in a metaphorical 
sense, and that' thilvara' is also taken in a metaphorical sense, namely that of spiritual 
and emotional stability, and referred to human beings. 

However, in a historical perspective I cannot help having problems with this 
interpretation of the expression" tasa and thllvara (living beings)". For, this expression 
is quite frequent in J aina sources,'l where it can hardly mean anything but "mobile72 

and stationary living beings" in a literal sense, the stationary living beings usually 
consisting of earth-beings, water-beings and, last but not least,piants.73The dichotomy 
(though not the terminology) goes back to Vedic times,'4 and is common also in Hindu 
sources.?S And even in later Buddhist sources 'sthavara' occurs in the sense of 
"plant" .76 It is difficult to imagine that any auditor at the time of earliest Buddhism 
would have understood the fairly common expression "tasa and thavara (living 
beings)" in adifferent sense, and hence I for one do not find it probable that they were 
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used differently without any explicit warning. It is more probable that it was only at 
a somewhat later date that the notion of stationary living beings was found to be at 
variance with the Buddhist doctrine that plants are not living beings, and that therefore 
both concepts were reinterpreted in the commentaries. But even among contemporary 
Buddhists, their reinterpretation has not remained undisputed, some Sri Lankan 
monks suggesting that the stationary living beings are special animals like sea­
anemones." 

Anyway, there is yet another passage where plants are - I should say: unequivocally 
- included in the category "living, animate beings" (p8J)a); In Sn 600ff, a series of 
verses is introduced by the remark that what follows is an explication of how species 
of living beings (p8J)a) are distinguished from each other, namely by specific 
biological characteristics, in contrast to the social distinctions established in human 
society. The explication then starts with plants, which are quite obviously regarded as 
part of the living beings (p8J)a), just like the animals treated subsequently. 

The commentary" wonders why the text starts with plants when it should, according 
to its introductory verse, explicate the distinctive marks ofliving beings, i.e., animals, 
and suggests that this is a propaedeutical device, facilitating instruction with regard 
to the animals. But this is surely not the natural way of understanding the situation. It 
is the understanding of one who presupposes the view that plants are definitely not 
living beings, and who hence thinks that the text cannot by any means have intended 
them to be included among the latter. The only natural, unbiased way of understanding 
the text is to accept that it does precisely this, namely, that it takes for gninted that 
plants form a group among living, animate beings (p8J)a). 

In the light of this passage, then, in all probability, the above-mentioned expression 
, tasa-thavarli p8J)li', too, was, also in earliest Buddhism, understood as "mobile and 
stationary living beings", the stationary living beings being the plants. 

I for one find it extremely difficult to account for these passages if we assume that 
Buddhism from the very beginning dogmatically denied plants the status of living 
beings. Even if we assume that these passages were borrowed or adapted from some 
non-Buddhist tradition, such a borrowing or adaption is hardly conceivable if the idea 
that plants are living beings had already been categorically rejected. Actually, there 
is, to my knowledge at least, no explicit rejection or refutation of the sentiency of 
plants in the fourNikayas (but only implicit exclusions, to be discussed later). On the 
bther hand, the passages presupposing plants to be living beings (piiI}.a) are comparatively 
few, and there are no fully explicit statements to this effect either. Therefore, it would 
seem that in earliest Buddhism the question of the status of plants had not yet been 
settled on a theoretical· leveL 

My impression is that plants were felt to be a kind of border-line case, treated 
differently in different contexts, in a pragmatic way. 
In the context of Sn 600ff, envisaging a kind of rough but comprehensive outline of 

taxonomy of biological species, there was no reason to exclude them; and also in 
ethical spirituality, in the context of develDping an all-encompassing attitude of . 
universal peacefulness or benevolence, or when ideal behaviour is described, it was 
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quite natural that even a border-line case, like plants, was expressly included. 
In practical hje, however, the situation becomes more complicated. On the one 

hand, monks and nuns were, to be sure, in a position to put the attitude of peacefulness 
even towards plants into practice by actually not injuring them, and this is what the 
Patimokkhasutta enjoins them to do. But it clearly distinguishes between seeds and 
pl~nts on the one hand and paI)a, restricted to animals, on the other. This may indicate 
that in the context of practical life this distinction is, in fact important. Not so much, 
however, for the monks as for lay people. For, in an agrarian or urban society, lay 
people can perhaps, at least in a country like India, survive without killing animals, but 
hardly without harvesting and preparing vegetables, fruit and grain. Hence, there is 
good reason for a distinction, especially in connection with the everyday life of lay 
people. But this distinction is somehow mirrored even in the rules of behaviour for 
monks and nuns. 

The specific character of the Buddhist attitude becomes clear if one contrasts it with 
the Jainist one. In Jainism, too, the basic commandments for lay people are confined 
to the prohibition of gross hirpsa, i.e., killing animals, whereas destruction of 
plants" forms part of subtle hirpsa which is obligatory for the ascetic only. But since 
Jainism does not in any form reduce or ignore the idea that plants, too, are living, 
sentient beings, all forms of injuring or killing them cannot but be bad karma. Hence, 
also the Jaina layman is enjoined to avoid destruction, particularly useless destruction, 
of plants, too, as far as possible,'o and for that reason Jainas try to refrain from 
professions like agriculture" and tend to be businessmen." 

Buddhism, on the other hand, appears to have deliberately avoided arousing qualms 
in lay people in connection with the utilization of plants for food and other basic needs. 
Lay people, to be sure, save the monk the trouble to "kill" plants and seeds, but this 
"killing" is obviously played down. As Maithri Murthi83 states, villagers in Sri Lanka, 
though regarding plants to be, somehow, living beings, yet do not consider cutting 
them to be bad karma," and I for one do not know of any passage in a Buddhist text 
where a lay person is remonstrated for cutting or preparing plants or seeds for food. 

Accordingly, in Jainism, a monk is not allowed to eat any kind of food that has been 
prepared or bought expressly for him." This means that not only in the case of animals 
but also in the case of plants he must avoid even to be the indirect cause for their being 
killed. In the case of the Buddhist monk, on the other hand, it is only meat and fish that 
he should not eat if he knows or supposes that the animal was killed expressly 
for him." There is no such restriction with regard to vegetable food, which means that 
"killing" plants is taken less seriously. 
There is a similar difference between Buddhism and J ainism with regard to drinking 

water. A J aina monk is prohibited from drinking fresh water since this would be an act 
of killing, water being regarded as consisting of living beings. 87 He is allowed to drink 
water only when somebody else (i.e. a lay follower) has already cooked it, i.e. has 
made it lifeless." For a Buddhist monk, on the other hand, there is no such restriction. 
He is allowed to drink fresh water provided that it is free from tiny animals." This 
means that in the case of water the old belief that it, too, is living and even sentient is 
disregarded completely.90 
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This is hardly accidental. For in a tropical country being prohibited from drinking 
fresh water dou btless causes much more inconvenience than having to depend on alms 
for food. Thus it would seem that in this case, too, it is practicability that determined 
Buddhism to ignore the old belief in animateness and sentiency. In contrast to the 
Jainas, for whom liber, jon depends on a punctilious avoidance of injuring even the 
most minute living beir gs and on severe austerity, in Buddhism, the decisive point is 
the spiritual process of i le eradication of Desire. Abstention from killing living beings 
is a presupposition for spiritual progress, but had to be kept within practicable limits 
in order not to become a handicap to the main aim. This is supported by the Maha­
slhanadasutta where the Buddha, describing the severe but futile austerities he had 
practised before his Awakening, also mentions, as one of them, excessive 
punctiliousness in mindfulness (satl) like paying heed even to the drops of water on 
the way." It is this sense of the practicability of the precepts, for both monks and lay 
people, that was probably also the reason for the pragmatic treatment ofthe status of 
plants in earliest Buddhism. 
It is, however, possible (to my mind even probable) that Buddhism did not initiate 

the tendency towards weakening the view of plants, let alone earth and water, as 
sentient beings. This tendency may well have started in connection with an overall 
process of rationalization, perhaps concomitant with the emergence of 
urbanization." If this is true, Buddhism would have accepted this tendency because it 
facilitated practicability - practicability, to be sure, forthe monks and nuns who could 
concentrate their effort on their spiritual task of eradicating Desire, but no less for the 
peasants who were not obliged to remorse for tilling the soil, using water or harvesting 
plants, and hence could be integrated by Buddhism much better than by Jainism. 

Later on, however, this pragmatic flexibility and reticence fell a prey to the desire for 
an unambiguous theoretical position, which amounted to plants being virtually, and 
in the end, at least on the doctrinal level," explicitly, excluded from the range of 
sentient beings, which means that in the long run the point of view of practicability in 
connection with food, etc., has come to prevail over the other aspects. 

This change is already palpable in, e.g., the scheme of the four yonis," classifying 
living beings according to the way they are born. As a comparison with similar J ainist 
and Brahmanical patterns shows, the plants are missing in this scheme;95 for it lacks 
the category under which they are usually taken to be subsumed, viz. the" sprout-born" 
(udbhijja) beings.96 

It is, however, only in comparatively late texts that we find express statements that 
plants are not sentient beings,97 and formal arguments to prove this or to disprove the 
opposite view." 

In most schools of Indian and Tibetan Buddhism, plants are viewed as being entirely 
on the same level as inorganic things like a clod or a crystal." In Theravada dogmatics, 
however, a trace oftheir original border-line position appears to have been preserved; 
for, according to Narada,'oo plants are, to be sure, devoid of mental life-force (nama­
jJvitindriya), but they do have material life-force (rupa-jJvitindriya), though only one 
different from the karma-conditioned one of men and animals. They are thus, it is true, 
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not sentient, but, in a sense, living beings. 

By way of conclusion, let me link up the past with the present, and with the future. 
Our problem today is not so much: How can we use (and this means in most cases: 

injure) plants without becoming guilty? It is rather: How can we come to feel guilty 
again when using and injuring plants to the point of extirpation? 
If the usual Buddhist view is presupposed, viz. that plants are not living beings, at 

least not in the sense of being sentient or at any rate somehow susceptible to injury, 
one may recur to the two above-mentioned reasons offered by the SuttavibhafJ.ga when 
motivating the precept not to injure them. 

One is regard for the view of common people who did consider plants to be living, 
sentient beings. Unfortunately, this argument, apart from addressing monks only, will 
hardly work in our rationalistic modem societies, where most people seem to hold just 
the opposite view, or at least behave as if they did. 

The other reason is that plants, at least trees, are inhabited by deities or spirits who 
may even punish the destruction of their abodes. This argument would hold good for 
lay people, too, and at the same time allows cautious use of plants since some of them 
may be devoid of a deity or because the deity can be requested to please choose another 
abode. 101 However, in modem society belief in such deities is vanishing. They will not 
be able anymore to protect their trees. One may, at best, substitute them by the modem 
concept of Nature, which, mistreated, takes revenge sooner or later. 

But there is a third argument, which is found in the Vinayas of the Sarvastivadins 
and Miilasarvastivadins. I02 It starts from interpreting' bhiita-g(r)ama' as "village", or 
abode, not, or not only, of a deity but of creatures, i.e., animals, either insects, etc., or 
even birds and' quadrupedes. To destroy plants means to destroy the abode or habitat 
of animals. This ecological argument is fully valid also today, even more than ever, 
and for both monks and lay people. 

However, I for one should find it reason"ble to combine this latter argument with the 
view that I have tried to show to have been the view of earliest Buddhism: the view 
that plants themselves, too, are living beings, in the sense of a border-line case. This 
means: Not living beings like animals, not at all living beings like men, with sOIIle 
secret anthropomorphic features and faculties. Hence perhaps not sentient beings in 
the usual sense of the word; but not entirely insentient either, not altogether insusceptible 
of being injured. Living beings of a peculiar kind, which we can somehow explore 
from outside, but which we will probably never be able to "understand" from within. 
Familiar beings, but at the same time utterly strange, and precisely for that reason to 
be treated with respect: because we simply do not know, and perhaps cannot even 
imagine, what it means for a plant itself to be injured. 
To be sure, unless we are ready to starve, we cannot avoid using plants, and this often 

means: injuring or even killing them. But we should do this as little as possible, 
carefully and with a sense of regret. Not with the unnecessary brutality and relentlessness 
which has become habitual, and at the root of which is mostly not understandable need 
but insatiable greed. 
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POSTSCRIPT 

A revised and extended version of this paper forms part of my monograph The 
Problems of the Sentience of Plants in Earliest Buddhism, Tokyo 1991, ISBN 
4-906267 -24-6. Copies can be obtained gratis from the publisher, i.e. the International 
Institute for Buddhist Studies, 5-3-231'oranomon, Minato-ku, Tokyo-105, Japan, by 
sending twelve (12) sheets of the coupon-response international per copy in order to 
cover the packing and postal expenses. 
NOTES 
1. Abbreviations for Pali texts are those of the Critical Pali Dictionary. Besides, the following 
abbreviations are used: 

AKBh = Abhidhannakosabha~ya, ed. P. Pradhan, Patna 1967. 
Ayar = W. Schubring, Acarili!ga-siitra, Erster Srutaskandha, Leipzig 1910. 
BoBh = Bodhisattvabhiimi, ed. N. Dutt, Patna 1966. 
Dasav = Dasaveyiiliya, ed. E. Leumann and trans. W. Schubring (Ahmedabad 1932); repr. in W. 
Schubring, Kleine Schriften (ed. K. Bruhn, Wiesbaden 1977), 109ff. 
Dha. = Dhannaguptakas 
Ma. = MahasaIighikas 
MHrd = Madhyamakahrdaya; ed.: Sh. Kawasaki, The MlmaIJIsa Chapter ofBhavya' s Madhyamaka­
hrdaya-k;trikii (3), in: Tetsugaku shiso ronshii (Tsukuba Univ.) 13/1988. 
MI. = MahIsasakas 
Mii. = Miilasarvastivadins 
Prat. = Pratimok~asiitra 
Sa. = Sarvastivadins 
T = Taisho Shinshii Daizokyo (Buddh. Tripifaka in Chinese, Taisho ed.). 
TJv = Tarkajvala: Peking Tanjur, dbu-ma, vol. dza. 
Yin. = Vinaya 
VinMaiij = Vinayatthamaiijiisa nama KaIikhavitaraJ.lI-fIka, ed. U. P. Ekanayaka, 1937. 
Vin.Mii' t = Tibetan version of the Vinaya der Miilasarvastiviidins: Peking bKa'-'gyur, 'dul-ba. 
VisM = Visuddhimagga (Buddhaghosa), ed. Warren and Kosambi, Cambridge, Mass. 1950. 

2. I disregard, in this context, the case of the asaiiiia-sattas or asaiiiia-devas, who, according to 
Theraviida dogmatics, consist of matter (riipakkhandha) only (cp. VisM XVII.254f). 

3. I am fully aware of the fact that the present attempt is by no means exhaustive, especially because 
a comprehensive treatment of the issue should perhaps, with due caution, also investigate similes, 
poetical imagery and artistic representations, etc., referring to plants. But this would have required more 
time than available. 
4. E.g., Satapathabriihma1J.a 11.6.1 (trees, plants, water); 3.3.1.7 (earth); 3.8.5.9f (plants, trees, water); 
1.2.2.11 (grain). Cpo H.-P. Schmidt, The Origin of AhiIpSii, in: Melanges d'Indianisme it la memoire 
de L. Renou (Paris 1968),644-648. Cpo also the idea of water, fire and breath (the microscopic aspect 
of wind) as life principles (cp., e.g., E. Frauwallner, Geschichte der indischen Philosophie, vol. I, 
Salzburg 1953, 49ff). 

5. E.g., Mahiibhiirata (crit. ed.) 12.177.10-18. Cpo A. Wezler, Bemerkungen zu einigen von 
Naturbeobachtung zeugenden Textstellen und den Problemen ihrer Interpretation, in: Studien zur 
Indologie und Iranistik 13-14(1987), 335ff; id., Cattle, field and barley: A Note on Mahabha~ya I 
337.24-27, in: Adyar Library Bulletin 50 (1986), 432ff and 455; id., On the term antal)saIJIjiia-, in: 
Annals of the Bhandarkar Oriental Research Institute 68 (1987), Il1ff; W. Halbfass, Karma, 
Apiirva, and "Natural" Causes: Observations on the Growth and Limits of the Theory of 
Salpsiira, in: W. D. o 'Flaherty (ed.), Karma and Rebirth in Classical Indian Traditions (1980), 29lfand 
301; W. Slaje, BewuBtsein und Wahrnehmungsvermogen von Pflanzen aus hinduistischer Sicht, in: B. 
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Scholz (ed.), Der Orientalische Mensch und seine Beziehungen zur Umwelt (Graz 1989), 151ff. 

6. Cpo Halbfass, op. cit. [see n. 5], 29lf (Prasastapada and others); Wezler, Cattle ... [see n. 5], 460f and 
476 (pointing out a certain tendency, at least in certain circles, to abandon the idea of the sentience of 
plants in the course of time); id., On the term ... [see n. 5], 129f; Slaje, op. cit. [see n. 5], 152 
(Abhinavagupta). 

7. Slaje, op. cit. In. S], IS2 (Saivaauthor Bhaskara, 18th century: water and earth) and IS7 (Yogavasi~~ha 
: stones but not atoms and elements); cpo also Ramanuja ad Bhagavadglta 14.18 (rebirth as a stone or 
clod). 
8. E.g., Dasav 4.1; Ayar41,4; cpo W. Schubring, Die Lehre der Jainas (Berlin/Leipzig 1935), 133f. Cp., 
however, Dasav 6.33ff, where at least fire itself is not regarded as consisting of living beings; Ayar p. 
2,3ffis, at least partly, ambiguous; cpo ib., 57f; Bansidhar Bhatt, The Concept of the Self and Liberation 
in Early Jaina Agamas, in: Self and Consciousness: Indian Interpretation (Rome 1989), 13Sff. 

9. Cpo T. Sugimoto, Bhatagrama ni tsuite, in: JIBSt 26.2 (1978), 623ff. 

10. Cpo Sp 761: rasi; Patis-a 690: samaha; cpo also T vol. 23, 474b7 (see n. 13) and Vin.Mii., ce 249b5f 
(Vin.Mii.): tshogs (but je 260a3 and 7 has gnas). 

II. Buddhaghosa (Sp 761: jayanti vagghantijata vagghita cii. ti attho) may not be far off the mark; cpo 
M. Mayrhofer, KurzgefaBtes Etymologisches Wiirterbuch des Altindischen (Heidelberg 1956-1980), 
mentioning, s.v. bhavati, Armenian boys "SchiiBling, Pflanze"; cpo also German "Gewachs", mainly 
used for plants. 

12. E.g., Sp 761 (patitrhita-harita-tiI)arukkhildl); Sv I 77 (alla-tiI)Mulckhildika); Spk III 134; Mp IV SI. 

13. T vol. 22, 41c17 (Vin.MJ.): j::ljLt: "living herbs and trees"; T vol. 23, 474b7 (Prat. Sa.) 
3\'Ujl:,f: "all herbs and trees"; T vol. 24, No. 1464 (a Vinaya of the Sa.: cpo n. 35), 879c5 
jM :"trees". 

14. l\!!N I 230; SN V 46; AN IV 100 (where osadhi-tiI)a-vanappatayo is best taken as a gloss on bha­
tagilma); similarly 1. Sander and E. Waldschmidt, Sanskrithandschriften aus den Turfanfunden, IV 
(Wiesbaden 1980), I OOf; Sik~asamuccaya (ed. Bendall) 206, I 0; SaddharmapUJ;Jt;!arikasDtra (ed. Vaidya) 
84,20f (where bija-grama is accompanied by o~adhi-grama instead of bhDta-grama). 

15. Silanka ad Ayar p. 5,6. 

16. In Hindu sources, bhOtagrilma is usually less specific, including both stationary and mobile beings, 
thus at any rate plants as well as animals; cp., e.g., Mahabharata 12.249.6-7; 14.42.19; 'Sar'lkara on 
BrahmasGtra 3.1.20 and on Bhagavadgita 8.19; cpo Sugimoto, op. cit. [n.9], 625. A likewise 
comprehensive use is found at Samavaya 14.1 (Jaina Agama Granthamala ed., p. 3SI). 

17. Vin V 123; MN I 305; 307; AN I 266; 295; cpo also DN III 89 (asmirp asaddhamme, i. e. 
methune). 

18. Vin III 42. 

19. Sp 761: chedanabhedanadlni; cpo Vin IV 35: chindati ... bhindati ... pacati. 
20. Prat.Ma. (ed. Tatia, Patna 1976), p. 20,5: °patapanake; Prat.Sa. (ed. Finot in: Journal Asiatique 
1913), S04: °patanat (G. v. Simson,Pratimok~asDtra der Sarvastivadins, Teil I, Giittingen 1986, 88, 
reads 'patanat); Prat.MG. (Gilgit Buddhist Manuscripts, Facsimile Edition, Part I), p. 31, leaf 51, I. 4: 
, patana-patapanat. 

21. E.g., T vol. 22, 197a20: f:J<: "felling"; 552b6: 
vol. 23, 75a22f: tft: "pulling out"; 474b7: f9: 
Mii., je 260a3: "destroying" ('jig). 

li& "breaking"; I018b23: J;! "destroying"; 
"killing"; vol. 24, 879c5: 1iJT "chopping"; Vin. 

22. DN I 5; 64; MN I 180; 268; III 34; AN II 209; V 205; cpo SN V 470. 

23. This (minor) precept is missing in the parallel versions known to me (Sangha-bhedavastu of Vin. 
MiL, ed. R. Gnoli, Rome 1978, II, 233,6ff = Vin.Mil., ce 249a2ff; Tval. 1, 83c27ff, 89a5ff, 264c4ffand 
273a8ff [Dirghagama]; 657b6ff and 733b20ff [Madhyamagama]), some of which have abstention from 



Status of Plants inEarliest Buddhism 61 

drinking wine instead. K. Meisig (Das SramaJ)yaphala-sutra, Wiesbaden 1987,58) thinks that the latter 
is the original item and that the first part of the series of precepts to which it belongs is modelled on the 
latter part of the ten sik$apadas for lay followers practising uposatha. But it is more probable that 
special uposatha rules for lay followers were moulded after the monastic precepts and that in this 
connection the precept not to injure plants and seeds was omitted because it was impracticable for lay 
people. On the other hand, if the precept not to drink alcohol was originally missing in the monastic 
precepts, it is understandable that it was introduced later on, since monks too should not of course drink 
wine. At any rate, it is quite difficult to see why the Theravada tradition should have removed the 
prohibition to drink alcohol, which has hardly lost its importance in later times, and should have 
replaced it by the archaic rule to abstain from injuring seeds and plants. If, however, we start from the 
assumption that the latter is the original one, it is quite easy to understand that when it had become more 
or less obsolete it came to be replaced by the more topical precept not to drink alcohol, which was missed 
(cp. also SN V 467 where this precept has been incorporated but still remains outside the traditional 
series (ib. 468-474)). This way oflooking at things is, by the way, supported also by another fact: In 
some Sutras (DN I 5; 64f) the series of precepts under discussion is followed by another one, which 
Meisig (op. cit., 59) supposes to be akind of "comment aria 1 extension". Now, this latter series, too, starts 
with a paragraph criticizing ascetics injuring seeds and plants, and, what is more, this latter paragraph 
is found also in some versions where the precept not to injure seeds and plants is missing in the preceding 
series (T vol. 1, 84a9-11; Sm'lghabhedavastu II 234,3-7). 

24. Vin.Mil" ce 249b5ff: rtsom pa "undertaking". Cpo also T vol. 1, 84alOf and 89a18, prohibiting 
monks from sowing or planting trees which may become the abode (*grama) of demons or spirits 
(*bhata). 

25. Hellmuth Hecker, Die Ethik des Buddha (Hamburg 1976),218. 

26. As 146; Sv I 77 (chedana-bhedana-pacanddi-bhIivena vikopana). Cpo also Mp II 267 (ad AN I 169): 
pi!a-s8Ipkhato samarambho. 

27. Cpo also AN II 197f, which has (albeit, in view of the subsequent vaci- and mlwo-samarambha, 
probably with a shift of meaning) kaya-samarambha where the parallel passage MN I 361 has 
ptiI)atipata etc" 
28. CPD S.v. 2arabhati. 

29. Cpo H. Oertel, Euphemismem in dervedischen Prosa undeuphemistische Varianten in den Mantras 
(Sitzungsber. d. Bayer. Akad. d. Wiss., 1942), 7ff; T. Goto, rabh-, labh- + ii in der vedischen 
Literatur, in: JIBSt XXIY.2 (1976), (29)f. 

30. E.g., Ayar 15,17 (no paI)iI)arp paI)e samiirabhejjiisl) beside J a I 168 (na piiI)o paI)inarp hanne); Dasav 
6.29 (pUl;1havikaya-samarambha; cy.: iilekhanadl) beside 6.27 (pUljhavikayarp ... hirpsantl). 

31. Rock Edicts III D (pananarp analarpbhe); IV A (panalarpbhe); I B, F-H. 

32. Prat.Ma. (ed. Tatia, Patna 1975),20,5; cpo T vol. 22, 552b6; Prat.Sa., ed. Finot [see n. 20], 504; ed. 
v. Simson [see n. 20], 49 and 88; cpo T vol. 23, 75a22f and 482c29; Prat.Mil., loco cit. [see n. 20]; cpo 
T vol. 23, 776b5f; vol 24, 504a18; Vin.Mu" je 260a3; Prat. der Kasyapiyas (T vol. 24), 662bl0. 

33. Cpo also Mahavyutpatti No. 8431: bijagrama-bhutagrama-vinasanam. Cp., moreover, the fact that 
in Jaina sources, too, the combination of green plants (harita) with seeds (biya, bija) is not 
unfrequently met with, andin similar contexts at that (cp., e.g., Ayar41,4; 37,24; Dasav 4.11 =p. 13,11-
13). 

34. There is no special relationship or close connection between the Maha-sanghikas, Mu­
lasarvastivadins and Kasyapiyas. As for the Sarvastivadins, their Vinaya- and Sutrapilaka has, to be 
sure, many features in common with that of the Mulasarvastivadins, but this may be due to close contact 
from a certain time onward, and not to original relationship. According to E. Frauwallner (The Earliest 
Vinaya and the Beginnings of Buddhist Literature, Rome 1956, 24ff), the Sarvastivfidins originally 
rather belong to the same group as the Theravadins. Actually, the reading of several old Chinese 
versions of their Pratimok~asotra goes with that group (see n. 35). 
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35. Viz. Theravadins, Mahisasakas (T vol. 22, 197a20), Dharmaguptakas (T vol. 22, 1018b23), and 
the Sarvastivadins. As for the latter, it is, to be sure, only in Kumarajiva's translation of their 
Prat. (T vol. 23, 474b7), in a still older version of a Vinayavibhanga of this school (T vol. 24, No. 1464, 
879c5; cpo A. Yuyama, Systematische Ubersicht tiber die buddhistische Sanskrit-Literarur, l.Teil: 
Vinaya-Texte, Wiesbaden 1979, p. 7 § l.IS.C.I) and in a Tun-huang version of Prat.Sa. (see T. 
Inoguchi in: K. Sasaki [ed.], Kairitsu shiso no kenkyii, Kyoto 1981, 196; Yuyama, op. cit., § 1.l1.C.2) 
that the reference to seeds is missing, but these documents may well represent an earlier tradition of the 
school since the Skt. fragments are later and the "official" Chinese Vin.Sa. has been revised (Yuyama, 
op. cit., p. 8 § 1.IS-19.C.2; cpo also L. Schmithausen in: H. Bechert (ed.), Zur Schulzugehorigkeit von 
Werken der Hinayana-Literatur, 2. Teil, Gottingen 1987, 3ISff). As for the close relationship of these 
schools, see Frauwallner, op. cit. [no 34], 8ff. 

36. One might be tempted to see a connection between the omission of the seeds and the explanation 
of the precept in terms of plants as a habitation of deities or spirits (see p.5), since' bl)a-gTama' does 
not allow of a similar reinterpretation. But the problem is that this secondary explanation of the sutTa 
is missing in at least one of the Vinayas of those schools which omit the seeds from the precept. Hence, 
this omission may, in the community from which these schools derive (see n.35), have preceded the 
attempts to reinterpret it, and may have been motivated by the fact that non-injuring of seeds was found 
too cumbrous and no longer required by the society. But I admit that the matter requires further 
investigation. 

37. Cp., especially, D. Schlingloff, Zur Interpretation des Pratimolqasiitra, in: Zeitschrift der Deutschen 
MorgenHindischen Gesellschaft 113 (1963), S36ff. 

38. Vin IV 34. 

39. Cpo the repetition of the act offelling, first ascribed to the monks of Ajavi (plural!) and then again 
to a single monk. It is with the latter that the story of the tree deity (devata) is connected. After 
this story, the text returns to the plural (sama1)a Sakyaputtiya ... chindissantl)' There is no further 
mention of the deity, not even in the Buddha's reproof of the monks' (pl.!) behaviour. If the "devata 
block" is athetized, the remaining text is fully consistent in both form and content. Should there still be 
any doubt, it is removed 'by a glance at the introductory story to Pac. 10 (on digging the earth), the 
structure of which is exactly the same as that of the one under discussion if cleared of the "devatablock". 

40. T vol. 22, 339a. 

4l. Viz. in that of the Mahisasakas (T vol. 22, 41c). It is also missing in the version of the 
Dharmaguptakas (T vol. 22, 641 cSff) , but this version does not offer conclusive evidence since it gives 
the impression of having a considerable lacuna (in line 5). However, when interpreting the wording 
of the sutTa it explains bhata as "demon" (*amanu$ya) (641c14), which may signalize that this 
version did contain the devata story. 
42. Cpo also T vol. 24, 879b29ff, esp. c4 ("in all herbs (*o~adhl) and trees, there are spirits/deities"). 

43. I.e., apart from the Pali version, T vol. 22, 41cSff (Vin.Mi.); vol. 23, 74c22ff (Vin.Sa.); c.p. also 
776a24ff (Vin.Mii., not explicit). 

44. T vol. 22, 641c5ff (Vin.Dha.) appears to have a considerable lacuna (seen. 41); T vol. 24, No. 1464, 
879b27ff shows no trace of this explanation, but this text, according to A. Yuyama (see n. 35) of the 
Sa. school, may not be a complete and literal translation. 

45. T vol. 22, 339a6ff. 

46. See ns. 8 and 5. 

47. In a discussion after a lecture similar to the present one which I delivered at the Australian National 
University, Canberra, in Oct. 1989. 

48. Mudagamuwe Maithri Murthi, Das Verhalten der ceylonesischen Buddhisten gegentiber Tieren 
und Pflanzen (MA thesis, Hamburg 1986),62. 

49. This passage is, by the way, contrasted at Mil 172ff with J a III 24, expressing the "rationalist" (or 
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everyday?) view that trees are insentient (or merely dumb?) and hence unable to understand when 
addressed. 

50. Ja IV 144ff, esp. 153ff; cpo A. Henrichs, "Thou shalt not kill a tree": Greek, Manichaean and Indian 
tales, in: Bulletin of the American Society ofPapyrologists 16.1-2 (1979),103; Maithri Murthi, op. cit. 
[no 48], 65. . 

51. I.e., acase of paI)I)atti-vajja (Sp 228) orpratik~epaI)jya-siivadya (BoBh 112,20-22; AKBh 218, 15ff), 
and not of Ioka(/pakatI)-vajja or pralcrti-savadya (BoBh 113,17; AKBh 218,19ff). Cpo also Max 
Weber's concept of "Anstandsregeln" (Gesammelte Aufsatze zur Religionssoziologie, 6TUbingen 
1978,244). 

52. Cpo VinMaflj 20 I: kasma bhOtagamassa patabyataya pacitti icchita ti. samaI)a-asamppato. 
53. It would be interesting to discuss the case of the earth, digging which a monk is prohibited 
from (Pac. 10). The SuttavibhaJlga offers the same reason as in the case of injuring plants, viz. that 
people mind it because they believe the earth, too, to be a living being with one sense-faculty (ekindriya 
}iva) and therefore consider digging her to be an act of injuring her. 

54. See p.4 with n. 22. 

55. Since the tradition seems to be unanimous in taking, in this passage as well as in the case ofPacittiya 
II, seeds and plants in a general sense including all seeds (or rather all parts of a plant) that are capable 
of germinating and all green plants that have not withered or been cut off, and does not indicate any 
restriction to cultivated plants or plants exploited by man, I ignore the possibility that injuring seeds and 
plants may be immoral because of the damage inflicted upon the owner. 

56. I refrain, in this paper, from discussing other possible but, to my mind, equally inconclusive 
considerations. 

57. DN I 141. 

58. This is made explicit at Dharmaskandha (ed. S. Dietz, Giittingen 1984), 82f. 

59. SN IV 351; V 393. 

60. Sn 704: aviruddho asiiratto paI)esu tasathavare; cpo 394a (piiI)a) + cd (sabbesu bhOtesu nidhiiya 
daI)Qarp ye thiivara ye ca tasanti loke). 
61. Sn 146: ye keci piil)abhOt' atthi tasa vii thiivara v' anavasesii. On piil)abhO/piil)abhOta, to be derived 
from the Skt. priil)abhrt, see K.R. Norman, Pali Lexicographical Studies IV, in: Journal of the Pali Text 
Society II (1987), 39f. 

62. Sn 394 (see n. 60); 629 = Dhp 405: nidhiiya daI)Qarp bhatesu tasesu thavaresu ca. Needless 
to say that ' bhata' is used in these passages in a wider sense than at Pac. 11. 

63. Sn 967 (mettayaphasse tasathiivariim); SN 1141 = IV 117; 351; V 393; MN II 105 = Th 876. 

64. Sn 394 (see n. 60); 629 (see n. 62); SN I 141. 

65. SN IV 351; V 393. 

66. Sn 704 (see n. 60). 

67. Th 876. 

68. Sn 967 (see n. 63); 145c-147d. 

69. Th-a ad Th 876. 

70. E.g., Ndl 488; Nd2 221; Th-a ad Th 876; Ps ad MN II 105; Spk ad SN 1141 and IV 117. 

71. E.g., Dasav 6.10 (jiivanti ioe p!iI)ii tasa aduva thavara., te ... na hal)e ... ); 6.24 (sant' ime suhuma pal)a 
tasa aduva thavarii); Uttarajjhana 5.8b and 19.89d; Suyagac;!a 1.6.4b. 

72. Cpo K. R. Norman, The Group of Discourses, vol. I (London 1984),65 (v. 394),106 (v. 629), etc. 
At Ayar 5,8f, the context suggests the nuance "getting frightened [very often]" (cp. Bhatt, op. cit. [n.8], 
137), but this would seem to be a secondary one. 
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73. Schubring, op. cit. In. 8], 96. 

74. Cpo V 1.115.ld = AV 13.2.35d (jal/atas tasthU$8S cal; V 1.80.14 (sthajagac ea); 4.53.6 
(jagatalJ sthatllr ubhayasya); cpo also Svetasvatara-Upani~ad 3.18 (sthavarasya earasya ea). 

75. In the Mahabharata, even the pair trasa/sthavara is found: 3.185.28 (trasanaI)1 sthavaral)aI)1 ea, yae 
eengaI)1 yae ea nengatI); 12.9.19 (trasa-sthavara-varjakalJ); 13.26.24 (trasan!iI)1 sthavariil)aI)1 ea ... 
bhayaI)1 tyajet). More frequent is, however, the pair sthavara/jangama. 

76. E.g., MHrd IX.139; TJv 361a3 (read brtan pal. 

77. M. Maithri Murthi (oral communication). 

78. Pj II (vol. 2), p. 464. 

79. R. Williams, Jaina Yoga (repr. Delhi 1983), 65f. 

80. Ibid., 66. 

81. Ibid., 118; 122. 

82. H. V. Glasenapp, Der Jainismus (Berlin 1925), 321ff. 

83. Op. cit. In. 48], 62. 

84. That mowing grass or felling trees is not bad karma is expressly stated at T vol. 12, 460b17-
19 (Mahayana MahaparinirvaI)asiltra). Cpo also T vol. 51, 438b3f, stating that it is not heard [in any 
authoritative Buddhist text] that in the case of insentient beings [like plants, destroying them is an 
act which] has a [karmic] result. However, the Killadantasutta (see above) would seem to suggest 
that avoidable destruction of plants is not sanctioned. Cpo also M. Aris (Man and Nature in the Buddhist 
Himalayas, in: N.K. Rustomji and Ch. Ramble, Himalayan Environment and Culture, New Delhi 1990, 
99) reporting a passage from a Bhutanese scliool textbook where needless injury inflicted upon a tree 
is described as 'sinful'. Cp., in this connection, also Pv II.9.3 and 6 where a person who, for the sili\:e 
of material gain, fells or injures a tree the shade of which he has enjoyed is called an evil person breaking 
friendship (mittadubbho papako). 
85. E.g., Dasav 3.2; 5.1.55. 

86. Yin I 237f; MNI368f; cpo L. Alsdorf, Beitrage zurGeschichte von Vegetarismus und Rinderverehrung 
in Indien (Wiesbaden 1961), 563f. 

87. See p.3 with n. 8. 

88. Schubring, op. cit In. 8], p. 173; Alsdorf, op. cit. In. 86], 571. 

89. Palimokkhasutta, Pac. 62; cpo Pac. 20 and 40. 

90. In this connection, it is interesting that in the Milindapafiha the most elaborate refutation oflife and 
sentience in entities believed to possess them by the Jainas but not by the Buddhists concerns water (see 
Mil 258ff). 

91. MN 178. 
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The Madhyamaka and The Future 

Prof Shohei Ichimura 

The term 'madhyamaka' generally denoted whatever is middle to any object of reference, but 
within the Buddhist usage, it means the insight as well as th'e practice of the Middle 
Way [madhyama-pratipad]. In the developmental history of Buddhist Doctrine, this 
fundamental concept evolved through two major stages, namely, from the Abhidharmaka to 
the Madhyamaka school. The Kathavatthu preserved in the Theravadin Abhidharma literature 
clearly demonstrates the crisis of Buddhist Doctrine in terms of 'logical deadlock' in failing 
to establish clear distinction between the trans-empirical dharmas (elements) and the 
empirical pudga/a (person) in the Theravadin-versus-Pudgalavadin logical dispute. This 
paper is to elucidate the nature ofthis logical deadlock and the Madhyamaka solution in terms 
of an innovative dialectic introduced by Nagarjuna (ca. A.D. second century). Illustration is 
given to this 'logical deadlock' as arising form different presuppositions, i.e. different logical 
linkages between the reason and the consequent, despite the same subject term and logical 
rules. The doctrinal crisis is also of the contemporary nature in terms of communication­
breakdown as well in two-fold ways: (1) intra-Buddhist problem observed in the absence of 
clear distinction, hence, lack of right reconciliation, between the transcendent non-self and 
the empirical self; (2) inter-religious problem observed in the confrontation and lack of 
adequate reconciliation between different religious thoughts and cultures. Antithesis is easily 
sharpened and magnified through the logical and linguistic behaviour ofthe human mind: (1) 
referential force toward objective variables, and (2) tendentious or purposive force toward 
term or propositional linkages. Buddhist logicians whose intent can be traced back to 
Nagarjuna have always tended to solve confrontation of this kind by working at the trans­
empirical level, allowing two contradictory arguments to be successfully juxtaposed against 
reality. The applications of this Madhyamaka dialectic are explored with reference to 
Buddhist tasks for the years to come. 

ne of the major problems with which every religious tradition ought to 
contend is the linking of the religious and secular domain of human society. 
From the time of inception, growth, and transformation, each religion ought 

to find ways to engage itself in secular society, not limiting itself to its own religious 
affiliations within community and society, but daring to venture beyond or outside of 
its own religious tradition. The manner of such linkage may vary in form according 
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to systems of religious doctrine, differing times, and different socio-cultural 
environments. Take, for instance, the Theravadin and Mahayana traditions; the 
respective ways in which they have linked the religious and secular domains of society 
appear to have been somewhat different. The primary objective in this paper is to call 
attention, on the part of each tradition, to the long overdue task bf critically reviewing 
existing forms of linkage between the religious and the secular, in order to bring the 
reform that is necessary to the future growth of Buddhism, uniting the two traditions 
through the creation of a viable basis for communication and cooperation between the 
two. 

Today, the trend toward secularization is an inevitable force of history everywhere 
on earth, resulting from rapid industrialization and social modernization, which, hand 
in hand, have been transforming traditional society and culture from agrarian to urban. 
Thus, the teachings and practices of religion have also been confronted with the 
challenge of a new period dominated by these forces of social and cultural change. In 
Buddhist tradition, whether Theravadin or Mahayana, professional monk or lay 
devotee, the leaders have been aware of these forces of change and have found it 
necessary to review old forms of expression and search for the new, so as to 
accommodate this on-going change with a new set of appropriate meanings and 
directives. Moreover, in this era the physical presence of Buddhist tradition is no 
longer confined to the geographical regions of the past, but has extended globally to 
all parts of the world. The tradition has increasingly come to be respected as the equal 
of other religious traditions of the West. If Buddhist tradition as a whole, including 
both the Theravadin and Mahayana, can hope to offer a service to humanity on global 
terms, it is the time today that the tradition must engage itself in the examination and 
assessment ofthe aforementioned problem oflinkage, thereby to introduce anew form 
and direction for the new period to come. 

COMMUNICA nON BREAK.DOWN 
EXPRESSED IN THE KA THAV ATTHU 1 

It is generally believed that during the history of Buddhism in India there was no direct 
contact between the Theravadin tradition which has been dominant in Southeast Asia, 
and the Mahayana tradition which has been transmitted and preserved in East Asia. 
However, it should be pointed out that there was a thread of continuity in doctrinal 
development from the crisis of the Theravadin orthodoxy, recorded in theKathavat­
thu, to the successful solution of the problem by way of Nagarjuna's (c. second 
century A.D.') innovative method of Madhyamaka dialectic. It is ever more relevant 
today to address the said dialectical method for the purpose of establishing 
communication between Theravadin and Mahayana tradition. 

The compilation of the Kathavatthu, attributed to Moggaliputta-tissa,3 who chaired 
the third Buddhist Council (c. mid-third century B.C.), was, perhaps, the boldest and 
most courageous task ever undertaken by the editorial authors of the Pilii Abhidhamrna 
Pitaka. This text, entitled 'The Points of Controversy' in Mrs. Rhys Davids' 
translation; is known as the record of extensive doctrinal disputes exchanged among 
various Buddhist schools on logical proceedings. It was the 'boldest and most 
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courageous task,' precisely because those points of controversy, unresolved as they 
were, could have undermined the religious authority of the orthodoxy and the position 
of the editors themselves, by allowing leeway for the espousal of heretic views. In this 
connection, it is necessary to repeat that the said dialectical method bears significance 
more than ever 'before in establishing communication between Theravadin and 
Mahayana traditions. 

It is well known that Buddhist doctrine fundamentally consists of the insights of the 
Four Noble Truths [catur-arya-satyaJ, Dependent origination [pratJtyasam-up­
ada], Five Aggregates [paiica-skandhaJ, Twelve Bases of Cognition' [dvadasa­
ayatana], and Eighteen Categories of Reality' [a~tadasa-dhatuJ. The very reason that 
the metaphysical principle of 'Self' [atta or iitmii] was rejected [i.e. the doctrine of 
anatta] in Buddhism was due to the insight that an individual person [puggala or 
pudgalaJ is an organized aggregation of the Five Khandhas [upadaya-skandhaJ. 
Hence, the psycho-physical elements of the Five Khandhas (i.e. those categories of 
riipa, vedana, sarp.jfla, sarp.skiira, and vijflana) were regarded as more real than an 
individual person [puggala], because the latter is nothing but a product of multiple 
psycho-physical elements organized through direct and indirect causal networks 
[hetu-pratyaya-ta] which has been given a linguistic name. In this manner, viewing 
every object of experience as arising from the causality of dependent origination 
[pratIyasamutpada] was the essence of the doctrine of right view [samyag-d!~.ti], and 
training oneself to see things as they really are [yathabhutam] was the essence of the 
practice of the Middle Way [madhyama-pratipad]. 

When the linkage between religious and secular consciousness is under reviewal 
(here, 'religious consciousness' and 'secular consciousness' meaning respectively a 
state of transcendence and an empirical state of involvement), the core of Buddhist 
doctrine, such as the 'non-self [anatta or anatma], raises a problem in the reasoning 
mind. This is precisely because to any individual, it is difficult to rationalise how and 
why the core of an individual person, conventionally believed to be the seat of all 
vested interest, could ever be linked to its trans-empirical non-existence! In this 
connection, there was the Buddha's word in explaining the .conditional presence of a 
'pug gala' as an empirical self or individual person; the passage was frequently quoted 
in the Kathavatthu, because the Puggalavadins made it their source of authority. It 
reads as follows: 

"There is the person who works for his owngood. And material quality is known 
in the sense of a real and ultimate fact.'" 

The passage in question comprises some ambiguity which could lead to a full blown 
controversy such as that in the Kathavatthu. The Theravadin orthodoxy held fast to the 
ultimate non-existence of any metaphysical entity such as 'self [atta] or semi­
metaphysical 'person' [puggala], but the innovative Puggalavadins espoused the 
existence of a semi-trans-empirical agent [puggala] along with trans-empirical 
entities, such as psycho-physical elements (such as riipa-dhammas etc). Doctrinal 
controversy between the two schools was inevitable. The Kathavatthu took up this 
controversy, made it the heart of all other disputes; it was coupled with numerous other 
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topics of dispute, all of which did, however, stem from that original controversy.6 . 
The passage from which the crux of the Kathavatthu controversy derived mentioned 
two classes of entities: 

I. The empirical person who goes along with the psycho-physical elements, 
such as rupa-dhamma, but it is not sufficiently clear whether or not this puggala 
is clearly confined to the secular or empirical domain, and; 
2. Trans-empirical dhammas (such as rupa-, veelana- etc.), which are supposed 
to be known in the sense of a genuinely real thing [rDpam upalabbhati saccika 
rrha-paramatthena] , but again it is not clear whether or not these entities are 
indisputably distinguished as separate or different from the puggaZa which is 
supposed to be an empirical agent. 

THE ]PROBLEM OF LOGICAL DEADLOCK IN THE KATHAVATTHlT 
In order to clarify the nature of the logical deadlock between the respective claims of 
the Theravadin and the Puggalaviidin, it is necessary to introduce another example of 
logical dispute exchanged between the Hindu Nyaya ;empiricist and the Mlmarpsa; 
transcendentalist of Medieval India. In defining the nature of the vocal word 
[sabela], for instance, the Hindu logician (Nyaya schoolman) would formulate the 
following syllogistic argument: 7 

Thesis: 'Vocal word' [sabda] is impermanent, 
Reason: because it is a product, 
Example: just as a pot (anything that is moulded) is. 

sabdo 'nitya 
krakatvat 
ghatatvavat 

The Mlmarpsa linguist would put up another syllogistic argument against the former 
as follows: 

Thesis: 'Vocal word' [sabdaj is permanent, 
Reason: because it is audible (i.e. communicable),' 
Example: Just as any vocal word (that is audible). 

sabdo nitya . 
sravaI)atvat 
sabdatvavat 

This is an excellent example of communication breakdown between two different 
cultures or thought systems. One schoolman presupposed that from the empiricist 
point of view, "whatever is produced is impermanent." Since a vocal word (a set of 
sounds making a symbol) is a product of human effort and is hence impermanent, for, 
just as a pot which once moulded eventually breaks down, a word disappears no sooner 
than it is uttered. Another schoolman, however, who presupposed from the 
transcendentalist point of view that a word symbol transmits a command to another 
person, determined that the meaning elicited by a vocal word, the essential ideation 
communicated by it, ought to be transcendent of space and time, and hence, permanent. 
Despite one and the same subject term 'sabda,' the two different presuppositions led 
the two schools to end up drawing mutually contradictory predications: 'is impermanent' 
and 'is permanent.' 

In Indian logical terminology, the logical linkage between reason and thesis, 
(namely, 'whateveris a product is impermanent' and 'whatever is audible is permanent'), 
is called 'pervasion' or 'concomitance between two terms' [vyiJpti]. The very contradiction 
manifested between the two theses, which are induced from the two 
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different logical relations [vyapti], despite the same subject term, obviously caused 
communication breakdown. Thus, when tvvo people respectively hold different 
presuppositions or logical linkages due to their respective cultural upbringings, this 
difference is likely to lead to communication breakdown between them. Take the case 
of Moslem-Hindu communal violence in India, that of Moslem-Christian violence in 
Lebanon, or that of ethnic and religious confrontations in Northern Ireland as well as 
in Soviet Russia; the root cause of human tragedy and disaster can, indeed, be 
identified as the manifestation of communication-breakdown resulting from different 
cultural and religious presuppositions. In this context, it seems certain that the task of 
establishing communication between Buddhist and non-Buddhist cultures and religions 
can be carried out in a manner similar to that in which the said logical dispute was 
resolved. 

Returning to the logical problem of Kathavatthu it is apparent in the last example, 
in order to accomplish communication between two people, one's logical linkage from 
reason to conclusion must be accepted by the other. If a person tries to communicate 
to a group of people that there is an outbreak of fire over a distant hill, he ought to let 
them know that smoke is rising from that hill. If the causal linkage of smoke and fire 
is common knowledge to the people, they will immediately grasp the idea of an 
outbreak of fire on that hill. This means that they should be able to judge whether the 
referred linkage of smoke and fire is possible in the area in question; ifthe same linkage 
is made in reference to another location, such as, a pond, they would immediately 
doubt that the smoke implies an outbreak of fire near the pond. Now, a summary can 
be made of the basic rules which make communication between two people 
possible:' 

1. the logical or causal linkage of two terms (e.g. smoke to fire)cmust be 
commonly known by both parties in reference to a class of objects, like a 
kitchen, where both smoke and fire are always observed together; 

2. the contrary negative linkage, "When there is no fire, there is smoke," must 
also be known equally to the same people in reference to another class of objects, 
like a pond, where neither fire nor smoke is possible at all times. 

If these dual conditions, which can safeguard our thinking process from falling into 
error, are not met, there results communication breakdown. When a public argument 
takes place between two parties,· whichever party's claim fails to comply with the 
foregoing dual rules, is regarded as invalid, suffering defeat. Now, the logical 
deadlock recorded in the Kathavatthu was due to a failure by both parties to comply 
with the said logical rules, mutually invaliding their intended theses. The initial 
dispute quoted in the Kathavatthu was the Theravadin's refutation against the heresy 
of the Puggalavadin such that the 'pug gala' (an individual person) is a semi-trans­
empirical entity. The Theravadin orthodoxy linked up two concomitant statements: 

1. whatever ex') is known in the sense of a genuinely real thing;1O 

2. it is known in the same way as a genuinely real thing is known." 
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These two statements can be notated respectively as 'p' and as 'q.' 
In the crucial arguement of the Kathavatthu, the Theravadin was referring to a trans­

empiricaldhamma (such as, that of nJpa, vedana, and so forth) in the Khandha 
categories, believing that these two qualifying propositions could distinguish clearly 
whatever entity that belongs to the trans-empirical domain from whatever entity that 
belongs to the empirical, such as a puggala. 

The Theravadin questioned the Puggalavadin, stating: "Is 'puggala' known in the 
sense of a genuinely real thing?" The Puggalavadin replied affirmatively, "Yes, it is 
known" (notated as 'p'). Next, they again questioned the Puggalavadin, stating, "Is' 
puggala' known in the same way as a genuinely real thing (i.e. a dhamma) is known?" 
The Puggalavadin cannot give a similar affirmative reply, "No, it is not known" 
(notated as '-q'). With this expected negative answer, the Theravadin declares that the 
Puggalavadin suffered defeat by referring to their failure in complying with the two 
logical rules, quoting: 

"You, Puggalavadin, are wrong, because if you affirm the first proposition 'p,' 
you ought to also affirm the second one, i.e. 'p.q,' but you instead affirmed the 
former but negated the latter, i.e. 'p._q.' If you ought to negate the latter, you also 
ought to negate the former ('-g.-p'), but you instead affirmed the former and 
negated the latter"(i.e. 'p.-q')." 

Ingeniously, however, in the second round (i.e. rejoinder [pa,tikamma]) the 
Puggalavadin rebutted the Theravadin through similar tactics, questioning: "Is 
'pug gala' not known in the sense of a genuinely real thing?" The Theravadin replied, 
"No, it is not so known" ('-p'), The former again questioned the latter, stating, 
"Is 'puggaZa' unknown in the same way as a real thing is known?" Here the Theravadin 
could not give a similar confident reply, hence answer with a negation: "No, it is not 
unknown" (i.e. 'q'), because the unreality of 'empirical self is known only through the 
trans-empirical insight (i.e. of ropa-dhamma, etc.). Thus, the Puggalavadin success­
fully induced a defeat to the Theravadin on the same grounds, i.e., the Theravadin's 
failure in complying with the logical rules, resulting in '-p.q.' The Puggalavadin thus 
censured the Theravadin, saying: 

"If you, Theravadin, negate the first proposition, you ought also to negate the 
second one (i.e. '-p::o-q'), but you instead negated the first and then affirmed the 
second (i.e. '-p·q'). On the other hand, if you wish to affirm the second 
proposition, you also ought to affirm the first one as well (i.e. 'q::op'), but you 
instead negated the first and then affirmed the second, (i.e. '-p.q'). Since, while 
negating the first, you affirmed the second (i.e. '-p.q'), you failed to accomplish 
your thesis." 

The Puggallwwin further proceeded to press the Theravadin with the third round 
[niggaha: refutation], the fourth round [upanaya: application of the Theravadin's 
reasoning to his own case], and then the fifth round of conclusion [niggamana].13 

Since the beginning of this century, Buddhist scholars had been for a long time 
puzzled about the nature and origin of the logical method which those pre-Classical 
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Abhidharmikas applied to the proceeding of their public debate or doctrinal 
demonstration. Relying on her Burmese co-translator's analysis, Mrs. Rhys Davids 
briefly discussed on the nature of this logical method in her prefatory note of The 
Points o/Controversy." The analysis, however, failed to grasp the underlying logical 
rules of anvaya and vyatireka and thus somewhat blurred the doctrinal issue concerning 
the transcendental and the empirical domain inseparably tied with the limit and the 
range oflogical reasoning. In order to clarify the way mutual invalidation took place, 
reproduced here is the same chart which was once included in an article published 
elsewhere by the present author: 15 

TaMe 7.1. 
MUlh.!la[ InvaITidl.ation: Trall1lscendell1ltal/empHrical debate 

I. Tl!:lIeraviiGlin Ref'll1tatJi.on 
Puggalavadin Thesis: 
'p._q' is false, because 'p::::>q' 
'p.-q' is false, because '-q::::>-p' 
Hence, the thesis 'p.-q' is false 

HI. F'll1ggalaviidi:m Ref'll1tatioilil. 
Theravadin thesis: '-p.q' 
can be refuted, because '-p::::>-q'; 
'-p.q' can be refuted, because 'q::::>p' 
Hence, 'p.q' can be refuted 

H. lP1llgg:dlilVidi:n Rejoinder 
Theravadin thesis: 
'-P'q' is false, because '-p;:)-q'; 
'-p.q' is false, because 'q;:)p' 
Hence, the thesis '-p.q' is false 

IV. iPllIgg!llla.v!di:m AlPplic~tio:ll. 
Our thesis: 'p.-q' is not falsified 
Your refutation '-(p.q) is not 
acceptable because 'p;:)q' and '-q;:)-p' 
Hence '-(p.q)' is not acceptable 

V. lP'uggalavidi:n'a CO:nc1ll1illioD. 
Our thesis 'p.-q' is not refuted, 
because 'P'q' is not compelled; 
Your refutation '-(p.-q)' is not convincing 
because '-q._p' is not compelled; 
Our thesis 'p.-q' is not refuted 
because neither 'p.q' nor '-q._p' is compelled. 

The subject of disputes then moves on to the Five Khandhas (i.e. rupa, vedana, sarp­
jfia, sarpskara, and vijfiana), Twelve Ayatanas, Eighteen Dhatus, and then to the 
physical body [kaya], as to whether pudgala is known differently or identically with 
respect to each set of dhammas in these categories. 16 Next, the subject of dispute moves 
to the matter of transmigration (puggalo sandhavati asmi'iloka pararp lokarp paras­
rna loka imarp lokan ti? Amanta; So puggalo pe? Na h'evarp vattabbe).17 and to 
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favourable [kusala or kllsala] , unfavourable [akwfala] , and indeterminate [abvyakata 
or avyalqta] dhammas, and so forth up to good [kalya{]a-] and bad conduct [pap aka 
-kamma or karma], supemOlmal powers [chaJabhjiiiia or abhjiianllyoga] , and all 
stages of saintly attainments, and so forth. The way in which these disputes were 
carried out was precisely identical, and thus, every dispute ended up in logical 
deadlock by the same kind of mutual invalidation due to the failure of both parties to 
comply with the two logical rules. 

To explain this logical deadlock, the inferential demonstration must be referred to, 
based on the linkage of'smoke and fire.' It has been explained above that there is a valid 
logical context for which in the first case, the instances of a positive class, like a 
kitchen, accomplish the presence of the linkage of 'smoke' and 'fire' in reference to a 
positive substratum 'x' by verifying the two propositions: '''x' is having smoke" and '''x' 
is having fire," as true (i.e. (x)p.(x)q); while for the second case, the instances of a 
contrapositive class, such as, a water tank, accomplish the absence of the linkage in 
reference to a contrapositive substratum 'y' by falsifying the two propositions as '''y' 
is neither having fire," "nor is 'y' having smoke," (i.e. (y)-q.(y)-p). Besides these two 
opposite classes of things, 'x' and 'y,' it is necessary to indicate the existence of two 
other classes of referential variables, namely, a third case, 'u,' which may have been 
observed as having smoke but no fire (i.e. (u)p.(u)-q), and a fourth case, 'v,' which may 
have been observed as having fire but no smoke (i.e. (v)q.(v)-p). In logic, the first two 
are the only valid conditions while the latter two are invalid conditions, precisely 
because the former clearly distinguish the logical boundary between positive and 
contrapositive instances, whereas the latter cannot do so. It is on the same grounds that 
both parties in the Kathavatthu controversy mutually induced the third case and the 
fourth case in the opponent's thesis on 'puggala.' 

It was in this way that the subject term pugga/a was thrust into the arena of public 
debate as an ambiguous and very upsetting subject matter, when the Puggalavadin, in 
part, asserted that puggala is a trans-empirical entity like a Iilpa-dhamma, while, in 
part, accepting its denial by being unable to equally assert the second proposition, 
namely 'p._q!' Moreover, the Theravadin failed in public to prove that it is a rupa­
dhamma alone which is real and trans-empirical. Though they could repudiate that a 
puggala is trans-empirical, they could not equally repudiate the second proposition 
that the way one perceives a puggala as unreal is the same way one intuits the reality 
of dhammas, hence '-p.q!' In short, the Theravadin failed to clearly distinguish the 
status of a trans-empirical dhamma and that of an empirical puggala in logical terms. 
SOLUTION BY MADHYAMAKA DIALECTICAL METHOD 
Although we do not know the precise date of Nagarjuna, this innovator of the 
Madhyamaka dialectic came to existence three or four centuries after the time of the 
Kathavatthu compilation. Despite many works being attributed to this master, it is 
sufficient to take up two texts, identical in method and style as well as in versified 
composition, in order to understand his doctrine of sunyata and the method of his 
dialectic. One of them is called 'The Treatise on the Middle through Versified 
Composition (Mula-madhyamaka-karika-sastra),' and another is '(The Treatise) On 
Turning around (Doctrinal) Disputes (Vigrahavyavartanl).'18 Since the present author 
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regards Nagarjuna as an Abhidharmika, it is justified to refer to the following elements 
of information, be they legendary or historical, to approximate the date of his active 
life: 

1. that the Chinese text Fu-fa-ts'ang-yin-yiian-chuan (Record of the Histories of 
Dharma-Transmission) compiled in A.D. 472'19 listed Nagarjuna as fourteenth 
andAsvagho~a; as twelfth in the patriarchal geneology of Dharma transmission; 

2. that the Rajatararpgil)I (The History of the Kings of KasmIra) which was 
written by Kalhana in the twelfth century refers to Nagarjuna's relation to 
Kani9ka; 

3. that HSiian-tsang recorded in one of his Hsi-yu-chi passages that Nagarjuna 
was a contemporary of Asvagho:;;a; 

4. that Asvaghm!a was one of the favoured confidants of the Ku~al)a ruler 
Kani~ka along with Vasumitra, Sarvastivadin head monk, leader of the legendary 
Fourth Buddhist Council sponsored by that king, and one of the editors of the 
Mahavibha$ya-sastra; 

5. that A. Basham reconfirmed that the era of Kani9ka; began during the latter 
half of the first century, i.e. 78 A.D., instead of 144 A.D.;'° 

6. that Nagarjuna introduced the method of dialectic as solution to the unresolved 
controversy of the Abhidharmika tradition concerning the heresy of the 
Pudgalavada. Accordingly it would be a feasible hypothesis to place the active 
date of Nagarjuna as early as that of Kani$ka or perhaps a little later in the first 
part of the second century A.D .. 

The four classes of variables explained earlier, can be differentiated regarding the 
logical linkage between smoke and fire: in the first case including those which can be 
predicated as having both smoke and fire, like a kitchen, (and so forth);" a second case 
including those which can never be predicated as having either one.of them separately 
or jointly, like a lake or a water tank; these two classes of things constitute the 
referential variables of the dual rules of valid inference;" a third case including those 
which can be predicated as having smoke but no fire, which can be notated as 'p._q;' 
and a fourth case including those which can be predicated as not having smoke but 
having fire, which is to be likewise transcribed as 'q._p.' Now, it is necessary to mention 
that the point of controversy between the two Hindu schools and that of the 
Abhidharmika schools are identical in essence. This means that despite the same 
subject terms, what the respective disputants of the two schools were talking about 
were two different things. In case of the Hindu disputes between the Nyaya logicians 
and Mlmarpsa linguists, the subject term 'sabda' appears to be the same, but what one 
party refers to as 'impermanent' is different from what another party refers to as 
'permanent. ' 

The referential discrepancy between the Theravadin and Puggalavadin, however, is 
far more complicated than the Nyaya versus Mlmarpsa logical deadlock, because the 
syllogistic arguments presented by the Nyaya and Mimarpsa schoolmen are equally 
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correct in terms of logical rules: in the first argument, 'a vocal sound (sabda 
symbolized as's') is a product by human effort' [(s)n = a kind of sabda defined by the 
Nyaya as 'is a product of human effort'], and 'it is impermanent' [(s)-G; ('G' = 'is 
permanent')], and in the second argument, 'A vocal sound ('t') is audible' (or intelligible 
and communicable), [(t)0 a different kind of sabda defined by the Mlmarpsa as 'is 
audible'], and 'it is permanent' [(t)G]. The discrepancy oftheirrespectiveconcomitances 
is now expressible as between '(s)n·(s)-G' versus '(t)0·(t)G.' The problem arises from 
the fact that both parties are convinced that they are talking about one and the same 
subject tenn 'sabda' although actually not. Applying a similar analysis and symbolism, 
we can obtain the argument in which the Theravadin refers to a puggala by negating 
the first proposition, but affirming the second as '(x)-p·(x)q.' Likewise, we can obtain 
the Puggalavadin's argument, i.e. affirming the first but negating the second, as '(y) 
p.(y)-q.' Simply stated, the logical deadlock consisted of both a discrepancy between 
their referential variables 'x' and 'y,' although both parties are convinced that they are 
disputing over one and the same subject term, and; also a discrepancy between their 
mutually contrary propositional relations, i.e. '-p.q' and 'p._q.' The Abhidharmikas 
could not resolve this twofold discrepancy, which it seems, was the target of the 
Madhyamaka method of dialectic. 

What follows is a demonstration that the dialectical argument as Nagarjuna applies 
it by selecting his passages from the Chapter. 10: Examination of Fire and Fuel 
(Agnlndhana-parlk~a-nama) in the Madhyamaka-karika-sastra which dealt with the 
relationship between the puggala and the Khandhas (i.e. rupa-dhamma, and so forth). 
He uses the .i.metaphorical relation of fire and fuel,; exemplifying a puggala and a 
group of khandhas respectively, which are supposed to be simultaneously ongoing 
affairs. The multiple psycho-physical elements of the khandhas are meant to be fuel, 
while an empirical self or puggala is a fire. The phenomenon of combustion occurs 
somehow through the meeting of the two, fuel and fire, and so is the activity of a ' 
puggala' along with the group of khandhas. Now Nagarjuna argues in the said 
chapter as follows:" 

If fuel is identical with fire, the fire, agent of burning, and the fuel, object being 
burnt, may become identical. [For,] if fire is different from fuel, there should be 
fire without fuel. (Verse. I) 

[If this be so,] the fire would continue to bum forever, without any fuel it bums, 
or without a meaning (necessity) of burning it again, and thus, it would become 
one that has no function of burning. (V. 2) 

Here, if that fuel which is being burnt is identical with this fire, when that fuel 
is being burnt alone, by what agent of burning should it be burnt further? (V.4) 
[If fuel is different,] it is not reached; the unreached would not be burnt. 
Moreover, whatever abides unburnt would not be extinguished; being 
unextinguished, it would remain, indeed, like one that has its own mark 
(svaliflgavtin:i.e. svabhtivatas). (V.S) 

In this way, Nagarjuna gradually induces an idea of 'interdependence' of two related 
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things in the mind of the reader, but again repudiates this conception as well, 
arguing: 24 

If fire depends on fuel, and fuel on fire, which one of these two [fire or fuel] 
should first come to existence, so that, depending on which, fire bums fuel? 
(V.8) 

Fire does not arise by depending on fuel, nor does fire arise without depending 
on fuel, nor is fuel burnt depending on fire, nor does it bum without depending 
on fire. (V.12) 

Fire does not arise from anything other than itself, nor is fire found anywhere in 
the fuel. About this fuel, every alternative feature has already been said by 
examining the passage of present, past, and future moments of movement (i.e. 
in Chapter 2.: Examination of past and future motions: Gatagata-par1k~a-nama). 
(V. 13) 
Again, fuel is not fire, nor is fire found elsewhere other than fuel. Fire does not 
possess fuel, nor is fuel found in fire, nor is fire found in fuel. (V .14) 

Originally the concept of puggala was introduced to explain the continuity of an . 
empirical person over the group of psycho-physical elements (a rDpa-dhamma, and so 
on) which were defined as momentary (anitya), arising and perishing in time. The 
pertinent question is, "By repudiating any linkage whatsoever between the two, what 
does Nagarjuna intend to accomplish?" 

Another example is given in the VigrahavyavartanI; where Nagarjuna refutes the 
conventional way in which illumination is conceived as arising out ofthe meeting of 
light and darkness. By applying his dialectic to this metaphorical relation, he argues 
in Verses 36-39 of the text as follows:" 

If, as you say, fire illuminates both other things and itself, then darkness will 
cover both other things and itself. (V.36) 
There is no darkness in fire nor in something else in which fire stands. How can 
it [then] illuminate? For illumination is destruction of darkness. (V.37) 
It is wrong to say that fire illuminates in the very process of its origination. For, 
in the very process of its origination, fire does not come in contact with darkness. 
(V.38) 

Or, if fire destroy darkness even without coming in contact with it, then this fire, 
standing here, would destroy darkness in all the worlds. (V.39) 

Here, in the VigrahavyavartanI, Nagarjuna uses the metaphorical relation oflight and 
darkness in parallel with the category of cognitive faculty [prama.(:la] and that of 
cognitive object [prameya] in order to refute the system of Hindu Nyaya logic, 
precisely because the pramaIJa was of the primary importance in the system of logic. 
He exhaustively repudiates the relationship between the two by referring to our 
convention, according to which we explain the fact of illumination by referring to the 
spatio-temporal sphere where light and darkness somehow meet together. The fact of 
perception is conceived in reference to the spatio-temporal sphere where visual faculty 
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and its object somehow obtain their contact. So once again, Nagarjuna leads his 
argument toward the same goal, namely, that irrespective of whether light and 
darkness are different or identical, the very condition of illumination which requires 
an assumed contact of the two cannot be accomplished insofar as they are believed to 
be in possession of their own exclusive natures. Thus, the question can be raised once 
again, "By repudiating any form of relation between light and darkness, what does 
Nagarjuna intend to accomplish?" 
THE COMMON STRUCTURE OF LOGICAL & DIALECTICAL METHODS 
In Medieval India, the Nagarjunian dialectical method was called 'prasanga-vakya' (or 
'reductio-ad-absurdum argument' as a nearest rendering). The present author has 
however been calling it 'dialectical method' for the following reason. As has been 
demonstrated elsewhere," there is the common structural foundation for inferential 
logic and dialectic. The logical structure consists of two conditions as explained 
above. Firstly, it consists of the dual rules of valid inference: namely, (1) affinnativ~ 
linkage of two tenns, (for example, 'if smoke, then fire'), and; (2) negative liIhlcage of 
two terms, (for example, 'if no fire, then no smoke.' Secondly, it consists of two clearly 
distinguished classes of referential variables for respective linkages: (1) those which, 
like a kitchen, may be capable of having both smoke and fire, and (2) those which, like 
a pond, may have neither fire nor smoke. Indeed, Nagarjuna's dialectic is anchored in 
this logical structure. The difference between logic and dialectic arises respectively in 
the logical and dialectical contexts. 

In the logical context, the two sets. of referential variables are strictly separated by 
means of the positive and negative term-linkages. No cross-logical boundary is 
permitted, because a cross-logical boundary brings about a context similar to the 
Theravadin versus Puggalavadin dispute, resulting in logical fallacy or, at best, 
logical indeterminacy. In the dialectical context, however, both positive and negative 
sets of referential variables are totally identified by juxtaposition of both positive and 
negative term-linkages in reference to the sphere where two sets of variables are 
conceived, in convention, to meet each other. Nagarjuna repudiated any conceptually 
possible relation between two terms. By so doing, he created a thought in the mind of 
the audience, such that there must be a meeting point in space and time where light and 
darkness come together, because, otherwise, our convention cannot explain the fact 
of illumination. In like manner, the audience is pressed by a thorough repudiation of 
the linkage between fire and fuel (i.e. between pug gala and khandhas), thereby forced 
to think that there must be some point in space and time where an empirical person and 
the on-going totality of psycho-physical elements [khandhas] are conjoined, because 
otherwise, it is impossible to explain the existence of an individual person constituted 
of multiple facts of thought and perception. Here attention must be drawn to this 
meeting point in space and time as conceived by this convention. It is here that the 
dialectic presses the mind of the audience to juxtapose two opposite sets of term­
linkages onto the referential domain in nature, creating 'a dual natured variable,' such 
as 'a fire,' simultaneously identical to and different from 'fuel,' or vice versa. The 
discrepancy between two variables can thereby be totally eliminated. 
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This dialectician's approach is not essentially different from the way Buddhist 
logicians of Medieval India approached similar problems somewhat differently but 
leading towards a fundamentally identical goaL In dealing with the two contradictory 
statements raised by the Nyayalogicians and Mlmarpsa linguists: 'sabda is impermanent' 
and 'sabda is permanent,' the Ma:dhyamaka dialectician proceeds to create a total 
contradiction in the mind of audience by heightening their conviction that they are 
talking about one and the same thing and thereby pressing the identity of the two 
contradicting propositions: '(s)n·(s)-B' and '(t)0·(t)B,''' although the respective variables 
's' and 't' are two different things. Now Buddhist logicians approached the problem 
with three cautious considerations which seem to be especially relevant to inter­
cultural or inter-religious dialogue:" 

1. they placed emphasis on the respective reasons, namely, 'sabda is a product,' and 
'sabda is audible,' but not on the syllogism as a whole, because each syllogism is valid 
in the light of inferential rules; 

2. they accepted their simultaneous validity within each system of philosophical 
presuppositions respectively expressed in the logical linkages, i.e., 'whatever is a 
product is impermanent,' and 'whatever is audible is permanent;' 

3. they shifted both the mental process and the logical meaning on to a different plane 
from that of those logical laws, which in fact sharpen the sense of difference. This 
means that Buddhist logicians intended to resolve the confrontation by the two Hindu 
adversaries in the trans-empirical plane of their minds. 
Thus, it is apparent that for Buddhist logicians, it was permissible to juxtapose against 
reality two different arguments which are mutually contradictory. Here is the common 
way between Buddhist logicians and the Madhyamika dialecticians to accomplish 
elimination of the aforementioned discrepancy through total identification of their 
referential points in nature. 

As mentioned before, this dialectical approach is not essentially different from the 
way in which Buddhist logicians treated the problem of communication breakdown, 
precisely because inducing contradiction in the logico-linguistic sphere of the mind, 
and thereby inducing total identification in the referential sphere in the mind, actually 
do the same thing as shifting the matter toward the trans-empirical sphere. In fact, the 
theoretical basis of the logicians was originally developed from the dialectical 
approach. When an object of reference is perceived as having an independent nature 
[svabhava] through a symbolic system, we call it empirically existent. When it is 
intuited as having a merely dependent nature [pratItya-samutpada] because of causes 
and conditions [hetupratyayata] , we call it transcendentally non-existent [siinyata] by 
discounting the reality of the symbolic system. 

It is clear that the Madhyamaka dialectic does not repudiate the empirical world, and 
that what it repudiates or treats is two categories of underlying mental forces of 
linguistic behaviour and culture formation, namely, the referential force of the mind 
toward its objective reference and the tendentious or purposive force of the mind that 
links one symbol with another. The Abhidharmika disputes invariably originated in 
these two forces of the mind, which the Ma:dhyamaka dialectic is designed to deal with 
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in order to bring about a more conciliatory state of mind. By disclosing hidden 
contradiction in each symbol usage, the dialectic is intended to annihilate each 
sharpened dis~repancy between two different assertions. 

Additionally it Sl;IOUld be noted that Nagarjuna's solution is not to abandon the 
orthodox insight of Khandhas, Ayatanas and so forth. He restored the status of real 
dhammas to the trans-empirical and non-linguistic domain as the matter of saintly 
intuition by totally distinguishing it from the empirical and linguistic domain, because 
the status of dhammas was subjected to controversy in the empiricarand linguistic 
domain through admixture with the puggala whose status is essentially limited to the 
empirical and linguistic domain. 

CONCLUSION 
The ancient tradition of the Theravadin Abhidharmists left the matter of disputes 
unresolved without establishing a form of systematic reconciliation, but it was 
eventually accomplished by the Madhyamaka dialectical method innovated by 
Nagarjuna. Considering today's trends in secularization and social change, the present 
author believes that the communication of the Theravadin and Mahayana traditions 
constitutes the foremost important step in establishing the linkage between the trans­
empirical and empirical domain of consciousness. In this context, the Madhyamaka 
method of dialectic can surely provide a viable catalytic means of communication 
between the two traditions. Simultaneously, it must be added that the Madhyamaka 
dialectical method can provide a similar catalytic means of communication between 
Buddhist and non-Buddhist cultures and societies. 

Finally, the present author is obliged for two reasons, to pay tribute to those elders 
who were engaged in assembling the Kathavatthu disputes. Firstly, they made a very 
open display of the doctrinal crisis, through which it was intended to demonstrate the 
fundamental problem inherent in the linkage between the world of Buddhist 
transcendence and the world of convention. They deliberately prepared the arena for 
future generations to grapple with the problem and to seek its solution. Secondly, 
Buddhists in search of human religiosity have the task both to review the relation 
between the transcendental value [paramiirtha-satya] and that of convention [laukika­
slimv/1i-satya], and to be involved in communication with non-Bud_dhist religions and 
cultures as well. It should be remembered that the Sangha which the elder Moggaliputta­
tissa; led was located in Mathura, later the summer capital of the Ku~ana; rulers. It was 
in this progressive circle of the Buddhist world in ancient India that the Graeco-Indian 
text, the Milinda-pafiha, was created. In this connection, the present author can foresee 
that the role of the Madhyamaka dialectic has a new meaning in our time and in the 
future. 

NOTES 
I. Edited by Arnold C. Taylor for PTS, 1894-97; reprint by Routledge & Kegan Paul, 1979. According 
to Caroline Augusta Foley Rhys Davids, the text was compiled when the contents of, at least, parts of 
the Dhammasailgar;Ji (first book), Vibhailga (second one) andPaHana (seventh one) of the Abhidhamma 
Pi!aka were already established as orthodox Buddhist doctrine. (Cf. Prefatory Note, The Points of 
Controversy or Subjects of Discourse being a Translation of the Katha-vatthu, (London: PTS, Luzac 
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& Co., 1960». In his commentarial work Kathavatthll-ppakaraDa-anhakatha, however, Bllddhagho~a 
conveys the tradition, stating that the Kathavatthu was compiled to refute heresies as a pre-emptive 
measure [ayatilakkhm;,a] after the Puggala-Pannatti had been compiled in succession to the Dhamma­
sangani, Vibhangha, and Dhatukatha. [Cf. KathavatthuppakaraDa-Anhakatha included in Pancappa­
karaDa-anhakatha named 'Paramathadjpani' critically edited by N. A. Jayawickrama (Text Series 
No.169) (London: PTS, Routledge & Kegan Paul, 1979), xv.] 

2. There have been postulated at least four or five Nagarjunas as authors of those texts which clearly 
belonged to different periods or to different Buddhist doctrines: 1. author of the definitive, dialectical 
texts, Mula-madhyamakakarika-sastra and Vigrahavyavartanj, and those of Suhrllekha and Ratnavall, 
epistles addressed to a monarch traditionally 'identified as belonging to the house of Satavahana; 2. 
author of the encyclopaedic Mahaprajfiaparamita-sastra, having been trained in the Sarvastivadin 
Abhidharma tradition; 3. author of the commentary on the text Dasabhumika-siitra which is generally 
believed to have belonged to the Y ogacara School; 4. author of some Tantric texts and known as a 
Tantric siddha, who was recorded as Bhadanta Nagarjunacarya in a seventh century inscription 
discovered a century ago in South India. Besides these figures, there is another Nagarjuna who is 
recorded in the twelfth century text written by KalhaDa on the dynastic history of Kasmjra Rajataran­
giDi as a confidant ofthe Ku~aDaruler Kani!jka, and Hslian-tsang recorded Nagarjuna in one of his Hsi­
yu-chi passages as a contemporary of Asvagho~a who was a confidant of the same ruler and supposed 
to have been a contributor to the fourth Buddhist Council and to the compilation of the Mahavibha!jil 
-sastra.(Cf. David Seyfort Ruegg, 'Towards a Chronology of the Madhyamaka School,' Indological 
and Buddhist Studies (Volume in Honour of Professor J.W de fong on his Sixtieth Birthday), 
Bibliotheca Indo-Buddhica No.27, (Delhi: Indian Books Centre, 1982), esp. SOS-S09). A.K. Warder, 
and along with him, DavidJ. Kalupahana questioned whether Nagarjuna was a Mahayanist.(Cf. resp.: 
Indian Buddhism, (Delhi: Motilal Banarsidass, 1970) 376; Nagaljuna, the Philosophy of the Middle 
Way, (New York State Univ. Press, 1986),7). Shoson Miyamoto, known for his authority on Nagarjuna 
and the Madhyamika Studies in modem, contemporary Japan, suggested to this writer at a private 
meeting in the sixties that Naga.rjuna could have been an Abhidharmist. E. H. Johnston's article: 'N 
agarjuna's List of Kusaladharmas,' (Indian Historical Quartej-fy, IVX (1938), 31S-323) also attests to 
a probability, as evidenced by Nagarjuna's enumeration of 119 Kusaladharmas in his Vigrahavya­
vartanj, that he held an Abhidharmist concern and knowledge although his list of 119 dharmas was 
different from that of the Sarvastivadin enumeration. 

3. According to the Dipaval]1sa (The Chronicle of Ceylon), being the councilor of King Asoka, 
Moggaliputta-tissa ordained his prince Mahinda by the sixth regnal year (262 B.C.). After retirement, 
upon the king's request, he attempted to reform the Sangha which had not been able to conduct the 
Uposatha meeting for seven years due to obstruction by evil-minded monks; he did this by organizing 
a council consisting of a thousand qualified elders as its chair. The council was completed in nine 
months, during Asoka's seventeenth regnal year (2S 1 B.C.) and when the master was seventy-two years 
of age. He is known also to have compiled the Kathavatthu, promoted the establishment of the Kasmira­
based Sangha, and to have become the first patriarch of the Dharmaguptaka school. 

4. See n.1 above; PTS Text Series V, jointly translated by Shwe Zan Aung and Caroline Augusta Foley 
Rhys Davids, originally published 1915. 

S. Ibid., 1.8. An alternative translation: "There is the 'person' [puggala] that goes along (with an 
aggregation of Five Khandhas) for the sake of an individual's self [allhi puggalo attahitaya pa­
ppanno], and the riipa-dhamma (and so forth) are known in the sense of a genuinely real thing." The 
passage appears from No.74 onward as part of disputes concerning the question as to whether apuggala 
is different from or identical to a khandha of riipa-dhaml11as, etc. The Puggalavadin presses the Thera­
vadin, arguing: 

PuggaJo n'upalabbhati saccikarthaparamatthenati? [Theravadin answers: "Yes".] 
Vuttarp Bhagavata - Atthi puggalo attahitaya patipanno, riipan ca upalabbhati sacci­
katthaparamatthenati? [Theravadin answers "Yes".] 
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Then, the Puggalavadin presses the Theravadin: 
aililaI)] nlpam aililo pllggalo ti? ["Is the rOpa-dhol11l11a one thing'? ."and is the puggala 
another?"] 

6. According to Buddhagho~a, Moggaliputta-tissa is said to have followed the method of discourse 
adopted by the Buddha [siI{{hiira dinna-nayavasena] at the time he established the 'topics' of the 
Kathnvallhu [millika]. Ho adduced 500 suttas each from the Theravi\cla [sakavada] and the outside 
schools [paravilda] and thus made the entire Abhidhamma his own tcaching of the ultimate truth 
[paramallha-desana] as opposed to the popular teachings' [vohara or vyvahara]. There are 217 issues 
classified under twenty-three vaggas. See J ayawickrama's introduction to his critical edi tion of the 
Kathavatthuppakara(la-Anhakatha (op.cit. xv-xix). 

7. These examples are given in the NyayapraveSakasiitram: Gaekwad Oriental Series, 38 (1930), 3-4. 
Although strictly speaking, 'sabdo anityaiJ lqtakatvat gharavat,' is a Vaisqika presupposition [sid­
dhanta], since the Naiyayika accepted the metaphysical system in toto, it is presented here as the 
Naiyayika view of language. Cf. Arnold Kunst: 'The Concept of the Principle of Excluded Middle in 
Buddhism,' Rocznik Orientalistyczny, XXI, (1957), 146. 

8. The Mlmal)1saschoolmen, along with the Grammarians [VaiyakaraI)as], postulated the transcendental 
existence of ideas and concepts in similar manners as Plato postulated the world of eternal ideas. The 
schoolmen favored a vox archetypa rather a vox ectypa which the Naiyayika favoured. Bhartrhari, a 
grammarian of the sixth century, theorized three stages of verbal sound [traylvac], through which the 
archetypical essence of a word, initially abiding as supreme consciousness [sabdabrahman] (i.e. the 
stage of pasyantI), subsequently becomes an awakening consciousness accompanied by a subtle 
movement (i.e. that of madhyamii, where the eternal word [sphora] appears), and finally, manifests itself 
as an audible verbal sound by taking its phenomenal expression (i.e. that ofvaikharf). Any audible sound 
word is therefore regarded as carrying its paradigmatic meaning by virtue of its communicability to 
everyone at any time within a linguistic community. Cf. Vakya-padiya: karika 143. (Kanda 1.): pas­
yanti, madhyama, and vaikharI; K. Kunjuni Raja parallels these stages respectively with sphota, 
prakrta-dhvani, and vailq-ta-dhvani. [K.Kunjuni Raja: Indian Theories ojlvieaning, (Adyar Library and 
Research Center, 1963). 

9. These two rules are a paraphrase of the valid syllogistic principles of 'similar and dissimilar 
instantiation' or 'method of agreement and that of difference' [anvaya and vyatireka]. Cf. Theodore 
Stcherbatsky, Buddhist Logic, Vol I., 283-287. Sankarasvamin (probably Dignaga's disciple) defined 
these two rules in his concise NyayapraveSaka-sLttram as !sapak~e sattvaI)J vipak~e 'sattvam! "two 
concomitant propositions ought to be jointly verified by the class of similar instances" and "the same 
propositions equally falsified by the class of dissimilar instances." (Gaehvad Oriental Series, Vol. 33 
(1930), I) 

1O.!(dhal11l11am) upalabbhati saccikarrhaparal11atthena! 

11.!saccikartllO paral11attho tato so (dhammam) upalabbhati saccikarrhaparamatthena! 

12. In Indian logic, logical relation was not conceived in terms of comprehension of the minor term (or 
proposition) by the major, but in terms of concomitance, concurrence, or accompaniment of two terms 
or propositions, although the latter relation can be translated into the former - comprehension of a 
minor universal by a larger one. Hence, a conditional statement: "if 'p,' then 'q,''' was not conceived in 
terms of comprehension expressible by the 'horseshoe symbol' ':J,' but, strictly speaking, in terms of 
conjunction expressible by the symbol of ".' Here, the horse shoe symbol ':J' is used with an intention 
to express the conditional force of the logical rule, and the argument in question ought to be understood 
as "p._q is false, because p.q." 

13. For the foregoing initial session [pctthamo niggaho], see the Kathavatthu in Pali, op. cit., 2-4, where 
there follow the subsequent sessions, such as, second refutation NO.6 through No.l0 (ibid., 4-7), and the 
short refutations which constitute third, fourth, and so forth, up to eighth (ibid., 7-11), before moving 
to the subject of identity or difference between pug gala and dhammas (ibid., No.17 onward, 11f). The 
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method in which the initial topic puggala is discussed in detail according to the full process of logical 
analysis, while each discussion of the subsequent topics is progressively condensed and yet is to be 
understood in the framework of the analysis of Puggalakatha, is called 'successive discourse' 
[peyya/amukha]. Jayawickrama, op. cit., xviii. 

14.0p.cit., xlvii-li. 

15 Cf. Ichimura: 'A Study of the Madhyamika Method of Refutation, Especially of its Affinity to that 
of Kathiivatthu,' Journal of International Association of Buddhist Studies, III, 2 (1980), 10-15, esp. lO­
Il. 

16. Kathavatthu up to No.ls7. 28. 

17. Ibid., up to No.I69, 34. 

18. Respectively the former contained in Candrakirti's Prasannapada which was edited and published 
by Louis de La Vallee Poussin (Bibliotheca Buddhica,IV, (St-Petersbourg: 1903-1913)), and the latter 
edited by E. H. Johnston and Arnold Kunst, a Romanized Sanskrit text, Melanges Chil10is et 
Bouddhiques, Vol. IX (1951), Appendix (also, See. Kamaleswar Bhattacharya's edition and translation: 
The Dialectical Method ofN agaljuna: Vigrahavyavartanl(secondedition), (Delhi: Motilal Banarsidass, 
1978), and Christopher Lintner's edition accompanied by the Tibetan version, Nagarjuniana, Studies 
in the Writingsal1dPhilosophy ofNilgiiljuna (Buddhist Traditions VoU!) ((Delhi: Motilal Banarsidass, 
1982),76-86). 

19. The text in question (Taisho. 50; 297ff [No.20sS]) is recorded as jointly translated by Chi-ch'ieh­
yeh imd T'an-yao during the period of Northern Wei. H. Maspero, however, challenged the authenticity 
of this text as a work of translation in 191 I, concluding that it was a composition and compilation in 
China. Be that as it may, there is no doubt that the text contains some degree of historical information. 
[Cf. Maspero: 'Sur la date et l'autheticite du Fou-ta-tsung-yin-yuan,' Melanges d'lndianisme (Paris, 
1911)(out of print)]. 

20. Cf. 'Succession of the Line of Kaniska,' Bulletin of the School of Oriental and African Studies, XX 
(1959),77-88; 'A New Study of the S~ka KU~iil)a Period,' ibid., XV (1953),80-97. 

21. Buddhist logicians called this positive class of referential entities as the class of similar entities 
[sapak~a] (which can be symbolized as 'x') and defined itsfunction as verifying the two logically related 
propositions 'p.q' as true; namely, that 'x has smoke' and 'x has fire' are equally true[(x)p:(x)q], if 'x' is 
a member of the 'similar class,' such as, a kitchen, a hill, etc. This constitutes the logical criterion of 
'affirmative instantiation' [anvaya]. 

22. Besides the principle of anvaya, logically valid inference requires the principle of 'negative 
instantiation' [vyatireka], calling for the presence of the class of negative instances [vipak~a ](which are 
symbolized as 'y'). Buddhist logicians defined the function of contrapositive instances to demonstrate 
the absence of concurrence of fire and smoke in any member of that class, and hence to falsify the two 
logically related propositions as'''y' has-no fire" and '''y' has no smoke" ['(y)-q.(y)-p'], if 'y' is a member 
of the 'dissimilar class,' such as, a pond or a lake. The presence of the contrapositive class is very 
important for valid logical inference as part of inductive reasoning in distinguishing the logical 
boundary between the group of similar entities and that of dissimilar ones. Take a hill for example. The 
hill may be observed in some occasions as having smoke but no fire, and vice versa in some other 
occasions. Despite this kind of irregularity, we cannot preclude the possibility of concurrence of smoke 
and fire from it. So that, when we see a billow of smoke on the hill, it is probably correct to infer an 
outbreak of fire there. This probability can be asserted only when negative instances, such as, a water 
tank, are known as having neither fire nor smoke jointly, as well as separately. 

23. yad indhanaI)1 sa eed agnir ekatval)J kartrkarmill)oJ:!! 
anyas eed indhaniid agnir indhanad apy rte bhavet//l 
nityapradipradiptapta eva syad apradipanahetukaJ:!! 
punar ilrambhavaiyarthyam evaI)1 eakarmakai) sati//2 
tatraitasmad idhyamilnam indhanaI)1 bhavatIti cet/ 
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kenedhyawm indhanaJ71 tat tiivan miitram idaITJ yadJ// 4 

anyo na prapsyate priipto na dhak$yaty adahan punalJ/ 
na nirvasyati anirvalJal;l sthiisyate va svaIiiJgavan// 5 

24. yadindhanam apek$yagnir apek$yagniITJ jadlndhanam/ 
katarat purvani$pannal71 yat apek$yagnir indhanam// 8 
apek$yendhanam agnir na nanapek$yagnir indhanam/ 
apek$yendhanam agnim na nanapek$yagnim indhanam// 12 
agacchaty anyato nagnir indhane 'gnir na vidyate/ 
atrendhane se$am uktaITJ gamyamanagatagatail;l// 13 
indhanaITJ punar agnir na nagnir anyatra cendhanat/ 
nagnir indhanavan nagnav indhaniini na te$u sal;//14 

25. The verses in English are quoted from K. Bhattacharya's work of translation: The Dialectical 
Method of Nagarjuna: Vigrahavyavartanj(second edition), (Delhi: Motilal Banarsidass, 1978), 117-
119. 

yadi ca svapariitmanau tvadvacanena prakiiSayaty agnilJ/ 
pracchiidayi$yati tamal; svaparatmanau hutMa iva// 36 
nasti tamasca jvalane yatra ca ti$thati paratmani jvalanal;/ 
kurute kathaITJ prakMaITJ sa hi prakMo 'ndhakaravadhalJ// 37 
utpadyamana eva prakMayaty agnir ity asadvadal;/ 
utpadhyamana eva prapnoti tamo na hi hutMaN/ 38 
aprapto pi jvalano yadi va punar andhakaram upahanyiit/ 
sarve$u Iokadhiitu$u tamo 'yam iha saITJsthito hiinyat// 39 

26. Cf. Ichimura: 'An Analysis of Madhyamika Dialectic in terms of the Logical Principle of Anvaya 
and Vyatireka' in: N. H. Samtani and H. S. Prasad (eds.), Amala Prajiia Aspects of Buddhist Studies 
(Professor P. V. Bapat Felicitation Volume) Bibliotheca Indo-Buddhica No. 63; (Delhi: Indian Book 
Centre, 1989),325-341, esp. 336-337. 

27. See Page 61, lines 29 - 43 here. 

28. Cf. A. Kunst: 'The Concept of the Principle of Excluded Middle in Buddhism,' Rocznik 
Orientalistyczny XXI, (1957), 146. 
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Vajrayana: Origin and Function 

Prof. Alexis Sanderson 

The Vajrayana (the Diamond Way), also called the Way of Mantras .. (Mantrayana), is 
examined in its latest phase. that of the Y oginItantras in general and the Sarpvaratantras in 
particular. It is shown that the tradition of ~hose texts is modelled on that of the non-Buddhist 
cults seen in such yet unpublished early Saiva Tantras as the Picumata. the Yoginisarpcara 
of the Jayadrathayamala. and the Siddhayogesvarimata. Depend~nce on this non-Buddhist 
tradition is proved by evidence that extensive passages in the Sarpvaratantras,. have been 
redacted from those texts. The theory that this form of Buddhism and Tantric Saivism are 
similar because they have drawn on a hypolhctical common source is redundant. Since the 
Buddhism of the Yoginitantras entails fOnTIS of religious practice which a member of the 
Sangha could not adopt without breaking his vows - this is shown through a summary of the 
ritual of empowennent labhi$eka] prescribed in the VajravaH of Abhayakaragupta and the 
Kriyasamuccaya of DarpaI).acarya - it may in some sense be described as heretical and non­
Buddhist. There were certainly communities of monks in India who were sufficiently 
offended by these supposedly Buddhist practices to resort to the destruction ofTantric images 
and the burning of Tantric texts. However, this paper also considers the \vays in which Tantric 
Buddhism is Buddhist. ho\v it imparts a Buddhist meaning and purpose to its rituals. and ho\v 
it either used the Buddhist doctrines of the Mahayana to justify the supposed sinfulness of 
these rituals or, more commonly, adjusted them so as to avoid this sinfulness. Either \vay 
actual transgression of monastic and lay vows is marginalized. 

From abou~ the third :0 the ni.nth centu~' C.E. the corpus of scripture recog~i~ed 
by the maInstream of Mahayana BuddhIsts was greatly expanded by the additIon 
of Tantric texts. The Tibetans, who received Indian Buddhism when this 

development was virtually complete, incorporated in the Tantric section of their canon 
translations from the Sanskrit of almost five hundred Tantric scriptures and of more 
than two thousand commentaries and explanatory works. The Chinese Buddhist 
canon too contains many Tantric works. though the last and most controversial wave 
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of Tantric compositions, that of the YoginItantras. with which this paper will mainly 
be concerned. is poorly represented.' 

The term 'Tantric' is used here to denote a fonn of religious practice which is 
distinguishable from the rest of Buddhism principally by its ritual charactec only 
secondarily by soteriological doctrine. and hardly at all by specific theories of ultimate 
reality. The basic character of this Tantric ritual is that it entails the evocation and 
worship of deities [devLtta] by means of mantras of which the visualized fonns of the 
deities are transfonnations [pariI)ama. paravrttll. i\ccess to such mantra-ritual is not 
achieved by virtue of the pratimok~asa1J1vara. The pratimok~a vows of a lay Buddhist 
[upasaka / upasika], a pO$adha faster. a probationer nun [sik$amaI)a], a novice monk 
or nun [sramaI)era/sramaI)erika], or a fully ordained monk [bhik-?u] or nun [bhik­
-?uI)i] are not sufficient qualification. It is necessary to undergo in addition an elaborate 
ritual of empo\V'ennent [abhi$eka] during which the initiand. is introduced to a 
particular mantra-deity and its retinue. 

EMPOWER1\1ENT RITUAL IN THE YOGINIT A~TRAS 
These deities are first installed and worshipped in a maI).Qala made of coloured 
powders [rajomaI)cjala]. The initiands take the Tantric vows [salpvara] and then spend 
the night sleeping in a room adjoining that in which the maI).cjala has been prepared 
[si$yadhivasana). The next morning the initiator interprets the initiands' dreams and 
takes ritual measures to eliminate any obstacles to success which they may reveal. He 
then goes into the maI).Qala room. bestows on himself the first empowerment, that of 
the garland [malabhi-?eka] , and then imagines that his own guru is bestowing the rest. 
The initiands are then blindfolded. led in by a female adept [yogini] or male assistant 
[karnzGvajrin] and presented before the maI).Qala. They are made to take an oath of 
absolute secrecy [ko$apana] and are then made by means of mantras to become 
possessed by the maI).Qala-deities [avesavidhll for the purpose of prognostication. 
After tenninating the possession by dismissing the deities the guru asks each initiand 
the colour of the lights he saw and interprets the colour as predicting special aptitude 
for this or that Tantric accomplishment [siddlzi]. Still blindfolded he is given a flower. 
He is to identifv the flower in his hands with himself, imagine that the deity of the 
maT)Qala [ma{J1alesa] is standing before him in the maQQala, mentally enter the 
maI).Qala. and throw the flower forward on to the deity. The guru determines the 
Buddha-familv [kula] of the initiand from the direction in relation to the centre of the 
maI)Qala of the point on which the flower falls. The tlower is then attached to the 
initiand's hair. This is the garland-empowennent [malabhi-?eka (1)]. 

The blindfold is then removed and the initiand is told the inner meaning of each 
element of the n1al).Qala [maJ:u;Jalatattva] now revealed to him. He is then 'bathed' by 
the guru in a ritual area traced on the ground to the east of the maI)Qala. As he does 
this the guru visualizes the si~ya undergoing a mystical rebirth which transfonns 
him into the transcendental nature. of the deities. This is the water-empowennent 
[udakabhj~eka (2)]. The si~ya is then clothed in a red or many-coloured gannent, given 
an umbrella. and venerated by the guru. Imagining that the si~ya is being empowered 
by the deities themselves as he touches his head~ bro\v. two temples. and the back of 
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his head, he ties a band of cloth about his head (the crown-empowerment [muku{a­
bhi$eka (3)]). The two characteristic implements ofVajrayanist worhip, the vajra and 
the bell, are now placed in his right and left hands. The si~ya crosses them over in front 
of his chest, so entering the posture of embracing a consort [aiiIiganamudra]. The 
giving of the vajra is the vajra-empowerment [vajrabhi$eka (4)], and the rest is the 
bell-empowerment [ghaI){abhi$eka (5)]. The guru then takes the two implements~ 
touches the si~ya~s head with them, meditates upon him as fused with the deity 
Vajravairocana, and gives him his Vajrayanist name. This is the empowerment of the 
Vajra-name [vajranamabhi$eka (6)]. The name is determined in part by the si~ya' s 
Buddha-family established earlier by the casting of the flower. 

The vows taken on the previous day \vere either the common Tantric vows 
[samanyasaI]1vara] or those of a Vajra Master [vajracarya]. The difference in outcome 
is that a Vajra Master is empowered and required to perform rituals for the benefit of 
others, such as this rite of initiation, and the consecration of idols. temples, monasteries 
and the like. He must \vorship for his own benefit as well: but he is also a priest-like 
officiant [acarya], whereas the ordinary initiate is qualified only for his personal 
mantra-cult. If he took the vows of a Vajra Nlaster he now requests the empowerment 
of a: Vajra Master [acaryabhi$eka (7)]. This has the appearance of being a repetition 
of the concluding rites of the phase just completed. The guru places the vajra in the 
si~ya' s right hand and the bell in his left. The si~ya rings the bell. Then the guru makes 
him enter the embrace-pose as before: but this time the symbolic meaning of this act 
is made more explicit: the guru empowers him by mentally bestowing on him an 
immaterial female consort Uiianamudra]. The giying of the vajra. bell and consort is 
not classified as a separate empowerment. It is termed instead "the rite of bestowing 
the three pledges' [trisamayadanavidhl1. The guru now imagines that all the Tathagatas 
and the goddesses [devi] who are their consorts assemble before him in the sky and 
consecrate the si~ya in his new office by pouring water upon his head. Proclaiming that 
he is giving the si~ya the empowerment of all the Buddhas [sarvabuddhabhi$eka] he 
inundates him. He then visualizes the Tathagata Ak~obhya on the si~ya' s head and the 
other Tathagatas and their consorts merging into his body. worships him with 
offerings of flowers and the like, and then explains again the meaning the maQQala and 
its components [ma1)Qaiavisuddhl1. This is the acaryabhi$eka (7) proper. It is followed 
by a series of concluding rites. First the guru gives the mantra(s) [mantrasamar­
paJ}avidhl1. Then he anoints the si~ya 's eyes in a symbolic removal of the blindness 
of ignorance [aiijanavidhl1 , and shows him a mirror. All phenomena, he explains, are 
like reflections and the deity Vajrasattva. \vho rests in the heart of all beings, is the 
mirror in which they appear. The si~ya should recognize that no entity has any 
instrinsic reality [svabhava] and should act with this knowledge for the benefit 
of others [darpaI)adarsanavidhl1. Finally the guru shoots arrows in the various 
directions to remove all obstacles from the new officiant's path [sarak$epavidhl1. 

Candidates for the highest and most esot~ric mantra-cults. those of the Yogin! 
tantras must now receive a series of further empowennents whose bizarre and 
apparently sinful nature has been the cause of much controversy in India and Tibet. 
The following accounL like that of the rest of the ritual of empowerment described 
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here~ summarizes the VajravalI of Abhayakaragupta. a mahapaIJcjita of the great 
Vikramaslla monastery around the turn of the eleventh and twelfth centuries. and the 
Kriyasamuccaya of Darpaf,lacarya. a work of uncertain date based on the VajnlvalI. 
The rituals of Vajrayanist initiation still practised by the Newars of the Kathmandu 
valley in Nepal and found in handbooks which combine the text of a Sanskrit liturgy 
with glosses and instructions in Ne\vari, are based on these same sources. though they 
have completely removed all that might be compromising in these rituals. 

After the rituals described so far have been completed a Tantric ritual feast 
[sanlayacakra] is served. A candidate for these higher empowerments must leave the 
feast with the girl who will be his consort. go in to the guru, give her to him. and return 
to the group outside. The guru copulates with the girl. The candidate is then led in by 
an assisant [karnlavajrin]. He kneels down and offers a flower. The guru them gives 
him his semen. \vhich the si~ya must place on his tongue and swallow. thinking of it 
as the embodiment of all the Buddhas. The female rises and gives him from her sex 

~ 

"a drop of the pollen of all the Tathagatas.' He must swallow it in the same way. This 
is termed the "secret empowerment' [guhyabhi$eka]. The guru then returns the girl to 
the disciple. or gives him another \vho is bound by the pledges and vows. or is at least 
endowed with beauty and youth. He unites \vith her and experiences the four 
blisses [ananda]. This is "the consecration of the knowledge of wisdom ~ [prajiia­
jiianabhi$eka] . 

Finally the si~ya requests what is termed "the fourth empowerment' [caturthabhi­
$eka], so called because it is the fourth if all the empowerments up to that of the Vajra 
Master are counted as one 'vase-empowerment' [kalasabhi$eka]. It takes the form of 
the guru's reciting an exposition of the nature of the four blisses, consisting for the 
most part of quotations from the esoteric Tantras and of Apabhrarpsa and Sanskrit 
verses attributed to Siddhas. 

The guru then joins the hands of the couple and ties them together with a garland of 
flowers. He calls the company to be witnesses in the presence of the mal)Qala that this 
woman has been bestowed on this man before the eves of the Buddhas. He must never ., 
abandon her [vidyavratadanavidhIl The guru then gives the vajra into the disciple's 
right hand [vajra'Tatavidhi]. 

The guru now gives the implements needed for the perfonnance of the post­
initiatory period of mantra-observance [caryavrata]. He gives the skull-topped staff 
[kharvanga] , the rattle-drum [cjamaru] and the bo\vl made from a human skull 
[padmabhajana]. A woman who adopts this observance must be visualized as 
Nairatmya. the consort of Hevajra. as VajravarahL the consort ofCakrasarpvara~ or as 
the goddess of the Buddha-family determined by the flower-casting. A man should be 
visualized correspondingly as Hevajra. Cakrasarpvara. or the family Buddha. He then 
gives the mudras or sect-marks of human bone. They are a chaplet [cakrj], earrings, 
a necklace, bracelets [rucaka], and a girdle-skirt [mekhala]. A man receives a sixth 
mudra~ namely ashes with which to smear his body. This is 'the rite of bestowing the 
observance' [caryavratadanavidhll. 
This empowerment is confined. it seems, to ritual time. The implements are immediately 
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returned. However "the vow of the obser;ance of Heroes' [viracaryavrata] can be 
adopted. In this case the si~ya is empowered for a period of paripatetic observance 
during which he will carry these implements and wear these sect-marks. Here the 
divine identities of the practitioners are no longer optional: a man must be identified 
with Sarpvara and a woman with his consort Vajravarahl. The si~ya is given the sect­
marks as before, a garland of skulls [mu~QamaJaL a tiger-skin as lower gannent. a 
skull-bowl, a skull-staff [khatvanga]. a rattle-drum, a brahmanical caste-thread made 
of sinews or the hair (of human corpses [kesayajnopavita]) , ashes~ a head-dress made 
out of the hair of a thief twisted into t\VO coils [kacaQori] , a garland, a vajra, annlets, 
anklets, and little bells. This observance is also called the "the Diamond (i.e. 
Vajrayanist) Kapalika observance' [vajrakapaJikacaryavrata]. ~ 

The guru then adopts the Buddha' s prediction posture and predicts the initiate's 
liberation [vyakaraIJavidhl1 , gives him formal pennission and encouragement to 
practise his office [anujnavidhi, a .. 5vasadana\'jdhij, dictates the various rules of discipline 
which will bind him [samayasravaIJavidhll, requests and receives a sacrificial fee 
[dak-?i{1a] , and finally explains to him the inner meaning of all the consecrations 
[abhi$eka] he has received [sekasuddhll 

In taking up the implements and adornments of the postinitiatory observance the 
initiate takes on the basic character of the deities of the YoginHantras. Sarpvara. for 
example, i~ visualized as folIows: 3 

"In the Sarpvara-maQQala there is a circular enclosure of vajras. In its centre is 
the cosmic mountain Sumeru. On that is a double lotus seat. On that is a pair of 
crossed vajras supporting a temple. In the centre of that temple the Lord [Sa­
rpvara] stands in the pose of the archer. \vith his left leg bent at the knee and his 
right leg straight. He treads Bhairava beneath one foot and Kalaratri beneath the 
other. Both lie on a sun-disc which rests the top of the pericarp of a double lotus 
throne. He is black and has four faces looking in the [four directions]. Beginning 
from that which looks towards the front [parva]~ [and proceeding to those which 
face to his right. behind him, and to his left] they are black, green, red and yellow. 
In each he has three eves. He wears a ti£er skin and has twelve arms. With two 

~ ~ 

of these holding a vajra and a bell he embraces [his consort] VajravarahI. With 
two he holds up over his back a white elephant hide dripping with blood. In his 
other right hands he holds a rattle-drum [cjamaru] , a hatchet. a chopper-knife and 
a trident. and in the remaining left hands a skull-staff [kha{vanga] adorned with 
vajras , a skull-bo\vl filled with blood. a vajra-noose, and the head of Brahma. 
Hanging about his neck he has a string of fifty freshly severed human heads. He 
has all six sect-marks [mudraL a caste-thread made of human sinew,.) a series of 
five skulls above his forehead, and a left-facing new moon and a pair of crossed 
vajras upon a black head-dress of matted locks,. His faces are wrathful and sharp 
fangs protude at the comers of his f110uths. He combines all nine dramatic 
sentiments. 

His consort VajravurahI is red, three eyed and single faced. Her long hair is 
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unbound and she is naked. Her hips are adorned with [a skirt made oil fragments 
of human skulls and she quenches the thirst of her Lord with a stream of blood 
pouring from the skull-bowl held to his lips by the hand that embraces him. With 
her other hand reaching up holding a vajra and with its index finger outstretched 
in the gesture of intimidation she threatens the evil. She wears a garland of 
blood-drained and shrivelled human heads and the five or the six sect -marks. 
!vlenstruating. she laughs, with all the hairs on her body standing erect.·· 

Tantric initiation \vas not open only to those who had taken monastic vow·s. It could 
also be received by married laypersons [grhastha]; and there is some evidence that the 
traditional superiority of monks over laymen was undennined. This appears from the 
fact that there are authorities. such as the Vimalaprabha commentary on the 
Kalacakratantra. which condemn the practice of monks venerating married Vajra 
Masters [grhasthacarya] as their gurus if any ordained Vajra Master is available. and 
of married Vajra Masters being engaged as officiants for such rituals as the consecration 
of monasteries. The text insists that it is the duty of the king to ensure that this 
hierarchical distinction bet\veen the white-robed and the red-robed Vajra Masters is 
preserved. and compares the situation in India. \vhere this distinction was obviously 
precarious. with that in China [nlanjusrivi$aya]. There. he says, the Emperor sees to 
it that any novice or monk who is guilty of a grave transgression [parajika] is stripped 
of his monastic robe~ dressed in \vhite. and expelled from the monastery; and this 
applies even to a Vajra Master in a Tantric ITIOnastery [nlantrivihara].:; 

SAlVA ORIGINS 
Let us now' consider the senses in \vhich this tradition of the Y oginHantras is and is not 
Buddhist. The present author's view is that almost everything concrete in the system 
is non-Buddhist in origin even though the whole is entirely Buddhist in its function. 
The non-Buddhist origin claimed is a specific area of the Hindu Tantric traditioh~ This 
view opposes a school of thought which, while recognizing that Tantric Buddhism, 
especially the systems of the YoginHantras, has drawn on a non-Buddhist source. 
prefers to locate this source at a level deeper than either the Hindu Tantric systems or 
the Buddhist. This source has been referred to as the 'Indian religious substratum' /) It 

'- / 

is held that similarities bet\veen Tantric Buddhism and Tantric Saivism ~re to be 
explained as far as possible as the result of independent derivation from a c~mrnon 
source. rather than as a direct dependence of the Buddhist materials on the Saivite. 
Stephan Beyer has given us a good. unambiguous example of this kind of thinking 
when he \\I'fites the following about the deities of the Yoginltantras:' 

~ ~ 

Although there are iconographic variations among these general high patron 
deities. they share instantly recognizable,. similarities: they are all derived from 
the same cultic stock that produced the Siva figure ... 

The problem \vith this concept of a 'religious substratum' or 'common cultic stock' 
is that they are by their very nature entities inferred but never perceived. Whatever we 
perceive is ahvays Saiva or Buddhist, or Vai~Qava. or something else specific. 
Derivation from this hidden source cannot therefore be the preferred explanation for 
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similarities between these specific traditions unless those similarities cannot be 
explained in any other way. 
" This is not say that all the cults of the YoginItantras are identifiable \vith specific 

Saivite cults once they have been stripped of whatever Buddhist doctrinal and 
soteriological content they may have and are taken simply as rituals based on certain 
sets of deities, mantras. mandalas and the rest. The evidence indicates rather that those 
who put the" Y oginItantras 't~gether dre\v on Saiva textual materials from a specific 
area of the Saiva canon to assemble wholes \vhich were identical with no particular 
Saiva system except in this or that constituent, but resembled all the Saiva systems of 
this area of the canon in their general character, structure and method. 

This conclusion derives from a reading of the early Saiva Tantric literature. mostly 
unpublished, that was authoritative at the time of the emergence of the YoginItantras 
That the redactors of these Tantras depended on the Saiva scriptures was obvious 
enough to those Saivas who knew the literature. This is evident from a Kashmirian 
version of a well known Saiva myth included by Jayadratha in the thirteenth century 
in his HaracaritacintamaQi. The Hindu gods are being oppressed by the demons 
Vidyunmalin, T~raka and Kamala. They can do nothing to destroy them, since 
devotion to the Saiva liilga cult has made them invincible. However, Brhaspati. the 
teacher of the gods, comes up with the following ruse: x 

"I shall propagate the following system and call it Bauddha (/ Buddhist) -
truthfully enough, since it will be no more than the invention of my intellect 
[buddhiJ.9 In it the famous Buddha will be represented as master over the [Hindu] 
gods. In his visualizations even our great Cause-Deities, Brahma. Vi~Qu. Rudra. 
I~vara, Sadasiva and Bhairava. will be portrayed as his parasol-bearers, and the 
I? uddhist idols will be shown standing on the heads of GaQapati and other high 
Saivadeities. When the demons get to know of these falsely conceived icons, they 
will undoubtedly fall into the delusion of believing that these deities really are 
superior to Siva. Once I have established these icons and seen" to it that they are 
widely recognized, I shall add certain mantras culled from the Saiva Tantras: and 
lifting various passages out of these scriptures of Siva I shall fabricate and 
propagate a system of [Buddhist] Tantric ritual. I shall also write passages of a 
more learned kind dealing with the question of bondage and liberation, displaying 
a level of intelligence that will prove extremely seductive. My definition of the 
state of bondage will include references to the worship of the liilga, an"d my 
liberation will be a 'voidness' calculated to undennine their faith in their Saiva 
rituals. Indeed I shall attack the practice of sacrifice and all [Hindu] rituals; and 
I shall deny the existence of the Supreme Lord by arguing that there is no Self. 
By putting this system together and insinuating it into their hearts I shall succeed 
in destroying their devotion to Siva.-' 

By converting the demons to Buddhism behind the back of their Saiva guru "Sukra 
Brhaspati removes the sole obstacle in the way of their destruction, enabling Siva to 
accomplish the Kashmirian version of his famous exploit as Destroyer of the Three 
Cities (Tripurantaka). 
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The fonn of Tantric Buddhism to which this sectarian myth refers is evidently that 
which includes the Yoginltantra traditions. That to attack Buddhism before a Kashmirian 

L-' 

audience in the thirteenth centurY was to attack a system that culminated in these 
Tantras is confinned by another piece of Saivite prop~gandist mythology in the same 
work. lo Once again three demons have defeated all the gods; They have destroyed 
heaven itself and brought about the end of orthodox religion. Siva restores the Hindu 
order through GaruQa, the winged vehicle of Vi~DU. Empowered for his great task by 
Siva's touch he tlies to the golden mountain Meru~ on which the demons have 
enthroned themselves. Turning himself into a she-ass he wraps his tail three times 
round the mountain ~ s summit and hurls them down into the world of the dead 
[pretaloka]. The three demons are the two VajraQakas. namely Hevajra and Sarpvara, 
and the Adibuddha. Their leader is Hevajra~ eight-faced, four-legged. sixteen anned 
and embraced by his consort ~airatmya. He is surrounded by Mahayanists, 
Vajrayanists~ Sravakayanists and copUlating Buddhas. all intent on the subversion of 
Hindu society."Thu/s. when Jayadratha represents the Buddhist scriptures as built up 
out of elements of Saiva mantra-ritual, the works he has in mind are above all the 
Yoginitantras. which authorize the cults of these demonized gods. 

The mythological account of the relation between the two groups of Tantras is no 
doubt highly biased. But it rests on facts. The Yoginitantras have indeed drawn on the 
Saiva Tantras. Specifically ~ there are extensive parallels between these texts and the 
group of Tantras classified as the VidyapI!ha of !he Bhairava section of the Saiva 
canon. These Tantras are related to the rest of the Saiva Tantric tradition in much the 
same way that the Y oginItantras are related to the other classes of Buddhist Tantras. 
They see themselves as the most esoteric revelations of the canon; and like the 
Y oginltantras they stand apart by reason of their Kapalika character. 

The principal texts to have survived are the Siddhayogesvarimata, the Tantrasad­
bhava. the J ayadrathayamala and the Brahmayamala. The first is the earliest scrIptural 
basis of the system known as the Trika, which is expounded 9Y Abhinavagupta (fl. c. 
C.E. 975-1025) in his Tantraloka and is the core of 'Kashmir Saivism'. The second too 
belongs to this system. The third. also known as the Tantrarajabhagaraka, is in the 
tradition of that other great component of esoteric Kashmirian Saivism, the system of 
Kall worship known as the Krama. The fourth, also known as the Picumata. is the basic 
Tantra of the cult of KapaHsabhairava and his consort Cal)Qa KapalinI, a system 
known to Abhinavagupta. who frequently quotes the \vork on matters applicable to all 
t!Ie systems of the Vidyap1tha. These~ works were the main pillars of the esoteric 
Saiva tradition. 

A comparison of the two groups of texts shows a general similarity in ritual 
procedures, style of observance. deities, mantras, mal)Qalas, ritual dress, Kapalika 
accoutrements. specialized tenninology, secret gestures~ and secret jargons. There is 
even direct borrowing of passages from the Saiva texts. Chapters 15 to 17 of the 
Buddhist Laghusarpvara (Herukabhidhana),'2 which teach a secret jargon of 
monosyllables [ekak~aracchoma] (15), and the characteristics by means of which the 
Buddhist adept may recognize females as belonging to one or the other of seven 



Vajrayana: Origin and Function 95 

Yogini-families (16) and seven Dakini-families (17), equal the samayaciiracesta 
vidhana chapter of the Yoginlsarpcara section of the J ayadrathayamala. 'J Chapter 19 
of the Laghusamvara. on the characteristics of the Yoginls known as Lamas. equals 
chapter 29 of the Siddhayogesvarlrnata.'-l Chapter 43 of the Buddhist Abhi­
dhanottara,'5 on the rules [samaya] that bind initiates, equals chapter 85 of the 
Picumata. i6 And the fifteenth chapter of the Buddhist Samvarodaya. '7 on the 
classification of skull-9ow1s, is closely related to the fourth chapter of that work.'x 

Dependence on the Saiva literature is also apparent in passages in the Tantras of 
SalTlvara (the LaghusaTflvara. the Abhidhanottara. the Sarnvarodaya, the VajraQaka 
and the pakallfava) that teach the sequences of pithas or holy places that figure 
prominently in the ritual and yoga of this sys"tem. The system of pithas from Pulll 
ramalaya (Pu-Ilfagiri) to Arbuda given in the Sarpvarodayal'l and elsewhere is found 
in the Trika' s Tantrasadbhava.::O The direction of transmission is evident from the fact 
that there is an anomaly in the Buddhist list which can best be explained as the result 
of a distortion of the Saiva model. This anomaly is the occurrence of Grhadevata after 
PretapurI and before Saura~!ra in the series of the SaTflvarodaya. This Grhadevata is 
the only place name that does not occur in the Tantrasadbhava' s list and it is the only 
name that is puzzling. It is puzzling because the meaning of the word is 'household 
deity', hardly a likely name for a place. No\v. in the version in the Tantrasadbhava we 
are told not only the names of the pithas but also classes of deities associated with each. 
The class associated with Saurastra is that of the Grhadevatas. the household deities. 
Evidently, while intending to extract only the place names from a list pairing names 
and deities, the redactor's mind has drifted without his being aware of it from the 
name-list to that of the deity-list and back again. 

There is no need. then, to postulate the existence of a common substratum or cultic 
stock to explain the similarities between the two systems. Examination of the texts 
reveals these similarities to be detailed and pervasive. It also enables us to explain 
them as direct borrowings by red~ctors producing what was obviously intended to be 
a Buddhist system parallel to the Saiva Kapalika cults but. of course, superior to them. 
Even the some of the titles of the Buddhist YoginHantras are borrowed. Within the 
division of the the Saiva VidyapHha that contains the Saktitantras there are besides 
the Siddhayogesvarlmata. the following \vorks listed: Sarvavlrasamayoga, Srlcakra, 
Visvadya, Y oginljalasarpvara and Vidyabheda. Among the Y oginltantras there are 
the Sarvabuddhasamayoga-Dakinljalasarpvara, 21 the Hevajra<;lakinljalasarpvara (the 
full title of the Hevajratantra) and the Dakinljalasamvara (as the Abhidhanottara also 
~al1s itself).22 The expression Dakinljalasamvara!-sarpvara occurs frequently in the 
Samvara texts as a description of their subject matter; and it is part of Sarpvara 's heart­
mantra: om srivajra he he ru ru kam hOm phat dakinijaJasafJ1varafJ1 svaha.23 In the 
Dakamavamahayoginltantra the tenn San'8\'irasamayoga. 'the fusion of all the Heroes' 
qualifies ultimate reality2~ and.in the Samvarodaya we h~ve the expression sarvavi­
rasamayogadakinijaJasatsukham/5 where satsukhanl, 'excellent bliss', is evidently an 
etymological substitute for samvara [Tib. hdenl-111chog]. 

The redactors' belief in the superiority of their systems over those on which they 
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drew is eloquently expressed in the iconography of their deities. Samvara tramples 
Bhairava and Kalaratri (/ KalI). the principal deities of the Tantras of the Vidya­
pItha. In some visualizations he wears the flayed skin of Mahabhairava as his lower 
gannent.26 This sUbjection has an esoteric meaning, of course. We are told in the 
Abhidhanottara that Bhairava is "ika/pa, 'objectification' and trsnit . craving' ;27 and 
these are to be overcome by the knowledge of Emptiness, or the Great Bliss filled with 
Emptiness and Compassion. or the Dharmadhatu. which are the essence of the 
enthroned deity (sunyatajiiana 2

,: mahasukha + sunyata and karun829
; dharma­

dhatu~(l). But this metaphysical meaning does not exclude the other. This appears from 
visualizations in the same text in \vhich the deitv is said to wear the flayed skins of 
Brahma and Vi~Qu, to carry the head of Siva in his hand, and also to st~nd upon the 
non-Buddhists [tirthika] and their religious systems [darsanaj, wearing the flayed 
skins of Brahma and Vi~Qu and carrying the severed head of Siva in hi"s hand3l

• The 
Buddhist redactors were ~imply adapting yet another feature of the Saiva Tantric 
tradition. For the esoteric Saivas' Bhairavas and KalIs are enthroned upon the corpse 
of Sadasiva, the icon of Siva worshipped in the more exoteric Saiva Siddhanta, and 
Bhairava enthroned on Sadasiva became himself the corpse-throne of certain fonns 
of Kall in the tradition of the J ayadrathayamala. Here too there is no shortage of 
metaphysical explanation of this iconography of subjection; but our authors are also 
alive to the sectarian meaning. In due course the Saiva tradition of Kashmir responded 
to the Buddhist Tantric iconography by creating Kall SugatasamharinL 'the destroyer 
of the Buddhas'. She embraces a ferocious Bhairava who wears a garland made from 
the severed heads of Heruka and the Buddhist Krodharajas. Hanging from his ears as 
ornaments are the bodies of the Buddhas, while Tara and other Buddhist goddesses 
provide the hair twisted together to form his sacred thread.)2 There is also Trailok­
yadamara KalL who tramples the severed head of Mahakala beneath one foot and the 
skeleton of Heruka beneath the other. ~~ 

BUDDHIST FUNCTION 
When we consider Tantric Buddhism in terms of its origin we see Saiva influences at 
every tum; and the higher one goes up the hierarchy of the Buddhist Tantras, the more 
pervasive these influences become. However, Tantric Buddhism is, of course, entirely 
Buddhist in terms of its function and self-perception; and in transfqrmiilg Saiva 
elements it gave them meanings \vhich obscure these origins. You will recall that the 
ritual of initiation includes two explanations of the meaning of the elements of the 
maQQala. and an explanation of the significance of the various consecrations. The 
process of worship itself is structured by pu~ely Buddhist meditations. For example. 
one carries out the second evocation of Sarpvara as follows. After reciting the 
Mahayanist formulae: confessing sins, delighting in the merit of others. tranferring 
one's own merit for the benefit of others, and taking the vow of the bodhisattva, one 
contemplates the four brahmaviharas: benevole-nce. compassion, joy and patience. 
One then meditates on the essential purity of all phenomena and oneself, sees oneself 
and all things as nothing but mind [cittamatra], realizes their emptiness, and then out 
of this emptiness generates the deity's icon. Later one meditates on the mandala as 
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being resorbed stage by stage into the syllable hurp, the syllable gradually disappearing 
into a single point. and this point into a fonnless resonance which one is to contemplate 
as the mind devoid of objectification. the Great Bliss.:W 

The Saiva rituals also contain meditations which see the pantheon as emerging out 
of consciousness and returning into seed-syllables which gradually dissolve into pure 
awareness. 35 But here \ve see that the basic pattern of emanation and resorption has 
been given a thoroughly Buddhist interpretation. 

There remains the pr9blem of the sinfulness of esoteric Buddhist ritual. By adapting 
the sexual rites of the Saivas and their ritual consumption of the five jewels and other 
impure substances they were establishing a kind of Buddhism that would have to be 
seen as transcending the scope of the Pnltimok~a disciplines. That a Buddhism vvhich 
sanctioned such heterodox practices should have been accepted in the high seats of 
monastic learning in India was offensive enough to some communities of monks to 
prompt them to destroy Tantric images and burn Tantric texts. 36

. The tradition of 
Abhayakaragupta and DarpaI)acarya remained true to the early tradition, insisting that 
any Buddhist~ layperson or monk, may take the Tantric vows and receive all the 
consecrations. including the problematic consecrations involving sexual intercourse. 
provided he has achieved insight into the doctrine of emptiness. The problem of the 
infringement of the exoteric Buddhist vows is transcended then by means of the 
Mahayanist doctrine of a higher and a low'er truth.:17 The general trend, however. has 
been to modify the rituals so that they longer involve these infringements. The great 
Tantric Master Atlsa considered that the sexual elements of Vajrayanist ritual were 
permissible only for married householders. Monks could receive all the consecrations. 
including the most esoteric, but would receive the latter only in a symbolic or mental 
form. Among the Ne\var Buddhists of Nepal an even more thorough expurgation has 
been achieved. Though their ritual handbooks are based on the works of Abhaya­
karagupta and Oarpa1)acarya and though all those who receive the initiation of the 
YoginItantras are married men and women. all explicit sexuality has been removed 
from the ritual, leaving only alcohol. meat. possession. and the Kapalika 
accoutrements.':'\ 

NOTES 
1. The term Yoginitantra [Tib. rnal /.1byor ma/.1i rgyudj refers here to the class of Sanskrit works whose 
Tibetan translations are Nos. 360-441 in the Tohoku catal~gue. The principal components of these are 
the Tantra groups of the following deities: Kalacakra. Sarpvara (and Vajrava.ra.hI), Hevajra (and 
Nairatmya), Buddhakapala. Mahama.yahva, Yogambara, Candamaharosana and Vajramrta. among 
which the first three were by far the most influential. These same YoginItantras were also known as the 
Yoganuttara-/Y oganiruttaratantras [Tib. rnal hbyor bla med k.vi rgyud]. 'the Tantras of the Ultimate 
[Division] of the Yoga [Class]'. The term Yoginitantra is opposed to Yogatantra. Within the latter the 
texts distinguish between the Yogatantras proper (Tohoku 479-493) and the Yogottaratantras 'the 
Tantras of the Higher [Division I of the Yoga [Class] (Tohoku 442-478). The Yogatantras proper. of 
which the foremost is the TattvasarpgrahasOtra. together with the MahavairocanabhisarpbodhisOtra, 
the principal Tantra of the small Caryatantra class (Tohoku 494-501) placed below the Yogatantras, 
fonned the basis of the esoteric Tantric Buddh~sm that was propagated in China during the eighth 
century C.E. by the Indian missionary translators Subhakarasirpha (Zemmui). Vajrabodhi (Bodaikongo) 
and Amoghavajra (FukO). and was brought to Japan at the beginning of the ninth by KOkai (Kobo 
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Daishi). where it survives as the Buddhism of the Shingon sect. The Yogottaratantras, principally the 
Guhyasamaja, have more in common with the Yoginltantras than with the Yogatantras. Both teach rites 
involving sexual intercourse and the consumption of alcohol and other impure substances: and in both 
the deities are \vorshipped embracing consorts. Sexual practice appears in the Yogatantras too: but it 
is marginal there. The common character of the Yogottaratantras and the Yoganuttara-IY oginitantras 
is recognized in a classification which groups them together as the Anuttaratantras [Tib. bla med /",}'i 
rgyudL "the Ultimate Tantras'. In Tibetan Buddhism the Yogottaratantras and the Yoganuttara-/ 
Yoginltantras jointly occupy the position of the most esoteric level of the Buddha's revelation. In the 
Indian subcontinent. \vhere Tantric Buddhism survives among the Newars of the Kathmandu valley, 
the Yogottara tradition has died away leaving that of the Yoginltantras in command: and among these 
that of the worship of Sarnvara and his consort Vajravarahl is overwhelmingly dominant. Two major 
Yogottaratantras. the Guhyasamaja and the Advayasamatavijaya. reached the Sino-Japanese Buddhist 
canon in translations (Taisho 885 and 887) by the Indian Sego (Skt. Danapala ?), who was working 
as a translator in China from 982 to 1017 C.E. Also Yogottara is a ritual of Vajrabhairava translated 
around I OOOC.E. (Taisho 1242: cf. Tohoku 468). Of the Yoginltantras. the last and most unconventional 
wave of the Tantras. only the Hevajra [I;Xikinijalasarnvara] entered that canon (Taisho 892). It was 
translated by Hogo (Skt. Dharmapala ?). who was in China from 1004 C.E. until his death in 1058. The 
most striking difference between the Yogottara and Yoganuttara-IY oginltantra traditions is that the 
latter bring to the centre the synlbolism. practices and deities of the Saiva culture of the cremation 
grounds. Beneath the Yogatantras and the Caryatantras are the Kriyatantras (Tohoku 502-827). These 
texts. which form the lowest category, are entirely concerned with the attainment of supernatural 
benefits; and the majority of the works so classified are undoubtedly the earliest specimens of Buddhist 
Tantrism. Texts of this class were translated into Chinese from the third century C.E. However. they 
were never supplanted by later developments in the way that the Yoga- and Yogottaratantras were by 
the YoginHantras. They continued to be used in important apotropaic rituals in Newar, Tibetan and 
Japanese Buddhism. Nor did the later scholars who translated the soteriological Tantras consider them 
beneath their dignity. Amoghavajra. for example. produced new translations of the Anantamukhasa­
dhakadharal)l (Taisho 1009 [Tohoku 525]), the MahameghasOtra (Taisho 989,990 [Tohoku 658]), 
and the MahamayOrlvidy:1rajfii (Taisho 982. 983 [Tohoku 559]). Chinese translations of the first go 
back to the third century (Taisho 1011). of the second and third to the fourth century (Taisho 388 and 
988). 

2. Abhayakaragupta. Vajravali (ed. Lokesh Chandra, Satapi!aka Series Vol.. Delhi: Sharada_Rani, 
1977 [photographic reproduction of a ~vls J) 2 I 95

-
6

: viracarya\'faram era yauvarajyavratacaryeti 
vajrakapaJikacarya\,ratam iti coktaIJ1 .{risaIJ1pu[atantre / . 

3. Translating Abhayakaragupta. Ni~pannayogavall (ed. Benoytosh Bhattacharyya. Gaekwad' s Oriental 
Series No. 109, Baroda: Oriental Institute. 1949),26'-13. 

4. Following N1S B naharuyaji7opavi{j ngainst the editor's nagayajfJopaviti. See Vajravali 2192
.
3

: 

nr.(nu)naharumayaT!1 kcsakrtafJ1 va brahmasDlraJn I, "The sacred thread should be made from human 
sinews or hair." For the fonn nahanl cf. Pali naharu «Old Indic *snaru). Nepali nahar.-MaithilI 
nahru. 

5. Vimalaprabha (Nepal-German Manuscript Preservation Project, Running No. E13746. Reel No. 
E618/5. Place of Deposit: Asha Kaji Bajracharya. Lalitpur) folio 175r 1-5: tathadibuddhe - }'O grhi 
ma{hikabhokta serako Jangali va1}ik I snddharmavikrayi mDrkho na sa vajradharo bhuri II ityadina 
trividho gurur aCjryaparik~aY,lnl ukcal) II dasacattvaparijiianat trayal)a1J1 bhik$ur uttamal) I madhyaroal) 
!kavanerakhyo grhasthas t\' adhamas tayor iti / tatha- na karta\'yo gurur ajiiabhumilabhaIJ1 vina grhi 
/ tao"a srucaparijfiJnair lirigi kartarya en1 yai} / bhDmiJabhaIJ1 vinacaryo grhasthal) pDjyate yada / tada 
buddhas ca dhannas ca saIJ1gho gacchaty agauravam / atha - viharadel) pratifj!hadyaIJ1 kanavyalJ1 
Jingina sada / satsll trifjv ekadese ca na grhil)a ~vetavasina iti I e\'am anekaprakare1}acaryaparik~ayaIJ1 
bhagavacokto gurul) sifjyenaradhaniya iri /: ibid. folio 175v7-176r9: iha trifjkaJalJ1 bhikfjubhil) kafja­
yadharibhir vajracaryo l'and}'ate na grhi na navakal) saddhannavyakhyanena vina I saddhannadin 
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puraskrtya grhi va navako ·pi. v~ /. rand,Vo vratadharair buddh!8 Jokavadhyanahanaye / talha -~~ 
sanadanasamutthanam arthakriyadlgauravam / san'am etad vratl kuryat tyaktvasatkarmavandanam ill 
/ iha yadi grhi navako 'pi va bhik$uvajracaryeQa tu/yo bhavati tada kim asatkarma padaprak$alanadikam 
paiicMgavandanaIJ1 tyaktva svasthane guror agatasyarthadigauravaIJ1 k~rtavyaIJ1 vyakhyanakale 
saddharmadin puraslq1ya vandana kartavya lokavadhyanahanaye / LIla lokavadhyanalJ1 yat 
grhaslhacellakanaIJ1 latkausidyatvenotcaraliIigagrahaQat pratimok$asrutaparijiianena yadi kausi 
dy3bhimano 'nasti tada kimarthaIJ1 prag bhik$uSaIJHfaraIJ1 jiiatva pascan mahayanaIJ1 jiiatavyam iti 
hevajradike bhagavato vak:,,'aIJ1 na kurvanti / tasmad-grhasthacaryo bhik$ubhir naradhaniyo bhik­
$au vajradhare sati / rajiia punal) sarvaprakareQa naradhaniya iti / tathacaryaparik$ayaIJ1 bhik$aya 
raktavastreQa la)ja J'as)'a duratmanal) I vandyal) pujyai) sararigana1J1 bauddhanaI!1 na$-{amargiQam 
iti saIJ1bandhai) / raktambaralJ1 yada d($!va dve$alJ1 gacchanti papinal) / mlecchadharmarata bauddhas 
catha svetambarapriya" iti / iha bauddhadarsanaIJ1 sarvada na .{ukJaparam ltatha mafijusrivi$aye vihare 
yada bhik$uS cellako va parajikam apadyate tada suklavastralJ1 datn/a ka$ayaIJ1 grhitva viharan 
nirdhayate/ vajracaryo 'pi mantrivihtiradrajiioniyamena I ihapullar tiryavi$ayekathaIJ1ka$ayadhariQaIJ1 
svetambaradharo grhastho gurur viharadiprati${htikarta / mahan ayalJ1 paribhavai) Imahati khalv iyalJ1 
vivekavikalata saugatanam yada ami aparadhadasapanntin aradhayanti sat;: api bhik$uvajradhare /. 

6. See David Seyfort Ruegg. Review of David Snellgrove. Indo-Tibetan Buddhism: Indian Buddhists 
and their Tibetan Successors. Journal of the Royal Asiatic Society 1989 (1). p. 173: and "Sur Ies 
Rapports entre Ie Bouddhisme et Ie · substrat religieux' indien et tibetain·. Journal Asiatique 252 
(1964), 7 -95. 

7. Stephan Beyer. The Cult of Tara: Magic and Ritual in Tiber (Berkeley: University of California 
Press. 1973),42. 

8. Translating HaracaritacintamaQi 13.7 4c - 83. 

9. A pun on the word bauddha, which means" Buddhist' «buddha) or . intellectual' «buddhi). 

10. HaracaritacintamaQi, para1a 17. 

II. Ibid. 1 7.4-9. 

12. Herukabhidhanatantra. also called Laghusarpvaratantra: Kaiser Library Kathmandu, Manuscript 
410; Nepal-German Manuscript Preservation Project. Reel No. C 44/3. 

13. Jayadrathayamala. ~arka 3. Yoginlsarpcara. samay,acarace~ravidhanapatala, verses 116 - 148: 
National Archives. Kathmandu Manuscript 5/1975. Saivatantra 429; Nepal-German Manuscript 
Preservation Project. Reel No. A 152/9, folios 208r6-209v2. 

14. Siddhayogesvarlmata. parala 29 (unnamed). verses 22c - 50: 
Asiatic Society of Bengal, Calcutta. Manuscript 5465 (Government Collection), folios 69v6-7 I\' 3. 

15. Abhidhanottarottaratanrra, pa~ala 43 (dOtisaukhyambupa~ala): Nepal-German Manuscript 
Preservation Project. Running No. E 15505. Reel No. E 695/3, Place of Deposit: Ashakaji Vajracharya .. 
Lalitpur. folios 179r2 - 183r2. 

16. Picumata. parala 85: Narional Archives. Kathmandu. Manuscript 3-370 ('Brahmayamalatantra '): 
Nepal German Manuscript Preservation Project. Reel No. A 42/6. folios 326r 1 - 327v3. 

17. SaIJlvarodaya, pa~ala 15: Kaiser Library. Kathmandu. Manuscript No. 749b: Nepal-German 
Manuscript Preservation Project, Reel No. C 74/1. folios 26r4-27v 1. 

18. The present author is preparing a monograph in which he edits these parallel passages and 
demonstrates the relation between them. 
19. See SaIJlvarodaya. pa!alas 7 and 9 (Shinfchi Tsuda led & trL The Sarpvarodaya-Tantra: Selecred 
Chapters. Tokyo: Hokuseido Press. 1974); also Abhidhanottara. pa!alas 9 and 14: Yoginisarpcara 
(Buddhist), pa!alas 5 and 13 (National Archives. Kathmandu, Manuscript No. 5-22/vi ['Sarp­
Clratantrapafijika' ]). 

20. Tantrasadbhava, adhikara 16 (yoginIlak~aQa-). verses 60c-68b: National Archives. Kathmandu. 
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Manuscript No. 5-1985, folio 78v9-13: kulutayaIJ1 aral}yese sindhudese nagesvare /60/ samudraku­
k!jya<IJ1> saura!j!re pretapuryaIJ1 himalaye I kaficyaIJ1 (Ms: kaIJ1cyo) Jampakavi$aye kaiirige kausaie 
sthale / 61 I trisaiJkunau (Ms: trisaiJkunis) tatha caugre (Ms: cogre) karnanJpe ca rnaJave I deviko!e 
sudharame god,lvaryas (Ms: godavaryaIJ1) tafe 'rbude / 62 I e$U (Ms: e$a) dese$u y3/J kanya/.1 (Ms: 
kanya) striyo va klinnayonayal} I sarvas ta/J kamarupil}yo manoveganuvrttaya/.1 / 63 / se$e$u ya/.1 
samutpanna<l}> .sakinyo ghoramatara/.1 / !jaq yoginyal} kuJutayaIJ1 araQyeseca mataral} I 64 / sindhudese 
hhaginyas (u nagese kulanayikal) I samudrakuk$yaIJ1 (Ms: samudrakuk$ya) kampilyal} saura$!re gr­
hadevalal} I 65/ pretapuryilIJ1 mahakalyo rupil}yo himavadgirall / kaficyam (Ms: kaIJ1cyam) amba</.1> 
samakhyala lan1pakavi!jaye 'rnrtal} I 66 / kaJiiJge vratadhariQya<l}> kausale pisitasanal} I cakravakya 
<I}> slhale prokti1<s> trisaiJ<ku>nyam amara <1» srnrtal} /67 I desadvaye ca sakinyn n.ayika viranayika 

</:1> I. 
21. Tohoku 366. 

22. Abhidhanottara. pa!ala 1. prose after verse 3 (Ms cit.. folio 1 v5-6). 

'""3 S N' - 1- '""61.1-7 _ . ee, e.g.. [~pannayogava 1 ... • 

24. OakarI)avatantra. pa!ala I, last verse (National Archives. Kathmandu. Manuscript No. 3-447, folio 
7v2): sarvavirasamayogad vajrasattva/.1 paraIJ1 sukham; pa!aia 49 (Ms cit.. folio 149rl): sarvavi­
rasamayogaIJ1 dhalU<IJ1> sarve$U cantaram /. 

25. Sarpvarodaya (ed. Tsuda) 3.6cd: 26.1 Oed. 

26. Abhidhanottara. pa!ala 29. verse 7ed: mahabhairavacannmeQa ka[irn ave!jfya (~1s: ave$!ha) saf!1-
sthitam I. 
27. Ibid. pa!ala 27. verses 4c-5b: \'ikalpa bhairavaii caiva tr~Qatr~at kalaratryayol} / padakrantataJe 
krtva sarvadurdanladamakal} /. 

28. Ibid. pa!ala 30. verse 7cd: bhujadvadasabhir (Ms: -abhi) .\,ll<k>taIJ1 sunyatajfianam uttamam /. 

29. Ibid. pa!ala -+8. verses I c-3b: hUfJ1karak~arani$pannaIJ1 .... ajragakaIJ1 mahasukham (Ms: 
mahasukham) / I I ?aqbhujaf!1 trinetraf!1 sarvalak$aQalak$itam / v.vaiijanas7tisaIJ1yuktam (Ms: -asiti-) 
alikaJyudbhavaTJ1 prahhum /2/ varahya ca samap,mnaf!1 sunyatakaruQakuJam /. 

30. Ibid. pata1a 3-+. verse 13cd: rnahamudrasamapannaIJ1 dharrnadhatusvabhavakam /. 

31. Ibid. pa!ala 28 (on cult of PraI;ava<;!aka). verse 5 to 9: adha<l}>padatalabje til durbhaga<.n>tirthika­
<11> krtva I paiicadarsanan1 akramya pratyaJiqhapadakramat (Ms: lighapratyaJighapadakramai1/ 5 I 
'" vi$Qucarrnanil:asanaTJ1 mUQgan1tilavibhu!jitaIJ1 (Ms: -tai) / 6 / ... brahmacannavitanangakaradvayena 
tu dharyatam (~ts: -taIJ1) I kapaJakharvaIigadharafJ1 (Ms: -ra) mahesvaramuQgadharyatam (Ms: 
taIJ1) /. 

32. Jayadrathayamala. ~atka 2. pa~ala 21. verses 8e to 14 (National Archives. Kathmandu. Manuscript 
~o. 5-4650, folio 80rl-5): catwlcakresvariseyaIJ1 bhairavotsal}gagamini /8/ prathamaf!1 bhairavaf!1 
devaIJ1 mahapatakanasanam / ... dasabhumisvara-IJ1-buddhapratikarQavalambitarn / a$ta ye 
krodharajano herukadya mahabaJa<l}> / 12 / te$aIJ1 mUl}gantrasragdamavasamaf!1sasthibhojanam / 
manascandramahasthane taradya y,IS ca saktaya/.1 / 13/ tasaJ!1 cugiikalapena t vaktrayukteraf bhasvata 
/ yajfiopavitam urasa dharayantafJ1 sllbhairavam I 14/ ... 

33. Jayadrathayamala. ~a!ka 3. pa!ala 4. verses 26 to 27 (Ms cit.. folio 28r8-v I): kopolbaQamahakaJa­
(Ms: -lafJ1) mUQqadattaika (Ms: -daJ!1taika-) padikam I ghoraherukakankalanyastapadadvitiyakam / 
25 I krodharaja!j!akaIJ1 bhima<IJ1> bhaira\,endratathagatan (MS: -tal}) / saIJ1ctJI1JayantiIJ1 tan (? Ms: -
aJ!1tisa) ghorapadJghatair bhayanakam / 26 / . 
34. For the formulae. and the meditations on the four brahmaviharas. mind-only and emptiness as the 
prelimaries of sadhana see Sadhanamala (ed. Benoytosh Bhattacharyya. Gaekwad's Oriental Series 
No. 26. Baroda: Oriental Institute. 1925), 458 18 

- 4598 -(Mahamayasadhana), 4663
-

12 (VajraQa­
kasadhana), 46819

-:
0 (Herukasadhana) etc. For the resorption of hUfJ1 see, c.g., the Cakrasarpvarapu­

javidhi (Nepal-German Manuscript Preservation Project, Running No. 791 0, Reel No. 0 35/28, folios 
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I v-23v), folio 20r4-1: hUf!1karaf!1 mahasukhamayaf!1 bhavayet / candram ukare ukaraIJ1 hakare 
hakaraIJ1 sirasi siro 'rdhacandre ' rdhacandraf!1 bindau binduIJ1 nade nadaIJ1 baJagras 
atasahasrabhagarupafJ1 nirvikalpaIJ1 mahasukhamayaIJ1 cittaIJ1 ninJpayet / 

35. See, e.g., Svacchandatantra (ed. PaQQit Madhusudan KauL Kashmir Series of Texts and Studies. 
Bombay: Research Department, Jammu and Kashmir State, 1921-1935) 4.525-529c. Here two the 
seed-syllable is hUf!1 (the seed of Ni~kala-Svacchandabhairava, the high deity of this Tantra). 

36. See Debala Mitra, Buddhist Monuments (Calcutta: Sahitya Samsad, 1971), 19: "The radically­
reoriented religion evoked protests from the orthodox monks of Ceylon and Sindh. According to the 
Tibetan monk Dhannasvamin (p. 64) and Lama Taranatha, the Ceylonese Sravakas at Vajrasana 
described Vajrayana as being foreign to the teachings of the Buddha. They put into fire many mantra 
books, destroyed the silver image of Heruka and tried to convince the pilgrims about the uselessness 
of the Vajrayana teachings." 

37. See Kriyasamuccaya (ed. Lokesh Chandra. Satapi!aka Series Vol. 237, Delhi: Sharada Rani. 1977 
[photographic reproduction of a Ms] ) 323x - 324~: anena manal)karmapradhanatam asya yanasya 
darsayaty avirodhanham / praiq1isavadye 'pi hi kann8I)i samutthanavise$ad anapattir bhagavata 
bahusai) prakasita / tatha ca "ca{ujaJaveI)ukaradya maraI,1arthanhacintakal) / te 'pi hevajramargasch­
ill) slddhyante natra saIJ1sayai) r' api ca "napattil) 5ubhacittasya snehac calva dayavatal) / ni$iddhaIJ1 
apy anujiiataIJ1 iqpaJor arthadarsinali' iti / yal) punar upacitapuQyabahusrutyadibhil) sarvadhannan 
svapnasaman sunyataikarasan sa drc;Jha nl adhimuncati tasya bhik$uvajradharasafJ1varayol) kva 
virodhagandho 'pi / ala evoktaIJ1 bhagavata .. bhik$U1J1 vajradharaIJ1 kuryac!' ity avasyaIJ1 caitad 
abhyupeyam /, "Hereby he shows. in order to avoid contradiction. that the emphasis of this Way is upon 
mental action. For the Lord has taught many times that even if the action is sinful by nature there is no 
offence if it has an (appropriate) cause. Thus: "Even untouchables, reed-cutters and the like, men who 
profit by killing (?). attain the goal if they enter this path of Hevajra. Of this there is no doubt. ,. And: 
"There is no offence when the action is of one whose intention is good. who acts out of affection, who 
is compassionate. Even the forbidden is allowed in the case of the man who is compassionate and intent 
on the welfare of others." But he who by virtue of such factors as his accumulated merit and great 
learning has achieved the finn conviction that all phenomena are like illusions or dream images and 
identical with emptiness cannot be subject even to the slightest trace of a contradiction between his 
vows as a monk and his vows as a Vajra Master. Therefore the Lord has said: "One may make a monk 
a Vajra Master .. ." This must be recognized"; ibid. 3247_: yadi pUllar durjanagocaral) pradesal) sJ:at 
tada tasyapijiianamudraya guhyaprajnajnanabhi$ekau diUavyau / durjanasafJ1bhave tu karmarnudraiva 
/ adrc;Jhadhimok§asya tu bhik~ol) sraddhasyapi bahyaprajnayabhi§ekagrahaI)afJ1 ni~iddham / anyacha 
purvasaIJ1varabhraf!1san mahan anarthal) syat / yadi punar gurul) sthirabhavako hhavati tada 
tenarpitayaIJ1 jiianarpita.vaf!1 jnanamudrayaIJ1 casyapi prajiiajiianabhi$eko deyo grhIJatas ca 
nabrahmacaryeI)a kapy apattir bhavet / karmakayabhavat / tasya tu praggrhasthavasthayam anubhu­
tasukhasya smaraI,1enanandadibhedal) pratipadayita\'yal)I guror api sati bhik$utve guhyabhi$ekadidane . 
sarvam uktam anusafJ1dheyam /, "But if the region is the home of evil men, then he may give the 
candidate the Secret Empowennent [guhyabhi$eka] and the Empowennent of the Knowledge of 
Wisdom [prajiiajiianabhi§ekaj through a Knowledge Seal [i.e. a non-physical consort]. However. if 
there are no such evil men. only the Action Seal [i.e. the physical consort] will be adequate. This is so 
unless the monk lacks finn conviction [in the illusory nature of phenomena]. In that case, even if he 
is a faithful Buddhist, he is forbidden to take these empowennents with an external Wisdom [i.e. 
consort]. If he were to do so. it would be a great ill: for he would then be guilty of breaking his VO\vs. 
Rather, ifhis guru is capable of sustained contemplative realization he must impart the Empowennent 
of the Knowledge of Wisdom to him by giving him a Knowledge Seal~ for in receiving 'her' he will 
not be guilty of abandoning his chastity. If he has been a married man before [his ordination] he can 
be taught the various Joys (ananda etc'.) [in the fourth Empowerment [caturthabhi§ekall through his 
memory of the sexual pleasure he experienced then. All that has been said about giving the 
Empowerments that begin \vith the Secret should be applied to the case of the initiating guru, if he is 
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a monk." 

38. See David Gellner. Monk. Householder, and Tanfl'ic Priest: Newar Buddhism and its Hierarchv 
(~lRitual (Cambridge: Cambridge University ~ress, 1992).273-281.297-304. Gellner gives an ordered 
account of the ritual of initiation in the cult of Sarpvara and Vajravarahi following the verbal testimony 
of Newar Vajracaryas. This account agrees almost entirely with the record ofNewar practice preserved 
in the ritual manuals: see. e.g., Nepal-Gennan Manuscript Preservation Project. Running No. E 1093/ 
5 (Dik~avidhi). E 1203/3; Asha Saphu Kuti Bubi 84 (Dik~avidhana), ibid. 85 (Dlk~a-vidhana). 
ibid. 45 (Djk~avidhana), ibid. 47. 
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(5) 
Buddhism in Cambodia 

and its Prospects 
Mr. Son Soubert 

The history of Cambodia started from the first century A.D. with the kingdom of 
Funan, but Buddhism was to flourish in the Kingdom only in the twelfth century under 
the reign of Dharmaraja Jayavarman VII. Oliginally Buddhism was practised in the 
Mahayana traditiori, with Theravada Buddhism gaining ground in the fourteenth 
century: eventually to become a central mainstay to the education and cultural identity 
of the Khmer Empire, continuing even through the reforms of the French Protectorate 
(1863-1953). Buddhism was to gain an increasing involvement in national politics, 
becoming the state religion. With the declaration of the Khmer Republic (1970-1975), 
Buddhism was unable to arbitrate peace between the opposing factions. Buddhism, 
along with other religions was virtually eradicated from Cambodia under the ensuing 
Khmer Rouge regime (1975-1979). The traditional stability of society was uprooted 
by the destruction of Buddhism. This paper concludes with a description of the first 
efforts of the Khmer People's National Liberation Front (KPNLF) in the present day 
to revive Buddhism as the key to rebuilding Cambodian society. 

T he history of Cambodia started from the first century A.D. with the kingdom of 
Funan, the Chinese name for the Khmer word 'phnom', or 'bnam' in old Khmer, 
which means 'mountain': the kings. of the Funan were, according to the Indian 

tradition, 'kings ofthe mountain', the title used also by the Sailendra ofJ ava. Since that 
early stage, Buddhism was already known in Southeast Asia and in Cambodia, with 
its zenith in the eighth to ninth century in Java as testified by the magnificent 
monument ofBorobudur, and at the end of the twelfth century in Cambodia as testified 
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by the temples of Banteay-Chmar and Bayon during the reign of Jayavarman VII. 
Relevant to the Buddhist teaching is the fate of the Khmer kingdom with its successes 
and failures, like the rolling ofthe Dhammacakra on stony ground. Thus as written in 
the Dhammapada: I "Come, behold this world, like unto an ornamented royal chariot! 
Herein fools flounder, but for the wise there is no attraction". There is also an escape­
route, according to the Dhammapada: 2 

"He who seeks Refuge in the Buddha, the Dhamma and the Sangha, he who 
sees with Right Knowledge the Four Noble Truths - Sorrow, the cause of 
Sorrow, the transcending of Sorrow, and the Noble Eightfold Path which 
leads to the cessation of Sorrow; this indeed is Refuge secure; this indeed is 
Refuge supreme. Seeking such Refuge, one is released from all Sorrow." 

When speaking about Buddhismin Cambodia past, present and future, it is necessary 
to look at its implemention of the Buddha's Teachings towards release or liberation, 
[mok~a, mokkha] in all aspects of the social life, and notice where the people have 
fallen short of these Teachings. 

FIRST TO FOURTEENTH CENTURY A.D. 
At an early stage, Buddhism co-existed with Brahmanism which was the official royal 
religion. It seems that Buddhism was already popular among the common people, and 
that Brahmanism was confined mostly to the elite and the royal circle. An inscription 
in the reign of Rajendravannan (944-968) however, talked about the philosophical 
concept of Buddhism concerning the 'atman'.3 The Chinese emissary, Chou Ta-Kuan 
sent by Timur Khan to the Cambodian court of King Indravannan III from 1290-1297 
mentioned in his account of Cambodian customs the existence of three religious 
groups: the Brahmins [papqita], the BuddhistmOIlc\:s [chao ku], and the Taoists [passu­
wei]: possibly the worshippers of Pashupati, Lord Siva in the fonn of the liIiga;. The 
role of the Buddhist monasteries as centres of education was known already at that 
time. Worship of the Buddha was universal among the common people. Another 
bizarre role for the Buddhist priest, as well as for the Taoist priest, was to deflower 
maidens, in a ceremony called 'chen-t'an', at age seven-to-nine years old for the rich 
families, and eleven years old for poor people. 

King J ayavannan VII, like Emperor Asoka of Kalinga, after waging extensive wars, 
converted himself to Buddhism, sickened by all the killing. Ironically, as witnessed 
by the carvingsofthe Banteay-Chmar and Bayon temples, it was Mahayana Buddhism 
which was adopted in Cambodia in the end. The king himself was so imbued with the 
spirit of compassion of Bodhisattva Avalokitesvara that he recorded in an inscription 
that, "The king felt the afflictions of his subjects more than his own, because the 
suffering of the people constitutes the suffering of the king more than his own 
suffering".4 Therefore to manifest the compassion he felt for his people, he built 102 
hospitals throughout the empire. That the empire still shows traces as far away as 
Khonkhaen in Thailand, bears witness to the past history recorded in stone inscriptions. 
Not only did he build hospitals, but also 121 rest-houses [dhammasala] called 'houses 
with fire', for the travellers and pilgrims, as well as shelters along the roads of his 
kingdom. All the four castes were admitted for care in the hospitals. After a period of 
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reaction against Buddhism and the return to Saivism; under King Jayavarman VIII 
(1248-1298), Buddhism continued to survive among the common people. 

FOURTEENTH TO NINETEENTH CENTURY 
AND THE FRENCH PROTECTORATE 
Besides the official Mahayana Buddhism introduced by Jayavarman VII, Theravada 
Buddhism imported from Sri Lanka via Burma and Siam continued to be popular 
among ordinary people into the thirteenth century. It was mostly in the fourteenth 
century that Theravada Buddhism gained ground as a result of the revolution in the 
'multi-century' ideology ofthe Devaraja cult introduced by King J ayavarman II in the 
beginning of the ninth century. Theravada Buddhism emphasizes moral values and 
the notion of individual merits: one does not earn kingship by divine rights, but 
through the merit of good deeds in previous lives. With the introduction ofTheravada 
Buddhism came the decline of the Khmer empire, with attacks from the Siamese who 
took over the Angkor capital in 1352. This capital was abandoned in 1432, under King 
Ponhea Yat. After the Siamese dynastic interventions, the Annamites of the Dai Viets 
under the Nguyen of Hue also intervened in Cambodia in the middle of the seventeeth 
century, and colonized Khmer territories. 

In this unstable context of wars, of political assassinations and misery, Buddhism 
made a large contribution to solving the problems. The Buddhist monasteries 
continued to play their role as centres for education, during that period, at least at the 
primary school level. They were the preservers of the Cambodian cultural traditions. 
The monasteries served also as shelters for poor students and elderly people who had 
renounced the world or were without family support. In the Mekong Delta known as 
'Kampuchea Krom', temples were the Cambodian cultural centres resisting the 
attempts to assimilate the Khmer population by Annamite ancestors ofthe present-day 
Vietnamese. Some Khmers died as martyrs to defend Theravada Buddhism as a part 
ofthe Khmer cultural heritage. Until the present day the Khmer Krom have succeeded 
in maintaining the Cambodian identity through the preservation of Theravada 
Buddhism, their distinctive way of dressing and their language. During the French 
colonization, the Khmer Buddhist monasteries in Cochinchina dispensed teaching as 
scripts to the Cambodian childrenin Khmer language. In the present day, however, the 
Communist Vietnamese authorities forbid the teaching of Khmer scripts, by depriving 
the children of monastery schools and restricting the number of Khmer Buddhist 
monks, if not persecuting them. The exact figure of the Cambodian Buddhist 
monasteries in Kampuchea Krom is no longer known. 

In Cambodia, the life of the village centred on the Buddhist monasteries. Buddhist 
monks, especially the chief monks, acted as advisers to the villagers, because of their 
knowledge and connections through the Sangha network with the political authorities. 
The kings of Cambodia were protectors of Buddhism. There have been only two 
occasions, both during the mid-seventeenth century, when kings have converted 
themselves briefly to other religions: one to Islam and another to Christianity. 
Buddhism played an indirect political role by maintaining cohesion among the 
Cambodian people, during their time of trial and suffering; the Buddhist monks were 
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the conscience of the people. 
During the French protectorate of Cambodia, from 1863 to 1953, Buddhist 

monasteries continued their vocation as centres of education despite the French 
introduction of state-run schools. The monasteries' primary schools still continued to 
teach the children to read and write, and also to teach basic arithmetic and Buddhist 
texts. Thanks to the people's offerings, the Buddhist monks built schools in the 
remotest villages. They played a social role at the same time as exhibiting a political 
role. In 1942, the Buddhist Sangha demonstrated against the French colonial power 
in what was known as the 'umbrella demonstration'. 

With the creation in 1887 of the 'Indochinese Union', a French federation in which 
Cambodia beside Laos, Cochinchina, Annam and Tonkin were integrated, Buddhism 
lost its political and economic autonomy in favour of the Cambodian identity. The 
most dangerous facet of this federation was that it tended to make people believe that 
the Indochinese were threatening to absorb the Cambodian, Annamite and Laotion 
ethnic minorities. 
When the French arrived in Cambodia, they found a wide variety of alphabets among 

male Cambodians, thanks to Buddhist monastery schools. The French protectorate 
thus modernized the teaching given in the Buddhist monasteries, by codifying it and 
making it homogeneous throughout the country. Training of Buddhist monks as 
teachers was also available. In 1939, 108 renovated monastery schools served some 
38,000 schoolboys; in 1947, the number rose to 53,000. However, after the 1946 
modus vivendi, the situation was changed in favour of the secular schools. 

From 1842, under King Ang Duong, who was a Buddhist mon1e contemporary to 
King Mongkut, the Siamese influence was felt with the introduction in Cambodia of 
another Buddhist order linked to the royal family and called 'Dhammayuttikanikaya' 
while the Mahanikaya remained largely popular among the people. The difference 
between these two orders lies mostly in external observances: the 'Dhammayuttika' 
monks maintained strict observance of monastic rules, for example by going barefoot, 
by not accepting offerings in cash or gold and by reading and chanting the prayers in 
the Pali way. Mahanikaya monks were more liberal and modernized and somehow 
more intellectual: they could receive money offerings directly, and they pronounced 
the chanting in the Cambodian way. While the Mahanikaya order became widespread 
throughout the country, the 'Dhammayuttika' was more confined to the capital and the 
big cities. Although some points of rivalry existed between these two orders, they 
never touched upon issues of Doctrine. 

THE INDEPENDENCE OF CAMBODIA FROM 1953 TO 1989 
During Prince Norodom Sihanouk's reign, Buddhism enjoyed much freedom and 
development. The Prah Sangharaja (Supreme Patriarch) Chuon Nath was not only 
well versed in religion, but also a scholar in linguistics and other related sciences. The 
Buddhist Institute was one ofthe best centres for Buddhist monks training, with a well­
equipped library. In Battambang city, thanks to the Chief Abbot of Vatt Po, Prah 
Vannarat, Khmer antiques and artifacts were collected and preserved in the compound 
of the monastery, and later the Khmer Royal Government built a museum on the spot. 
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Befare 1975, there were sixty-thousand Cambodian Buddhist monks and three­
thousand monasteries. Children over seven years of age could enter the monkhood as 
sama1)era since there was no age limit for being monle Besides the traditional services 
offered by the Buddhist monks to society, such as education, social and religious 
services, the monks themselves were educated to university level. Prince Norodom 
Sihanouk imbued by the Buddhist spirit launched a political platform for a 'Buddhist 
Socialism' in Cambodia, largely practisedin the countryside. Even the foreign policy 
of neutrality was inspired by the Buddhistteaching of the 'Middle Path'. Buddhism was 
a state religion, and remained as such during the Khmer Republic. 

From 1970 to 1975, when the Khmer Republic was proclaimed, the two Buddhist 
orders previously mentioned, took side with the related political factions. The royal­
sponsored Dhammayuttikanikaya remained loyal to Prince Norodom Sihanouk's 
movement and the American-backed regime of General Lon Not was supported by 
the Mahanikaya. The Buddhist monks failed to play any positive role in the process 
of reconciliation started by former Prime Minister Son Sann in 1972. The (then) 
Sangharaja, Venerable Huot Tath, when asked to lead a procession of monks to beg 
[pi.Q9apat] for peace for Cambodia in 1973 by Prime Minister Son Sann dared not to 
do so after consulting the Khmer Republic Officials. This failure to achieve peace was 
fatal to the Khmer Republic, as well as to the Buddhist Sangha. 

From 1975 to 1979, during the absolute power, of the Khmer Rouge the Buddhist 
Sangha suffered much from the persecution of the Communist regime. Not only were 
monks defrocked and sentenced to hard labour in remote areas where they died from 
unhealthy conditions and diseases, but also they were eliminated by starvation. The 
Buddhist monasteries were either closed, knocked-down or turned into hen-houses 
and pig-sties. The Buddha images were mutilated, destroyed or desecrated. The same 
fate awaited the other religious denominations: Islam and the Catholic church. 
TheravadaBuddhism, through its demoraling ideal of 'renunciation', was accused of 

being the cause of the decline of the Khmer nation by the Communist Khmer Rouge. 
(However, was the same Theravada Buddhism, in Siam not on the contrary, dynamic 
and conquering?) In spite the constitution recognizing the freedom of religion, most 
of the religious denominations were systematically eliminated. From the Communist 
point of view, religion is the 'opium of the people', and the Buddhist monks were 
considered as unproductive: parasitic upon society. The Buddhist Sangha was nearly 
completely decimated, excepting those monks who succeeded in escaping abroad. 
From 1979 to 1989, under the Vietnamese occupation, for obvious political reasons, 

the Heng Samrin regime revived Buddhism, but not in the traditional form. The 
Vietnamese imposed restrictions. They established a 'Religious Direction Office' 
(RDO) as a controlling organisation, personnel of which set up a committee in each 
monastery. This RDO issued orders or decrees for the monks: 

4.1 a monk cannot be under fifty years old; 
4.2 he must be educated in Communist ideology and help propagate it during his 

sermons; 
4.3 the monastery pays taxes to the RDO, after each religious ceremony; 
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4.4 the monk must pay a monthly tax of 10 riels; 
4.5 the monastery pays a monthly tax of 100 riels; 
4.6 a donation box must be put in the monastery to raise funds for the RDO every 

month; 
4.7 in every monastery, the number of monks can.YJot exceed five; 
4.8 Lay people are discouraged from merit-making, such as the celebration of 
Kathina, flower-processions or other religious ceremonies. Instead the religious 
meaning of such celebrations is turned into trading, the profit of which is shared 
for a small part to the monastery and the greater part for one's own selfish pleasures 
and enjoyment.' 

In 1989, Murray-Hiebert reported6 from Phnom Penh that the Phnom-Penh radio had 
started broadcasting prayers; that some restrictions, such as taxing pagodas and 
prohibiting men under the age of fifty-five from becoming monks, had been lifted; that 
2,800 pagodas were functioning and there were eight thousand Buddhist mon.~s. 
However the ordination of monks still required the approval of local officials. Vatt 
Onalom, centre for training monks, had been closed. The Buddhist Sangha hierarchy 
was under the control of the Cambodian State organization 'National United Front for 
Construction and Defence'. Leading Khmer monk, Tep Vong, had become aN ational 
Assembly member, whereas the Buddhist monks had traditionally been barred from 
participating in political activities. 

On the sixth of December 1989, a Buddhist monk, Prah Indara, aged twenty-five, 
from Vatt Sdei Botum, in the village of Sre Kakoy (Kang Meas district, Kampong 
Cham province), fled to the Khmer People's National Liberation Front (KPNLF) 
liberated zone, and reported that in Kampong Cham province, each 'monastery 
is still allowed only five monks. Those who enter monkhood have to pay 1,000 Riels 
(US $3.25) and fifty-two kilogrammes of rice every month. They can be ordained only 
for three years, and would have to serve in the army for a further three years, before 
being allowed to be re-ordained. They have also to pay 300 riels every month. 

In contrast, Buddhism in its original form is now encouraged at the border camps 
under the administration of the non-Communist resistance, as in Site 2 and Sokh Sonn 
under the KPNLF, or in Site B under Prince Sihanouk's party. The monkhood is open 
to people of all ages, without discrimination of social status. There is no restriction of 
religious freedom, except for the restriction of movement which is contingent on all 
living in refugee camps. 

CONCLUSION 
There can be revival of true Buddhism only if all the Buddhist monks in the border 
camps can have the chance to be educated properly in Buddhist scripture and 
teachings. The KPNLF that the present author represents, has made many approaches 
to the Thai Sangha, to the Sri-Lankan authorities and even to the Dalai Lama, but 
somehow there are obstacles to the education of Khmer monks. The present author has 
appealed to all friendly countries to accept some of the Khmer monks to be trained in 
Pali and in Buddhist scripture. If Buddhist practices remain ritual ceremonies without 
being properly understood and implemented in daily life, then the same old causes will 
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bring about the same effects again. For many centuries Buddhism has managed to 
temper the violent nature of the Khmers, which was most manifest during the time of 
Pol Pot. 

Under the KPNLF, a Khmer Buddhist Research Centre has been created to find out 
why Buddhism failed to prevent the misfortunes ofthese past decades, not because the 

. Buddha's Teachings are imperfect, but because men have not correctly practised the 
Teachings or have failed to implement them. Finding ways in which Buddhism can 
help prevent future misfortunes in Cambodia is also the objective of the Research 
Centre, presently situated in the KPNLF border camp. This is the only hope for the 
future. It is also a challenge for all friends of Cambodia, by helping to create a peaceful 
environment in Cambodia and in Southeast Asia. 

For real peace, emphasis must be put on the social role of the Buddhist monks in 
educational and social work, such as care for the orphans and for the elderly people, 
as is seen in Thailand. The Buddhist monks have to show themselves intellectually 
able to assist society. Scientific research is a new field of activity for the Buddhist 
monk, but not outside the scope of the aim of the Buddha's Teachings: release or 
liberation [mokkha], which is interpreted here as psychological liberation from 
frustration and modern stress, social liberation from poverty and injustice, and moral 
liberation from decay and decadence. 
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Thai Buddhism Today: Crisis? 1 

Natayada na Songkhla 

Given the amount of social change that has occurred in Thailand over the past half 
century in reaction to the twin influences of its own history, and nowadays more 
urgently, westernization in the form of industrialization, it could be said that Thai 
Buddhism has reached a critical point in its history. There are complaints that 
Buddhism, like many other traditional institutions, is in decline, that Buddhist 
education is insufficient for the needs of the people and that the Sangha is ill-equipped 
to meet the demands of a modem society. Buddhism must serve the interests of sectors 
of society made diverse by their various degrees of westernization. This factor, along 

. with the dynamics of devotion of individual Buddhists as to their choice of temple or 
spiritual teacher has the tendency to fragment Buddhism in Thailand. Buddhism's 
destiny must lie in the hearts and minds of the country's practising Buddhists, however 
the concensus of interest of Buddhists in Thailand tends to be with solving ephemeral 
problems. Thus, when there is talk of 'orthodoxy', unity can be found only in the 
Buddhism of the 'here-and-now', while unsolved philosophical disagreements remain 
the object of media interest. Such a situation makes uncertain the likely direction of 
successful development for the Thai Buddhism of future years. 

inety-five percent of the Thai population is Buddhist: in actual terms, fifty­
million people. Buddhist festivals and holidays are celebrated with regularity, 
to such an extent that it seems obvious to the foreign visitor that religion in 

Thailand is of high priority. The debate as to the course of Buc!dhism in the country 
seems to be a topic of general discussion which is taken up daily in the mass media. 
On the basis of such evidence, it would seem most likely that Buddhism is alive and 
well in Thailand rather than being in a state of crisis. It is therefore first necessary to 
make a more detailed examination of the evidence for the existence of such a crisis. 
Thailand has been undergoing a great deal of social change, visible not only in the 
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space of the present century, but even within the space of the present decade. The 
embrace of westernization in the form of industrialization has put such pressure on 
social institutions that there has been considerable deterioration. This is not to say that 
such institutions have been obliterated, but merely that they are under threat. The most 
important aspect of westernization is that there has been an emphasis on the superiority 
of 'the modem' over 'the traditional'. 

Modernization has lead to changes in basic social structure. Relations within the 
family unit are changing. To use an example, a father ofthe modem day complains that 
his daughter feels that it is within her rights whether or not to answer her father's 
questions; if this scenario had occurred a generation ago, his daughter would have lied 
to him rather than refuse him an answer! Extended families, although still quite 
common, are going out of fashion; children are moving out of their parents' home to 
live on their own. Much of this has to do with the Western rates of pay which allow 
the children more financial independence. 
Along with Western rates of pay, are Western hours of work. People are working less 

on an agricultural calendar (where hours are dictated by the seasons) and are working 
more on a Western five-day week. The repercussions of this change in calendar are felt 
most strongly in the religious institutions. People are no longer free to come to the 
temple on Buddhist holy days that fall in the middle of the week, because they are free 
only at the weekends. 

Another repercussion of westernization on Buddhism is that there is more of a 
separation of religion and education. Historically, the temples had always been centres 
of education. Although many schools are still located in temples, now there has been 
a move away from a Buddhist educational system to a degree that there are now 
Christian schools and schools independent of any religious institutions. This departure 
from Buddhist education has brought about a new kind of logic and process of thought 
which will be examined in more detail later. 

The growth of the tourist industry has presented another great area of change. 
Whereas twenty years ago the major source offoreign exchange was the export of rice, 
now it is tourism. This has been an influence which has contributed to the decadence 
of traditional art forms, packaged to make them more attractive and marketable to 
foreign visitors. There is the rejection oftraditional cultural practices in favour of those 
that will better entertain the tourists. On a more positive note, the trend in the West to 
conserve old buildings as cultural landmarks has led to a greater public interest in the 
preservation and restoration of old temple buildings. 

In addition to the general problem areas already mentioned, there are many more 
specific problems have been blamed on westernization and industrialization. There 
are displaced people, homeless people and jobless people due to the migration into 
Bangkok in search of a better life. 

DIVISIONS IN SOCIETY 
Differences in education and available technology create vast divisions in society: 
there are people who use satellites to 'fax' their work to clients in Europe and Americas, 
while not two hundred miles away, a rice farmer is still driving his buffalo to plough 
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the fields. There is the problem of prostitution. There are serious traffic jams. On the 
whole however, so much has happened so quickly in Thai society that Buddhism is not 
alone amongst the institutions scrambling to keep up with progress. 
With modern communication, regional differences in religious practice have been 

made more obvious and a demand for one comprehensive and coherent religious 
. policy has grown out of Thailand's need for national integration in response to the 
Communist threat during the sixties and seventies. Part of the crisis people see in 
Buddhism has been this lack of integration in the face of a society that is demanding 
unity. The problem however, is that Thai Buddhism, historically-speaking, has not 
been one coherent whole, but rather a varied group holding loosely to common beliefs. 
The majority of members of the SaIi.gha belong to one of two sects: the older 
'Mahanikaya' and the newer 'Dhammayutthikanikaya' (which was established by King 
Rama IV in the last century. Even today, there are regional differences throughout the 
country. Most influential are the teachings of the late Kru Ba Siwichai in the North of 
Thailand, Tan Ajahn Chah in the Northeast, and still preaching with immense 
popularity in the South is Buddhadasa Bhik..1ffiu. Moves to unify the Sangha, which 
have been made since the late nineteenth century, under King Chulalongkorn (King 
Rama V), have met with varied success. 

The problems that the Thai Sangha has encountered in Thailand most recently, 
extend beyond the move to unification. There have been complaints that the Sangha 
has lost the faith and the trust of the Thai people and that the Sangha has not remained 
relevant to the demands of the modem world. ~e specifically, people complain that 
those who are secluded from the secular world are in no position to understand it 
enough to help it. There are those who say that a monk's education is insufficient to 
deal with modern society's pressing needs. People not only need monks who can 
preach the Dhamma, they need experts in animal husbandry, agricultural technology 
and industrial relations. Where are monks to become educated in order to satisfy such 
demands? Should they be educated to satisfy such demands? In addition to this basic 
debate as to the role of monks in the modern world, there have been sufficient scandals 
and disputes highlighted by the media, to bring into question the validity of having 
monks in the modem world at all. The Sangha was recently brought to the point of 
protesting about a magazine cover with a model representing a monk surrounded by 
various iconography depicting corruption. A protest was held to point out that most 
of the Sangha is not corrupt, and is actually very concerned about its credability. The 
debate did not end with this protest however, for there were those who felt that monks 
should be open to criticism, even in its more severe forms. 

RESPONSE OF BUDDHISM 
The response to criticism by the Sangha has been as varied as the criticism itself. New 
temples and policies have been established to meet the demands of a modem lay 
public. Most respected of the new monks to embrace foreign and modem ideas are 
BuddhadasaBhik..1ffiu and Phra Thepwedi. The mainstream has initiated the 'P haendin 
Tham Phaendin Thong" programme to teach meditation along with rural and urban 
development. Wat Phra Dhammakaya has responded with modernized iconography 
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and administration. The (now discredited) Santi Asoke has attempted to lead a return 
to strict observance of the Buddhist precepts. Development monks (nak phatana)3 
have initiated immensely successful programmes in rural areas, often working in 
conjunction with royal projects such as 'buffalo banks' which allow the poorer farmers 
access to buffaloes to plough their fields. . 
Buddhism has adapted to become more available to the people. Many temples hold 

services at the weekends. There is extensive use of modem technology with tape 
recordings of sermons sold in stores and on the streets. Video-tape recordings are 
common as well as television and radio broadcasts. The publication and distribution 
of religious tracts makes use of burgeoning literacy; Buddhist institutions have not 
been stagnant in the face of change in Thai society! 

LA Y BUDDHIST CONCENCUS 
Orthodoxy 
On the part oflaymen, the response has also been varied. Due to changes in society's 
demands, there is generally confusion as to the nature of orthodoxy in Thai Buddhism. 
An understanding of Buddhist orthodoxy in Thailand is very rare amongst the people. 
Only one interviewee in the present research felt that he had a true understanding of 
orthodoxy in Thai Buddhism. His understanding had come from Phra Thepwedi's 
book Buddhadhamma. While such a book is of great significance and can be of great 
use to those who are confused, the book is a good three inches thick! Those lay 
devotees who are unable to attend holy days at the temple due to time constraints are 
hardly likely to make an effort to read such a large tome. The same problem occurs for 
those who define orthodoxy by the Tipitaka. Who has time to learn Pali and read it all? 
There are perhaps a few conscientious individuals who are willing to devote themselves 
to such daunting tasks, but for the most part, people resort to the interpretations that 
are the most appealing, thereby defining their own orthodoxy. 

Individual Devotion 
A term often used to discuss monastic appeal in Thailand is 'satha'4. Dictionaries 
define the word as 'faith' or 'devotion'. Through the result of the present research, 
satha seems to refer to a relationship that goes beyond mere faith; it is a highly 
personal interaction between a monk (or a temple) and a layman. The religious figure 
or institution, through certain attributes inspires an interest in a layman such that the 
layman feels that to follow the teaching of this monk or this temple would provide 
spiritual gain. The extent that this inspiration becomes devotion is by reaching a level 
of exclusivity; the layman may find other monks or temples which are good, but his 
own choice is the best. The monk or institution which inspires the most 'satha' will 
achieve the largest following by sheer weight of numbers, and this will influence 
orthodoxy. This progression is more easily described than realised, however, due to 
individual preferences and priorities. There are those laymen inspired by excellence 
in Pali scholarship who will settle for nothing less. Others prefer a monk to preach in 
common eveJYday jargon, rejecting the PaIi scholars as outdated. The success ofPhra 
Payom is one example of the preference by certain laymen for sermons in youthful 
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vemacular. The factor of satha, of gaining it and spreading it, is the challenge that 
Buddhism faces. 

The differences in preference and priority can often be traced to factors of social 
status. Differences in social class and education bring about differing demands on the 
behalf of the layman. The businessman using the 'fax', due to a different life 
experience, is not going to have the same demands as a rice farmer who uses buffalo 
to plough his fields. The decline of traditional Thai 'logic' also contributes to the gulf 
in demands placed on Buddhist institutions. To certain parts of society comes a loss 
of confidence in such practices as spirit worship, fortune-telling, astrological divination, 
charms, amulets and ritual. By contrast, there are still other parts of society who 
believe strongly in such traditions. There is a trend towards an individual sense of 
correctness amongst lay devotees, resulting in further confusion as to the concept of 
orthodoxy. There may be any number of texts which define orthodoxy, but these are 
of limited use if few people have the interest or opportunity to read them, or if, once 
the books are read, few agree on the interpretation. While such texts are very important 
to scholars of Buddhism, it is ultimately the common worshipper who decides on the 
popularity of a religious figure or institution. 

Buddhism of the Here-and-Now 
Although the satha relationship is a highly individual one that involves each lay 
devotee and his monk or temple, there are general trends,on popularity that should be 
noted. Each one of the laymen interviewed in connection with the current research 
showed a marked interest in the present. Despite talk of 'rebirth', 'kamma' and 'past and 
future lives', the greatest interest seemed to be for a Buddhism of the here-and-now. 
Rather than discuss the rewards of merit in the next life, informants stressed the 
benefits of the Buddha's Teaching in solving the dilemmas of the present and making 
this life's sufferings more intelligible. None ofthe interviewees spoke of accumulating 
merit for the next life, and when asked about 'rebirth', would display greater concern 
for how Buddhism can make life more liveable. Such responses concerning the next 
life and Nirval).a ranged from the indifferent, "Chat na Zoe? Khong yang ngan duai!"5 
( ... the next life? .. well, thattoo, I suppose ... ), to the flippant, "Niphan Zoe? Mai aD! Chat 
na yak du Zakon"6 ( ... Nirval).a? .. Forget it!..I want to go to the theatre in the next life ... ). 

FUTURE PERSPECTIVES 
While the existence of a common interest in the present should give encouragement 
to those demanding a united, coherent Sangha policy, this agreement rarely extends 
beyond Buddhism for the here-and-now. The myriad factors that attract individuals 
can vary to such an extent and with such fervour that Buddhist unity is at risk. The crisis 
is not from a lack of interest in Buddhism, but rather from a lack of agreement as to 
how Buddhism should develop its involvement in the lives of the laypeople. 
Success cannot be attributed solely to philosophical policy, however. It is necessary 

to take into account the pragmatics of proliferating such ideas. A monk may be 
particularly wise, but his teachings extend no further than himself ifhe is isolated from 
the rest of society. The most successful Buddhist institutions in Thailand (and any 
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other religious institutions anywhere, forrhat matter) are those with the best facilities 
for spreading the word of their teachings. This means good administration and 
financial resources. Both have been subjects of heated debate, along with philosophical 
policy. 

The challenge which Buddhism faces in Thailand is adapting to the demands of a 
society that is in various stages of westernization. The problem is how to meet 
everyone's demands and yet still retain the vital unity that will prevent the Sangha 
from splitting into many small sects. The questions are firstly, whether such unity can 
be maintained alongside philosophical and spiritual correctness, and secondly, how to 
ensure a proper understanding by the laypeople of what is correct. Ultimately, it is the 
lay public, through their acceptance or rejection of a religious institution that grants 
success or failure. In conclusion, it can be said that Buddhism is indeed alive and well 
in Thailand, but the problem lies in how it will develop. 

NOTES 
I.This paper sets out to explore the popular opinion that Thai Buddhism is in crisis, examining both this 
viewpoint and the responses that have been made to it. In doing so, the present author draws on data 
derived from seventeen months of anthropological research conducted between 1988 and 1989, in an 
attempt to discover the layman's perspective on the changes that have taken place in the Thai Sangha 
during recent years. 
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Buddhism in Southeast Asia 

Phra Krn Vinaithorn Virasak Kittivaro 

arly Buddhism adapted itself and was able to spread, during the ~eign of the 
Emperor Asoka (264-227BC), who sent missionaries out to all parts of the then 
known world. It was during this epoch that Buddhism spread to Thailand, Laos, 

China, Cambodia and Vietnam. Today, Southeast Asia is considered the heart of 
Buddhism in the modem world, because there are more people practising, studying 
and teaching Buddhism in Southeast Asia than anywhere else. Moreover, it is in this 
part of the world that the original practices of the Buddha from his own Teachings, are 
followed in their purity. 

In order to understand the influence of the Buddha on the spiritual life of Southeast 
Asia, it must be appreciated that He was not a religious teacher in the sense that He was 
attempting to persuade others to accept a set of beliefs. The Buddha was an individual 
who had stepped outside the religious world of Brahmanism and had practised deep· 
introspection to the point of complete spiritual liberation, teaching all those who 
would listen how to go beyond all forms of thought-bound limitation, and the 
Suffering implicit therein. Buddhism has always kept its essentially mystical and 
yogic inner focus, and has thus always been a potent source of spiritual renewal in 
Southeast Asia. Throughout its development, Southeast Asiahas never lost touch with 
the spiritual revolution that Gotama, the Buddha, brought about during his own 
existence and which He offered to humanity 2500 years ago. 

While B,uddhism elsewhere in the world often teaches that the householder can 
achieve liberation while remaining in the world, the practice of Buddhism in Southeast 
Asia has always placed a special value upon and attached a deep reverence to the life 
of the monk or nun. Real Buddhism in Southeast Asia, as distinguished from its 
popular cultural and religious accretions, is centred on the practice of meditation. To 
be a monk is to be committed to meditation. Even so, many monks in Southeast Asia 
do not actually meditate. They may practise selfless service, or they may study: often 
falling into the trap of thinking that study and service are ends in themselves. 
Originally, these other activities were seen as forms of self-preparation and inner 
purification which helped to create a state of inner clarity suitable for meditation and 
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even today, whatever form monastic Buddhism has taken, Southeast Asia has always 
kept meditation, mystical experience, and the ultimate goal of Enlightenment at the 
very centre of its existence. Whatever its religious impact, this has always been the 
essential spiritual influence of Buddhism in Southeast Asia, and throughout the 
world. 



9) 
Characteristics of Japanese 

Buddhism 
Prof. Dr. Kiyotaka Kimura 

Buddhism was officially introduced to Japan in 538 and since that time has grown and 
diversified to become the main religion of ninety-three million people in Japan: nearly 
half of the religious population. The oldest Buddhist sects are still in existence, but 
they have less social influence than the newer Buddhist movements: especially the lay 
B uddhist movements established since the Second World War. The major characteristics 
of modem Japanese Buddhism are three-fold: the ability to form syncretic relationships 
with other popular religions in the country, the emphasis on 'Buddha-nature' in the 
Scriptures and the wide variety of Buddhist practices advocated by the different sects. 
The character of Japanese Buddhism as a whole may be called a sort of 'secularism'. 

ince Buddhism was introduced in the sixth century, it has been accepted, 
learned, and believed in by many Japanese people. However, in the process of 
acceptance, Buddhism itself has changed to a great extent, gradually in some 

aspects, and dramatically in others.What then, are the characteristics of Japanese 
Buddhism which differentiate it from Buddhism in other countries? Are the differences 
related to the economical and social development of Japan in the present day? 

Major Schools 
The most recent Annual Report, that was compiled by the Agency for Cultural Affairs 
of the Government of Japan in 1989, shows the 1987 statistics for religious adherents 
in Japan. Table 13.1. shows that there were more than ninety-three million people were 
confirmed (or professed) Buddhists in 1987. The number indicated here is not 
necessarily accurate, as is obvious when comparing it to Japan's real population which 
numbers about 120 million. This discrepancy mainly relates to the very fact that a lot 
of Japanese believe in two or more religions at the same time. In any case, it seems to 
be certain that half of the population of Japan is involved in Buddhism at this time. 
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There are many Buddhist schools and sects in modem Japan which are working in 
society. 

Table 13.1 
Adherents of Religion in Modem Japan (31.12.1937) 

Buddhists 
93,395,913 

(42.7%) 

Christians 
1,422,303 (0.7%) 

Others 
11,412,477 (5.2%) 

Total 
218,433,832 

Shintoists 
112,203,139 

(51.4%) 

The statistics in Table 13.2. show the names and popularity of the main schools and 
sects in Japan in 1987. Firstly, from the number of temples and churches, it is c1earthat 
some sects of Pure-Land Buddhism and Zen Buddhism (specifically ShinshU­
honganjiha, ShinshU-otaniha, and SotOshU) are outstandingly popular. 
As shown in Table 13.3. these sects have more than seven-hundred years of tradition. 

Besides, they were supported and exploited in a political manner by the administration 
of the Edo period. The predominance of the number of temples and churches in these 
sects is largely for this reason. This data seems to indicate that these three sects have 
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a numerical advantage in propagation of their doctrines. However, their activities do 
not seem so influential in the life of Japanese people as many sects of the 'New 
Buddhism'. 

Secular Developments 
Shinnyoen and Rissh6koseikai, together with the three traditional sects already 
mentioned, are particularly notable with regard to their religious leaders. Both 
Shinnyoen and Risshokoseikai originated from religious movements established after 

Table 13.2 
Statistics on Buddhism in Modern Japan (31.12.1987) 

Main Schools & Sects Temples & Churches Priests, Nuns & Instructors Adherents 

NARA BUDDHISM 545 2,282 2,397,251 
HossOshii 169 288 576,703 
Kegonshii 143 1.117 45,830 

TENDAI 5,173 20,310 3,079,357 
Tendaishii 3,277 4,521 608,960 
Jimonshii 243 843 298,770 
Shinzeishii 426 356 13,368 
Nemposhinkyo 94 5,406 807,486 
KodokyOdan 4 1,437 401,452 

SHINGON (Esotericism) 14,839 43,481 15,607,203 
Koyasan-shingonshii 3,594 6,300 5,445,360. 
Shingonshiichizanha 2,877 4,061 1,536,982 
Shingonshii buzanha 2,628 2,872 1,186,878 
Shinnyoen 67 12,999 2,455,015 

JYODO (Pure Land) 30,380 57,986 20,441,569 
JyOdoshii 7,095 9,529 6,021,900 
Shinshiihon gan j iha 10,517 26,996 7,508,883 
ShinshiiOtaniha 8,890 15,718 5,533,194 
Jishii 415 480 82,800 
Yiiziinembutsushii 358 395 128,940 

ZEN 21,096 24,334 9,523,505 
Rinzaishiikenchojiha 407 357 242,995 
RinzaishiimyOshinjiha 3,428 3,527 1,022,500 
SOtoshii 14,763 17,224 6,935,817 
Obakushii 456 470 353,472 

NICHlREN 12,969 47,917 35,541,430 
Nichirenshii 5,273 7,898 2,570,109 
Hokkeshii 521 720 566,370 
Reiyiikai 3,435 3,382 3,150,000 
Risshokoseikai 614 18,852 6,248,419 
NichirenshoshU- 671 564 17,566,501 
Sokagakkai 
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1930, just a few years before the Second World War. Because they are founded upon 
Secularism, their instructors do not renounce the world. These two religions aim at the 
realization of peace in everyday (worldly) life, greatly relying on instructors as the 
core of their movement. 

The three traditional sects mentioned above might seemto have the largest potential 
for propagation in light of the number of clergy. However, the influence is quite 
negligible because the majority of Buddhists who belong to these sects are not active 

Table 13.3 
Historical Chart of Main Schools 
and Sects of Japanese Buddhism 

NARA 
BUDDIIlSM 

TENDAl 
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710 794 1192 1333 16031868 
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in their vocation: their activities being restricted to services for the dead and earning 
money for good management of the temple. 

Social Influence 
NichirenshOshii-Sokagakkai is notable by way of the proportion of its clergy to lay 
followers. This organization consists of a small group of priests and priestesses 
named Nichirenshoshfl and an enormously large group of secular followers named 
Sokagakkai. This is one of the most vigorous bodies among the field of religious 
activity in Japan and takes part in the politics of Japan through the agency of the party 
named 'Komeito'. 

Traditional Schools 
The general name given to the oldest group of sects is 'Nara Buddhism'. The reason 
for that name is because they were imported from Silla and Tang in the Asuka-Nara 
period. N one of the six sects of Nara Buddhism have much power as a religious bodies 
in the society of Japan these days. Nevertheless, their social influence cannot be 
forgotten as some of them attract a large number of people who pray for happiness, 
sometimes while doing sightseeing. The present situation ofNara Buddhism seems to 
suggest one trend for Japanese Buddhism in the future. 

FUNDEMJENTAL CHARACTERISTICS OlF JAPANESE BUDDHISM 
Syncretism with other Religions 
The question of what course Japanese Buddhism has taken until the present day and 
what characteristics it has produced in its history is not easy to answer concisely, 
however, three main issues can be proposed as a basis of discussion for the fundamental 
characteristics of Japanese Buddhism: syncetism with other religions, the emphasis on 
Buddhist scripture and the emphasis on Buddhist practice. 

The first issue is that Japanese Buddhism is basically a syncretism with Shinto. In 
today's Japan, Shinto, which literally means 'the way of gods', can be regarded as 
having four main forms; the Shinto of the Imperial House, Shrine Shinto, Sectarian 
Shinto, and Fork Shinto. The Shinto referred to here is, so to speak, 'Basic Shinto'. It 
is this culture which has basically orientated the value-judgement of Japanese people 
to everything, especially urging the original purity of the mind of human beings and 
the importance of purification of the mind from defilements accumulated later on. 
Professor Edwin O. Reishauer made the following observation on Shinto in this 
respect: 

"It has been an unchanging warp on which a rich and varied woof of other threads 
has been woven into the constantly changing patterns of Japanese civilization".' 

In Japan, many examples can be seen of the syncretism of religions; take, for example, 
the life of a typical Japanese person ... they are born to their mother who has received 
amulets for safe and good birth at a Shinto shrine or a Buddhist temple; they take the 
entrance examination for school or university after praying at a shrine and/or a temple; 
they marry at a shrine or a Christian church; they finally pass away as a Buddhist monk 
recites sfltras. How about the Japanese calendar? In January, they go to a shrine and/ 
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or a Buddhist temple to worship the gods and/or the Buddha in hope of happiness in 
the New Year; in February, they present their lover and/or superiors with Saint 
Valentine's Day gifts in the Christian manner, if they are female; in March and 
September, they visit their ancestors' tombs to make their souls peaceful for the 
Equinox Day; in August, they hold the Bon-festival to welcome their ancestors' souls 
as one of the family in a Buddhist way, and; in December, they celebrate Christmas 
in various ways so to speak, as a temporary Christian. 
As if responding to such a Japanese lifesty Ie, Buddhism and Shinto are on particularly 

good terms with each other, for example, gods of Shinto are still now enshrined in the 
temples of "everal sects of Japanese Buddhism, although these two religions were 
legally divided in 1869 by the Government of the Meiji Restoration. In fact, the 
syncretic relationship between Buddhism and ShintO has a long tradition in the history 
of Japan. Dr. Masaharu Anesaki (1873-1949) describes the first amalgamation of the 
two religions in modem Japan as follows: 

"The link between the two religions had been inaugurated since the eighth century, 
and subsequently steps were taken to make a more systematic combination. Kll­
kai's Shingon Buddhism was especially well-suited to this purpose. His followers 
used their conception of the two aspects of cosmic life to justify the union: the 
Buddhist deities were assumed to be the real entities of the ShintO deities. The 
Buddhist pantheon in general was thought to represent the 'Indestructibles', while 
the deities of the ShintO pantheon were interpreted as their partial appearances. 
The real entity, or prime noumenon, was called 'the original' [honji] , and the 
'manifestated trace' [suijaku]. In carrying out this combination or parallelism, 
every god [kami] was regarded as a manifestation of a certain Buddhist deity, 
and the majority of the ShintO sanctuaries were furnished with an 'inner sanctuary' 
[oku-no-in], where a Buddhist cult was observed, while the front sanctuary 
was left comparatively intact. This syncretic religion is known as 'Double­
aspect' [ryobu] ShintO; it was an extension ofthe Buddhist communion to Shinto 
deities and at the same time an adaptation of Buddhism to the native religion.'" 

Since this era, it seems that the Japanese have understood in general that Buddhas and 
bodhisattvas in Buddhism conform to the Shinto gods in essence, in spite of some 
differences of characters between deities in the two religions. 

Emphasis on Buddhist Scripture 
The second important issue in the characteristics of Japanese Buddhism is the 
emphasis on Buddhist Teaching the Japanese prefer and in which they most deeply 
believe. Particulary relevant to this issue is the strong faith of the majority of Japanese 
Buddhists in the 'Buddha-nature' inherent in every sentient being. The root of the 
teaching of 'Buddha-nature' may be traced back to the early Buddhist canons. 
However, as is well known, this teaching was most developed in the stream of 
Tathagatagarbha thought in Mahayana Buddhism, and was gladly welcomed by 
Buddhists in Eastern Asia. Because East Asian Buddhists tend to believe in the ability 
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of human beings to become a saint and attach importance t6 the reality of this world, 
the teaching of 'Buddha-nature' was closely compatible with their way of thinking. In 
Japan, this philosophy typically bore fruit as the idea that One can become a Buddha 
within the present life [sokushin-jo!J.utsu] The former belief was established by Kukai 
(774-835), the founder of the Shingon school. He writes; 
"The Six Great Elements of the Universe are interfused and are in a state of eternal 
harmony, 

The Four MaI)Q.alas are inseparably related to one another, 
When the grace of the Three Mysteries is retained by our religious activities, 
The realm of Enlightenment will be quickly realized, 
Infinitely interrelated like the meshes of Indra's net are those which we call 
existences. "3 

This stanza is not easy to understand, because it is poetic language and contains some 
technical terms from Vajrayana Buddhism. However, the point of the idea Kukai 
expresses here seems to be comparatively simple and concise. He seems to assert that 
one should practice the 'Three Mysteries' to realize the Truth itself, trusting in all 
existences as the manifestation of the Original Buddha . 
. The Japanese Tendai school goes one step beyond Kukai's standpoint and preaches 

the philosophy of Inherent Enlightenment [hongaku]. This concept was primarily 
used as a doctrinal term in the 'Awakening of F aith':4 one of the most important texts 
of Mahayana Buddhism in Eastern Asia. However, the doctrine of Inherent 
Enlightenment as taught in Japanese Tendai school is remote from the meaning given 
in that text. Japanese Tendai insists that all sentient beings are in fact already Buddhas: 
they are Inherently enlightened (and thus have no need to endeavour to become a 
Buddha). What each of them need to do is only to realized the fact that they are a 
Buddha. 

Still in present-day Japan, it is sometimes said of an extremely kind and gentle 
person, that they are a 'Buddha'. The dead can also be referred to as 'Buddha' 
[hotoke]. These matters seem to reflect the common belief of Japanese that the Buddha 
is a being attainable in the present life, and that everybody, good or bad, can attain 
enlightenment after death. 

Emphasis 0][1 Buddhist Practice 
The third important issue is the simplicity of Buddhist religious practice which is set 
up from the practical viewpoint. According to the philosophy of'InherentEnlightenment' 
mentioned religious practices need not used at all. This philosophy has influenced 
almost the whole of Japanese Buddhism since the later time of the Heian period. 
However, some excellent Buddhists recognized the questionability of this view and 
insisted on the importance of religious practice. What kinds of practices did they 
advocate? In the Kamakuraperiod, when it is said that the Japanese truly awakened 
to religious or spiritual life, Shinran (1173-1262), the founder of the JyOdoshinshu, 
after seeking for the essence of the practice in Pure Land Buddhism, taught the 
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following: 

"The BuddhaAmitabha [Amitayus] vowed to take into Perfect Bliss, all those who 
say the name of him, and thus to entrust oneself deeply and to say the name is to 
be in perfect accord with the Primal Vow. Even though a person may have the mind 
believing in Amitabha, ifhe does not say the name, it isofno avail, and conversely, 
even though he fervently says the name, if his mind is shallow, he can not attain 
birth in the Buddha Land. Thus, it is the person who both deeply entrusts himself 
to birth through chanting the name of Amitabha and undertakes to say the name, 
who is certain to be born in the true Buddha Land".' 

As is clear from this assertion, Shinran urges solely the uttering of the name of AmIt­
abha, ftom the pure mind of believing in Amitabha, to ensure birth in the true Buddha 
Land and attain merit of Buddha hood. Dagen (1200-1253), the founder of the SatOshii 
of Japanese Zen Buddhism, also emphasizes one simple practice: that is the practice 
in meditation of 'just sitting'. He insists: 

"According to the authentic tradition of Buddhism, the Dharma the Buddha taught 
is the supreme of the supreme, that has been transmitted rightly and directly from 
one to another. From the first time you meet your master and receive his teaching, 
you have no need for either incense offerings, homage-paying, chanting the name 
of the Buddha, penance disciplines, or silent surra-readings; only cast-off body 
and mind in the pure meditation. When even for a short period of time you sit 
properly in Samadhi, imprinting the Buddha-seal in your body, mouth, and mind, 
each and every thing excluding none, is covered by the Buddha-seal, and all space 
without exception manifests Enlightenment".6 

Lastly, it is necessary to refer to Nichiren's (1222-1282) religion, because it is the main 
source of the new sects of Japanese Buddhism after the Meiji Restoration in the 
nineteenth century. Nichiren was a faithful follower of Chi-i (538-599), the founder 
of the Tiantai school in China. His primal intention as a Buddhist was the renewal of 
Chi-i's thought, which was fundamentally based on the teaching of the Saddharma­
pUI}qarlka Satra. To Nichiren, this sutra was the sale root of the true gospel of the 
Buddha. He had difficulty to propagate the tenet of this sutra, while criticizing all other 
sects standing against it's absolute supremacy. He declared: 

"Here we see that slandering the Right Law is the gravest sin. Alas! The people of 
our country have gone out of the gate of the Right Law and entered into the hell 
of wrong teachings. How foolish! They are bound up by ropes of wrong teachings 
and caught by the net of slandering the Right Law. They are blinded by the mist 
of wrong teachings and sunk deep into the flames of the hell. How lamentable! 
How terrible! You should convert yourself to the faith in the Good Law of the True 
Vehicle of the SaddharmapUI;lIjarlka SOtra at once. Then, the three worlds of 
suffering will become the realm of the Buddha".' 

From the standpoint shown here, Nichiren teaches very simple way of practice, that 
is: simply to chant the name of the SaddharmapuI)qarlka SOtra with heart and soul. 
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These three philosophies (Shinran, Dagen and Nichiren) represent the so-called 
'Kamakura New Buddhism'. Of course, there are many important Buddhist groups 
besides these, however, the fundamental direction of Kamakura New Buddhism is 
representative of typical practice in Japanese Buddhism. 

CONCLUDING REMARKS 
Baving introduced the present-day situation of Japanese Buddhism as a whole and 
described its characteristics at least establishes that Japanese Buddhism has its own 
character. It may be called a sort of 'secularism'. The present author hopes that these 
observations may serve as a route to knowing the nature of Japanese Buddhism and 
help readers to gain a perspective for the future of Buddhism! 
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Buddhist Monasticism 
in European Culture 

with Special Reference to France 
Bhikkhu Pasadika 

France, has had contacts with Southeast Asian religious culture since the seventeenth 
century and it has been largely due to the work of French-speaking scholars that 'this 
culture has been received in the West. In the 1950's the first French-born Sangha 
members started to develop Buddhist monastic culture in France but it was not until 
Sangha members made refugee from politically unstable Asian countries came to 
settle in France during the sixties and seventies that successful Theravada and 
Mahayana monastic communities were established in France. The work ofl'Association 
bouddhique Linh-Scl~ [Gijjhakllta-Viharal is given as an example. Some reflections 
are made as to the impact, if any, of Buddhist monasticism on European culture at 
present and in the future. 

aving been invited to give a paper on 'Buddhist Monasticism in European 
Culture', at the outset I have to saya few words justifying the extension of the 
title by the addition of "with Special Reference to France". In the English­

speaking world, a much-read book in the fifties was C. Humphrey's Buddhism 
(London 1951ff.). Discussing Buddhism in Europe, he deals with the Buddha­
Dhamma in France in no more than 128 words (op. cit., p. 228), mentioning a) the 
French Buddhist society 'Les amis du B uddhisme' founded by Constant Louns bery in 
1929, and its quarterly - the by and large Theravada-orientated - 'La pensee 
bouddhique'; b) the famous French Tibetologist Alexandra David-Nee!. Perhaps the 
most attractive publication in recent years of almost encyclopaedic order is The W orZd 
of Buddhism (London 1984), edited by H. Bechert and R. Gombrich. In the last chapter 
of this work the "Buddhist Revival in East and West" is treated. On page 274 the 
French scholar Eugene Burnouf is credited with having initiated "a detailed academic 
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research" on Buddhism through his publication of Introduction a l'histoire du 
bouddhisme indien which appeared in 1845. 

Apart from mentioning the founder of Buddhology, in this chapter, Buddhism iIi 
France has not been taken into account - certainly due to the fact that, excepting the 
brilliant research work on Buddhism carried out by French-speaking scholars since 
Bumouf, Buddhism as a way oflife practised by Buddhists was almost conspicuous 
by its absence in this country until the mid-sixties of this century. Since, as far as I 
know, even in recent years accounts of Buddhism in France seem comparatively 
scarce when considering all that has appeared in print on Buddhism in English­
speaking countries, I may be permitted in my dealing with Buddhist monasticism in 
European culture to focus on the Buddha-Dhamma in France. Moreover, myself being 
a member of a monastic Buddhist community in that country, it must be left to Sangha 
members or t'o those in close contact with them, resident in other European countries, 
especially in Great Britain, to offer their observations on Buddhist mon(;l,sticism in 
their respective countries such as the United Kingdom, Germany or Italy. 

In the following I am going to talk about four subjects, the first two of which will 
be put in a nutshell, whilst the others will have to be set out in some detail: a) about 
early contacts of France with Southeast Asian religious culture and French-speaking 
scholars preparing the ground forreceiving the B uddha-Dhamrna in the West; b) about 
French-born members of the Sangha and decisive factors for the formation of 
Buddhist monasticism in Europe, viz. the repercussions of political events in Central 
and Southeast Asia during the sixties and seventies; c) about the recent setting up of 
Theravadin and Mahayana monastic establishments with special reference to 
L'Association bouddhique Linh-Son (Gijjhakuta Buddhist Society) and its activities; 
d) some reflections on the impact, if any, of Buddhist monasticism on European 
culture at present and in future. 

EARLY FRENCH CONTACT WITH SOUTHEAST ASIAN CULTURE 
Extremely useful is J.W. de Jong's A Brief History of Buddhist Studies in Europe'and 
America (2nd ed., Delhi 1987) in which is found the following on a publication by the 
'father of Buddhology' and his colleague: 

"The first Pali grammar to be published in Europe was written by Burnouf 
(1801-1852) and Lassen (1800-1876): E. Burnouf et Chr. Lassen: Essai sur Ie 
Pali ou langue sacree de la presqu'fle au-dela du Gange, Paris, 1826 ... 
According to Bumouf the first to mention Pali was Simon de La Loubere who 
visited Siam in 1687-1688 as envoy of King Louis XIV. In 1691 he published 
a Description du royaume de Siam. La Loubere's book contains a translation of 
the life of Devadatta (La vie de Thevetat,le frere de Sommona-Codom, traduite 
du Bali, t.Il, pp. 35-37)."1 

De Jong refers to Burnouf as the 'dominating figure'2 in the first period of academic 
research on Buddhism (1826-1877) who, besides his vast knowledge of Sanskrit, 
Tibetan, A vestan and Pehlevi texts and his acquaintance with modern Indian languages 
such as Bengali, Marathi and Gujarati, in connection with his pari studies, consulted 
Sinhalese, Burmese and Siamese translations and commentaries.3 "The amount of 
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work done by Bumouf in the last fifteen years of his life," writes de Jong, "is 
staggering. "4 The huge amount of Buddhological research, lexicography and translations 
of works pertaining to Indian, Central Asian and Far Eastem Buddhism that has been 
done so far and is being done by scholars all over the world is really impressive, and 
it is largely due to French-speaking scholars that the soil for appreciation and reception 
of Buddhism in westem countries has been well prepared. Complete information on 
contributions to Buddhist Studies in French can be gathered from de Jong's 
aforementioned History . Suffice it here to cite just a few names standing for impeccable 
and inspiring scholarship: Sylvain Levi, L. de La Vallee Poussin, Paul Demieville, 
Etienne Lamotte, Andre Bareau. Although there exists nothing that could not be 
improved upon (albeit just a tiny little bit in the case of really great works), their 
publications, as well as those of other eminent scholars in the field of Buddhist Studies, 
will continue to be works of aprameyal) pUIJyaskandhal), meaningfully challenging 
many generations of future students of the Buddha-Dhamma. 

FRENCH MONASTICISM 
Pioneering French-born Sangha Members 
As far as I know, the first Frenchman to don the yellow robe was Bhikkhu Aryadeva 
who was among the first batch of students at the newly established Nalanda Pali 
Institute (founded in 1951). In the sixties, Aryadeva had shifted to the MithilaInstitute 
at Darbhanga where he taught modem European languages. In his studies he had by 
that time developed a preference for Sanskrit and Vajrayana. He spent the last few 
years of his life in France where in the second half of the seventies he was associated 
with 'Les amis du Bouddhisme', the oldest Buddhist society in France. The second 
French-bom monk, whose life as a bhik$u roughly coincided with that of Aryadeva, 
was a Mahayana monk whose main sphere of activities was Sweden. 

The Impact of the 2500th Anniversary Celebration 
There is no denying the fact that in 1956 the jubilee of the 2500th anniversary of 
Buddhism, celebrated on a grand scale in Asian countries, also affected, predominantly 
on a cultural level, westem countries. The mass media reported not only on political 
events in connection with the jubilee; I remember aradio broadcast in French in which 
the translation of a discourse from the Pali canon was read; at some places even in the 
countryside you could attend lectures on Buddhism and visit exhibitions of Buddhist 
art. Public interest in Buddhism did not ebb away in subsequent years. On the contrary, 
it was strengthened thanks to the efforts of a number of Buddhist scholars, parts of 
whose works in English, French and German were made accessible in popular 
paperback series. 

All these factors, besides strictly personal considerations, may in the sixties and 
seventies have prevailed upon young Frenchmen to leave home for the East where they 
spent several years in the Sangha. I know of some Frenchmen who underwent Zen 
monastic training in the Far East, and two of them, after taking orders according to the 
Geluk ordination procedure, made remarkable headway in their Dharma studies 
through the medium of Tibetan. 
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Formation of Buddhist Monasticism in Europe 
Nevertheless, it was not these western monks or later on also, western nuns, who 
managed to initiate - on however humble a scale - Buddhist monasticism in France of 
other western countries. The annexation of Tibet by the People's Republic and the 
raging war in Indochina was to cause many Tibetans, Vietnamese, Laotians and 
Khmers to flee their respective countries. Considerable numbers of Buddhists hailing 
from countries that were formerly under French rule, took refuge in France where - it 
must be stress~d - municipal and county authorities have always been well disposed 
towards Asian Buddhists organizing themselves anew, founding Buddhist associations 
or establishing 'temples' called by them 'pagodes'. 

In the late sixties the Ven. Thfch Thi~n-Chau, besides his specialisation in 
Pudgalavada Buddhism, his subject Qfresearch at the Sorbonne, headed a Vietnamese 
Buddhist Students' Organization, and in due course became the spiritual director of the 
Association des bouddhistes Vietnamiens en France.5 Eventually, by dint of his and 
his followers' indefatigable efforts, the largest and most beautiful Vietnamese-style 
temple in.France was erected near the southern outskirts of Paris. As abbot of ChUa 
Tnk-Lam (VeJuvana Temple) Ven. Thi~n-Chau has been doing invaluable 
Dhammaduta work for many years both in France and Southern Germany. What is so 
remarkable with respect to his activities is the fact that· he has actually been 
implementing the resolutions of the Buddhist National Congress held in 1963 in 
Saigon when the history-making unification of Vietnamese Theravadins and Mahayana 
Buddhists was achieved.6 What then does his own way of implementing those 
resolutions look like? While soft-pedalling typical Mahayana doctrines regarding, for 
instance, Bodhisattva vows or Amidism, he tries his best to revive the indigenous 
DhyanajZen tradition of ancient Vietnam (pupils of the third Chinese Zen patriarch 
already propagated Ch'an Buddhism in Vietnam). To accomplish this, besides his 
having translated Pali texts into Vietnamese (for example the Dhammapada), he 
makes use of all elements of Pali Buddhism concerning meditational practice. 

Theravada Traditions . 
Now what about monastic beginnings in France pertaining to Theravada Buddhism 
proper? There are in fact, afew French Theravada-orientated groups, without however, 
any bhikkhus. The most influential of these Buddbist circles, I suppose has its seat at 
Gretz, in a calm rural area about one hour's car from Paris to the Southeast. M. Jolly, 
alias Anagarika Prajnananda, the president of this Theravadin study group, offers 
meditation classes (anapanasatl), besides his translating and publishing key Pali texts 
in French. In the eighties, interest in Theravada Buddhism has grown in France 
significantly surely due to the increasing number of Asian bhikkhus staying in and 
around Paris. There are some 'viharas', i.e. flats or villas, converted into 'viharas', with 
small groups of resident monks from Cambodia, Laos, Sri Lanka, Thailand and 
Vietnam. Some bhikkhus from Sri Lanka and Thailand are staying in Paris, inter 
alia, to study French and pursue higher studies so as to acquaint themselves with 
scientific methods for their Dhamma studies. All these viharas are supported by lay 
Buddhists from Asian countries, but there are also some French people who have been 
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joinhlg the Asian Theravadin communities as upasakas and upasikas. 

Mahayana Traditions 
So far in Theravadin communities, the majority of members have always been Asian 
Buddhists, whereas the opposite holds true for Zen and Tibetan Buddhist groups in 
Pads and elsewhere in France: Zen and Tibetan Dharma centres are to a great extent 
run by western Buddhists; however, as a rule, they originate with the presence and 
powerful teachings of strong personalities such as the SoW Zen master Deshimaru, 
Kalu Rinpoche, Thubten Yeshe or the Geshes LobsangTengya and Champa Thekchog. 
Deshimaru Roshi's Paris Zazen centre must have been rather influential, because 
about ten years ago, I met western disciples of his who mentioned affiliated Soto Zen 
groups in other places in France and Germany. Some fine publications are also due to 
the efforts of the Paris SoW centre. Another French-born Rinzai Zen master, a disciple 
of the famous Mumon Yamada Roshi of Kyoto, had founded a retreat-centre, in the 
seventies, in the mountains of l'Ardeche in Southern France. 

Most attractive for French people, it seems, have proved Tibetan forms of 
Buddhism. Throughout the country there exist retreat-cum-study centres of all the 
major Tibetan schools of Buddhist practice: Nyingma, Kagyii, Sakya and Geluk 
centres. Owing to the rural exodus observable in France, property with land including 
old manor-houses or even small palaces are comparatively cheap to purchase. 
Furthermore, in the case of historically important buildings, the French government 
used to grant financial aid towards their maintenance or restoration. Thus Tibetan 
masters, assisted by their western disciples and well-wishers, made use of this 
opportunity to create the material prerequisites to western Buddhist monasticism. I 
have personally visited two Geluk monastic centres about thirty kilometres to the east 
of Toulouse in Southern France. At Marzens, Chateau d'En Clausade near Lavaur 
there exists Institut Vajra Yogini opened by the well-known Tibetan Lamas Thubten 
Yeshe and Thubten Zopa Rinpoche in 1979 and ever since has been under the spiritual 
directorship of Geshe Lobsang Tengya. Attached to Institut Vajra Y ogini is a convent 
with resident Tibetan-style nuns [ani-Ia] coming from France, Germany, New 
Zealand, Spain and the USA. A few kilometres from Chateau d'En Clausade you can 
visit 'Nalanda', a bhik$u [gelong] training centre directed by Geshe Champa Thekchog. 
The monks studying at Nalanda are from Australia, England, France, Germany, Spain 
and the USA, altogether about twenty in number. High-ranking Tibetan monks from 
India, Nepal and other countries, that have granted them asylum, have regularly visited 
the Tibetan monastic establishments in France in order to give courses, ordinations or 
initiations. 

L' Association bouddhique Linh-Sdn 
Doubtlessly the largest contribution to the formation of Buddhist monasticism in 
France can be ascribed to the vigorous activities of the Ven. Thfch Huyen-Vi, abbot 
of Monastere bouddhique Linh-Son and director of both I'Association bouddhique 
and Institut de recherche bouddhique Linh-Son, and to the unstinted co-operation of 
the members of these institutions. To substantiate this statement, a brief history ofthis 
Gijjhakuta-Vihara CLinh-Son) movement has to be sketched out. 
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Already in his native country Ven. Huyen-Vi was a well-known preacher in charge of 
higher education of Sangha members. Before a short tenure of professorship at Vanh 
Hanh Buddhist University in Saigon and before his settling in France, he stayed in 
India for thirteen years, where he graduated from Nalanda and Magadh University in 
Pali and English, completed a doctoral thesis on the "Life and Works of Sariputta 
Thera" a<:cording to Pali, Sanskrit and Chinese sources, and was a lecturer in ancient 
and modem Chinese. Endowed with vast experience in handling Sangha affairs, he 
shifted to loinville-Ie-Pont (Paris) where, in 1975, he was invited to found the Linh­
Son Buddhist Association. Within a relatively short period - despite obligatory 'sarp­
saric' .ups-and-downs - he succeeded in laying the foundation of an astonishingly 
efficient ordination and training centre for Buddhist monks .and nuns7• Due to the 
continual exodus of Vietnamese refugees particularly to France, to the USA and many 
other countries, throughout the eighties, the Linh-Son Sangha's tasks, as understood 
according to the Vietnamese Mahayana tradition, of meeting the spiritual needs of 
great numbers of Southeast Asian Buddhists have been overwhelming. 

Hardly had Monastere bouddhique Linh-Son been opened, when its abbot was 
invited to visit practically all countries where Vietnamese refugees had found new 
homes and had organized into Buddhist groups. The corollary of these Dhammaduta 
tours has been that Linh-Son at loinville-Ie-Pont has had to be developed into the 
headquarters of Linh-Son branch temples and associations on all continents. Thus in 
the eighties Linh-Son branches were established at quite a few places in France, in the 
United Kingdon, Canada, the USA (including Hawaii), India, Taiwan, Belgium, 
Switzerland, Australia and Zaire. (This latter centre in Kinshasa, though, is entirely 
run by Linh-Son-trained Africans.) 

The making of qualified and responsible incumbents for all these branch temples 
has always been one of the main objectives of the director of Linh-Scm headquarters 
in France. Here too, as in Buddhist countries, vassavasa, observing the rains retreat (in 
Europe summer retreat) as a special period of intensive monastic training plays a very 
important role. Moreover, since for the most part the vacation time of lay followers 
coincides with the monastic rains retreat, many lay members of the association 
regular! y weekend at the headquarters. A particular feature with Vietnamese Mahayana 
Buddhists are upasakajupasika ordinations, i.e. ceremonies of solemnly giving 
Dhamma-names to those who have devoted much time to Dhamma practice and study. 
Because of the urgent need to raise the standards of training monks and nuns, Ven. 
Huyen-Vi has ·also initiated a Buddhist Research Institute in which, to start with, he 
as director and other graduate Sangha members teach, respectively, meditation, 
Buddhist doctrine in Vietnamese or French, and Pali (grammar, suttas and 
Abhidhamma). This is not the place to enumerate all the manifold activities ofLinh­
Son headquarters. One point though, is well worth mentioning as an example of 
characteristic monastic activity: Linh-Son has printing facilities, and as a result, 
numerous brochures, booklets, and voluminous books (some also in French and 
English) have been publishedB• Of vital importance are anastatic reprints of rare 
Buddhist books in Vietnamese that have already appeared in no small numbers. The 
printing section of the Linh-Son community - and of other Vietnamese communities 
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in the West too - have thus been doing, according to Buddhist thought, inestimable 
service for the perpetuation of Buddhist literature in Vietnamese. 
. Although the Linh-Son headquarters is situated, strictly speaking, in a suburban 

district of Paris without factories and heavy air pollution, it is not sufficiently calm for 
all those intent on prolonged meditation. In addition, the ever expanding activities of 
Lmh-Son soon made the centre into a rather congested place. It was therefore a matter 
of much relief when the abbot succeeded, with the help and advice of UNESCO, in 
acquiring thirty hectares of grounds about 350 kilometres south of Paris and forty 
kilometres north of Limoges, situated in charming and peaceful surroundings. The 
property acquired for the Linh-Son community includes a hamlet which, nearly 
completely deserted and ramshackle some years ago, is being converted, thanks to the 
enthusiastic and devoted co-operation of members of Linh-Son Buddhist youth 
organizations and lay followers of various Buddhist associations with S angha members, 
into what has been named 'Dhammaville', Centre culturel bouddhique international 
Linh-Son or 'Tung Lim' in Vietnamese. When Dhammaville was inaugurated in 
August 1987, an impressive Buddha-hall, monks' quarters, a convent, accomodation 
for as yet a limited number of guests, a library building and a refectory, had been 
completed. At present a building designed as a meditation centre is under construction. 
Plenty offarm land surrounding Dhammaville is utilized so that nowadays Tung Lam 
and Linh-Son headquarters are self-sufficient in horticultural products9• 

The Impact of Bmldhist Monasticism on European Culture 
In conclusion, some random thought may be given to the impact, if any, of Buddhist 
monasticism on European culture at present and in future. As a matter of fact, the Linh­
Son communities in France include some thirty Sangha members or slightly more, 
thus being the numerically strongest Sangha in this country, and their own, as well as 
other Buddhist communities' efforts in practising the Dhamma, more often than not, 
are unflagging. Buddhism in Europe, none the less, can be compared to a fragile raft 
- and similarly, native Christian monasticism perhaps to a big ocean-going ship more 
or less in distress, in the turbulent waters of secularism, commercialism or materialism 
which .:faily enhance the dangers of global s'elf-destruction. On the whole, the majority 
of 'up-to-date' Europeans seem to consider monasticism an anachronism and Buddhist 
monasticism an exotic anachronism! For Asian Buddhists, as long as they live in the 
West, their viharas are most important institutions for preserving their religio-cultural 
identity. For Asian Sangha members (and likewise western Buddhist monks and nuns 
staying in Europe), viharas in the West are places of refuge. Simultaneously their 
viharas are bases whence they can survey western modes of thought and state of affairs 
in modem life, trying to develop their "skill in means" [upaya-kusala] in order to 
survive and help survive into the next millennium as genuine Buddhists, but hopefully 
not oblivious of what this proverb implies: "The fly that plays too long in the candle, 
singes his wings at last" . . 

Nobody can tell whether Buddhist monasticism will actually be one facet of the 
religio-cultural life in a pluralistic, multi-cultural and unified Europe, (although 
nowadays European politicians are very fond of using such words as 'pluralism', 
'democracy' and 'unification of Europe'). In spite of a large number of Asians staying 
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in Europe, an absolute minimum of the population here takes interest in things 
Buddhist, although among the intelligentsia, notably among university students, a 
celtain receptivity and open-mindedness can be observed, even the willingness to sit 
down from time to time and try to practise the development of recollection 
[satipatthana] . 

It may be a fact, occasionally even documented in the western mass media, that the 
miracleof contemporary Japanese efficiency in high technology and global economics, 
can to some extent be attributed to the spiritual/meditative training in Japan received 
at the hands of Zen monks and other Buddhist priests. So also in Europe, monasteries, 
preferably in the countryside with meditation-centres attached to them, might after 
some time be in no small demand when the common scatterbrainedness, owing to the 
steadily increasing complexity of modem life, will have brought matters to a climax. 

The Udenarajavatthu inthe Cullavagga (Vin. II, 290) may remind us of another 
positive aspect of monasticism (like the above aspect of introspection more or less 
found in all monastic traditions): Ananda, after having been presented with an 
apparent surplus offive hundred robes by King Udena's harem, successfully convinces 
Udena of the scrupulousness with which the Sangha makes use of everything offered 
without wasting anything whatsoever. U dena, greatly pleased with Ananda's statement, 
offers him another five hundred robes all of which are then distributed among the 
Sangha. To date, after all, many a Buddhist monastery in Asia is still in this respect, 
a shining model of healthy frugality, in which 'not a single drop of water or a single 
grain of rice must go to waste'. 

Especially in the West, monastic institutions if succeeding as of yore, in holding 
frugality, fewness of wishes and, above all, non-violence [ahi1J1Sa] in great esteem 
should, I think, be allowed to exert some wholesome influence on our largely glutted 
societies, irresponsibly spending, wasting, exploiting and gradually destroying the 
very basis of all life on this planet. A good number of people in the West definitely 
know what is really going on. Rhetoricians among them discuss endlessly what should 
be done in this awkward predicament; others have become altogether pessimistic. Is 
there any reason for being pessimistic regarding the all too limited possibilities in 
Buddhist monasticism in Europe? In this connection, Ven. Thich Huyen-Vi, director 
of Dhammaville, has often quoted SN II, 25: 

"uppada va Tathagatanam anuppada va Tathagatan81J1 / / 
thita va sa dhatu dhammatthitata dhammaniyamata idappaccayata / / 

" ... whether.. there be an arising of Tathagatas, 
or whether be no such arising, 
this nature of things just stands, 
this causal status, this causal orderliness, 
the relatedness of this to that."!O 

And H. Bechert in his contribution to H. Kung's Christianity and the World Religions 
(New York 1986), p. 408, has nicely put it thus: 

"The Buddhists do not thilli~ that the world has any meaning (outside itself), but 
they believe that an order prevails in it that is valid above and beyond the 
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existence of the individual. This conviction has, it seems to me, given them the 
strength to endure suffering in this world. After all, they always have the hope 
of arriving, on some distant day, at the end of suffering in a future existence." 

Finally, let me quote a typical traditional Buddhist viewpoint, sub specie 
aeternitatis, concerning Dhamma activities, however insignificant they may appear. 
The following is a citation from the MahakarUl;apUl;<;!aIikasutra occurririg in the Su­
trasamuccaya (which the Tibetans ascribe to Nagarjuna): 

"Look, Ananda, how forcible are the [results of] offering one's veneration to 
Lord Buddha and how forcible [the results when] one's mind is pure and filled 
with tmst. Saying the words 'homage to the Buddha', Ananda, one should be 
aware of the following: the sound 'Lord Buddha', that is to say when reciting 
'homage to the Buddha', is pregnant with meaning. However insignificant one's 
planting 'roots of merit' in respect of tathilgatasmay be, everything will bear due 
fmit. Even letting arise just one thought [-moment of] pure faith - all that will 
finally culminate in nirviiI)a."ll 
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1111 
Theravada Buddhism in England 

L.S. Cousins 

A brief examination is made of some aspects of the history of Theravada Buddhism 
in England from its roots in the nineteenth century to the present day. Issues examined 
include the pioneers of English Buddhism, the growth and diversification of Buddhist 
societies, and the way in which the Buddhist religion has been adapted to English 
culture. 

I n the seventeenth and eighteenth centuries, Buddhism as a whole was largely 
un...1mown in England. A certain amount was known of the practices in particular 
Buddhist countries; infonnation (and a liberal admixture of misinfonnation) was 

available from travellers, traders, missionaries and diplomats. However, it is clear that 
'Buddhism' as a single religious phenomenon extending from Ceylon to Japan, and 
from Thailand to Mongolia, was not generally recognised, even by relatively well­
infonned observers. The case is quite different to that of Islam, long recognised as a 
potent rival to Christianity. Similarly, the Buddha was not yet widely perceived as a 
historical figure or as the founder of a world religion.' 

Towards the end of the eighteenth century and in the early decades of the nineteenth 
century, the awareness gradually started to strengthen amongst the educated public 
that there existed a religion that was widely spread across diverse regions of further 
Asia. By the mid-1830's, the tenn -'Buddhism' was in established usage.' In a recent 
book P.C. Almond has tried to argue that this period sees the effective creation of 
Buddhism: 
" ... what we are witnessing is the creation of Buddhism. It becomes an object, is 
constituted as such; it ta...lces fonn as an entity that 'exists' over against the various 
cultures which can now be perceived as instancing it, manifesting it, in an enonnous 
variety of ways."3 

In the case of Buddhism this kind of argument seems rather unsatisfactory. (It perhaps 
makes rather more sense in the case of Hinduism.) Buddhism has clearly had a sense 
of its own identity from a relatively early date and this must have remained strong, 
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even amongst divergent overseas communities, as long as Indian Buddhism continued 
to provide a unifying focus and pilgrimage area. Even after the disappearance of 
Buddhism from India, Buddhism probably retained a greater sense of its own unity 
than is now obvious. After all, the fact that recognisable forms of the Buddha image 
are to be found in every Buddhist country, can hardly have escaped the notice of 
travellers, of whom there were certainly some. 

There is one sense, however, in which Almond's analysis seems to be conect; as far 
as the educated English public is concerned, this period does indeed witness the 
creation of 'Buddhism' as an object of discourse. At first, the term 'Buddhism' was 
probably primarily geographical, functioning to give a unified perception of religious 
phenomena in different geographical areas. By the middle of the nineteenth century, 
the focus was rather more on Buddhist texts as opposed to Buddhist countries. 
Buddhism was was tending to become a set of ideas and teachings based on normative 
literary accounts. 

This shift of focus is important because it made it possible for Buddhism to be 
religiously challenging. As long as Buddhism was mainly presented as the religious 
practices of people in far-away places, it could hardly be considered as something 
personally significant. With the publication in 1879 of Sir Edwin Arnold's The Light 
of Asia, a verse account of the life of the Buddha based on textual sources, Buddhism 
had made an impact at a more direct and popular level. This work was extremely 
successful, partly because the labours of scholarship had prepared the ground and 
widespread interest had already been aroused.' 

Such interest in Buddhism was certainly present in England from the 1850's to the 
end of the nineteenth century. It does not, however, seem to have led to any significant 
attempt actually to practise Buddhism until towards the end of this period.5 In part, this 
must be because the practice of Buddhism as a living religion would have required 
contact with the Buddhism of Asia. This, however, was generally seen as being, to a 
greater or lesser extent, degenerate. Indeed, it could hardly have been seen as 
otherwise; the prevailing view in Western Europe during this period emphasized very 
strongly the cultural superiority of Europe. No doubt, such a view was inevitable at a 
time of widespread European cultural, political and economic hegemony. Indeed, to 
seriously challenge it would certainly have seemed unacceptably disloyal to most 
English people at this time. 

BUDDHIST PRACTICE: BEGINNINGS 
The Buddhist Society of Great Britain and Ireland 
A new phase of Buddhist activities was inaugurated with the ordination of Allan 
Bennett (1872-1923) under the name of Ananda Metteyya (initially 'Maitreya') in 
Burma in 1902. He was not the first British Theravadin monk, but he was the first to 
become a significant factor in the home country.6 Working from Burma, he was able 
to stimulate interest in Buddhism, and eventually, in 1907, one of his co-workers 
opened a bookshop in London as a focus for Buddhist activities. This led, late in the 
same year to the formation of The Buddhist Society of Great Britain and Ireland'. The 
first president was the influential T. W. Rhys Davids, well known as the founder of the 
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Pali Text Society and at this time, the first holder of the Chair of Comparative Religion 
at the University of Manchester. 
The new society was initially quite successful. By 1909 it claimed 150 members and 

had held fifty weekly meetings.' A quarterly journal, The Buddhist Review was started 
in 1909 and that year it printed some 310 pages. It was to continue in publication until 
1922. In 1910, a meeting was held to celebr<ite the full moon of Vesakha and the 
following year a larger meeting ("between three hundred and four hundred people") 
was held to celebrate the 2500th anniversary of the Buddha's enlightenment.8 Vesakha 
meetings have been held in London every year since that date. Some activities and 
branches were also organised from time to time in the provinces (especially in 
Liverpool). 

From the begirining, it was the aim of many of the members to establish premises 
for the residence of English Buddhist monks: either Venerable Ananda Metteyya or 
his disciple, Venerable SIlacara (J.F. McKechnie, 1871-1951). The establishment of 
premises was not achieved until 1915, but both the timing and the location' chosen 
proved unfortunate. The side-effects of the First World War seem to have had a 
harmful effect on membership. The decision of Ananda Metteyya (in late 1914) to 
disrobe due to extremely bad health probably also undermined morale. Whatever the 
reasons, the period from 1915-20 was clearly one of difficulty and decline. Ananda 
Metteyya was able to inspire a renewal of activities between 1920 and 1922, but his 
health then deteriorated and he died in early 1923. 

The Society ceased most formal activities at this point, although several of its 
stalwarts continued to give lectures on Buddhism for the next few years. Some of its 
members continued to be active in English Theravada Buddhism until the 1950's, but 
the Society was formally dissolved in 1926 in favour of the newly-formed British 
Maha Bodhi Society. 

Membership of the First Buddhist Society 
Although the first British Buddhist society was relatively short-lived, it had a deep 
influence on subsequent developments in the country. It was certainly the most 
prestigious Buddhist organisation that was to be seen for a long time, with a number 
of socially distinguished members. Its substantial literary output was to be inherited 
by subsequent generations. Most important of all, it seems to exemplify very well the 
make-up of most subsequent Buddhist activities until the 1960's. This is clear if the 
motivations and backgrounds of its membership are examined. They can be considered 
under seven headings: 

1. Members self-converted through reading. Evidently the widespread interest in 
Buddhism during the last decades of the nineteenth century had created a number 
of isolated individuals who identified with Buddhism to a greater or lesser extent. 
The new society was able to attract some of these; it may be that there were others; 
2. Ex-colonials. A number of members had contacted Buddhism in Asia, mostly 
through colonial service in Burma and Ceylon; 
3. Scholars. A number of scholars were involved with the work of the Society, 
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notably the Rhys Davids and F.L. Woodward. Some of the interest which had been 
created in Buddhism was undoubtedly due to their work; 
4. Esotericists a)Theosophists. Some Theosophists joined from the beginning, 
perhaps influenced by the close connections their movement had formed with the 
Buddhism of Ceylon in the days of Col. Olcott and Mme. Blavatsky; . 

b) Kabbalists. Another group came from the Order of the Golden 
Dawn, with magical inclinations and Masonic antecedents. It was from this 
background that Ananda Metteyya had himself come. He had been a leading figure 
there (although young) and seems to have had a considerable reputation in Golden 
Dawn circles. This attracted some interest to the new society. It should also be 
added that these two groups sometimes have a certain animosity. Kabbalists tend 
to regard the Theosophists as unhelpfully sentimental and superstitious, while 
Theosophists often regard those with magical interests as dangerous and over­
interested in power; 
5. Asians. The Society had a number of Asian members and supporters. Some of· 
these were young students, later to have distinguished careers in their home 
countries. Throughout its history, the Society received major financial support 
from Burma and Ceylon, but not, apparently, from Thailand. This is surprising as 
the King of Siam was the Patron of the Society from its inception and the Siamese 
Ambassador was generally one of its Vice-presidents; 
6. 'Sentimental Universalists'. Some members and supporters were Unitarians and 
other believers in the value of studying all religions; 
7. 'The Curious'. It seems probable that, atany given time, a part of the membership 
would consist of the mainly curious. 

Obviously, these seven categories are not, for the most part, mutually exclusive. 

ENGLISH VIEWS OF THEIR BUDDHISM 
The most important group were undoubtedly the first category, 'self-converted 
through reading', partly because it was initially the most numerous and partly because 
this group already manifests a division of approach between the study and practice of 
Buddhism, which, to some extent; endures to this day. This division clearly has its 
roots in the late nineteenth century understanding of Buddhism. 

Part of the attraction of Buddhism in the late nineteenth century was the fact that it 
was perceived as a great world religion, an effective potential rival to Christianity .It 
also came to be perceived, rightly or wrongly, as inherently less dogmatic and 
inherently more scientific. This gave it great appeal to those who on the one hand found 
a rationalistic critique of Christianity persuasive, but who, on the other hand, felt that 
to reject religion altogether would be, as the English proverb goes, "to throw the baby 
out with the bath water"! Inevitably, some of those with such a motivation would see 
Buddhism in rather 'political' terms, as a movement to win people to a set of ideas. 
This is clear in the rather grandiose aims of some English Buddhists who seem to 
envisage the imminent conversion of the British Isles to Buddhism and are then 
disproportionately disappointed by slow progress! In the long run, Buddhism may 
indeed succeed in establishing itself in Britain on a large scale, but it is likely that this 
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is a process that will take centuries rather than decades. 
His clear, at any rate, that at the Second Annual Meeting of the Society in June 1909, 

some disappointment was expressed at the slow progress. Inthis connection, the rather 
apposite remarks of one member at that meeting are illustrative, as recorded in the 
Buddhist Review: 10 

"Mr. A.L. Fieldson expressed the opinion that the difficulty was probably due to the 
anomalous nature of the Society, which he described as semi -literary. and semi­
philosophical with a dash of religion. Very few people were interested in Buddhism, 
from the purely intellectual or historical standpoints, but it was likely that a large 
number would be attracted to it by its religious aspect. He fully recognised the devoted 
and able efforts of the secretaries and other officers of the Society; but without being 
pessimistic he feared that, so long as the Society worked on the present lines, no great 
progress was to be looked for. Some of those present were able to avow themselves 
convinced Buddhists and he thought they were to be envied; personally he was unable 
to give entire adhesion to Buddhist principles, although he found the subject intensely 
interesting, but he felt that a successful appeal might be made to a wider circle if amore 
distinctly religious or emotional side of Buddhism could be put forward. He thought 
that if the use of a suitable room or small hall could be obtained, and meetings of a 
frankly missionary character were held - that is, meetings that partook of the nature 
of "services" (to use an inappropriate term): many people would be drawn and a 
considerable number permanently held, also that such a movement would probably 
soon be self-supporting. He would not say that this was properly work for the Buddhist 
Society, but he believed that only in this way could the practical and vital influence 
of Buddhism be diffused." 
In many ways this has proved an accurate statement as subsequent events have shown. 

Indicated clearly in these remarks is the inherent tension between simple study and 
discussion of Buddhism on the one hand, and its actual practice as a religion on the 
other. This tension has often been aggravated by two more specific tendencies : distrust 
of religion and eclecticism. Because many English Buddhists come from a rejection 
of Christianity, there is a tendency to reject religious elements in Buddhism. Often 
these elements were seen as a later corruption of Buddhism due to 'animism', 
superstition or even Hindu influences. Such ideas were supported by a protestant-type 
analysis of Buddhist history, seeking an authentic, original, 'pure Buddhism'. There 
is also a complex relationship with the developing movements ofB uddhist modernism 
and reformism in the Buddhist countries. 

On the other hand the fact that many were attracted to Buddhism precisely because 
they saw it as a great world religion which could rival Christianity as an international 
movement meant that they would be inherently eclectic in their approach to Buddhism. 
They would tend to resist any tendency to align themselves with particular forms of 
Buddhism. Initially this would lead to resistance towards Theravada Buddhism in 
particular, as this was the precise form of Buddhism available at that time in England 
at a practical level. Since the Second World War, such eclecticism has produced 
similar resistance to the various schools of Tibetan and Japanese Buddhism as they 
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have begun to establish themselves in England. 
It is very difficult to actually practice Buddhism eclectically. Imagine for example 

that a group spends the first month meditating on a crystal ball; it spends the neXt 
month doing Zen koans; the month after, vipassana meditation; and the month after 
that, some Tibetan pujas. Very confusing, and not likely to be effective! In practice, 
eclecticism has to be highly selective and is often very arbitary and idiosyncratic. At 
the end of the day, it may simply produce yet fulother form of Buddhism to choose 
from! 
Finally, there is the problem of acculturation, usually presented in terms of 'Western' 

versus 'Eastern' approaches. This unfortunately tends to perpetuate a view of the world 
which was certainly appropriate and understandable for Europeans in the nineteenth 
century, but hardly so today. There are not just two great literary and cultural traditions 
in the world, 'East' and 'v Vest', but rather between four and seven, shading into one 
another and influencing one another in complex ways. 

The problem, however, is a very real one. When an attempt is made to present 
Buddhism as it actually is in a particular Asian society, it is bound to appear alien in 
one respec;t or another. The problem can of course be avoided by concentrating on 
study instead of practice or by selective eclecticism. For many, however, such 
approaches are doomed to superficiality and lack of heart. Such difficulties must be 
confronted by every Buddhist group in Britain, and indeed elsewhere. Some focus on 
study with less practice; others on meditation practice with less theory; some 
emphasize a'Western' approach; others stress the authenticity of their Asian roots. In 
actuality, all involve some degree of Europeanization. Some minimize religious or 
devotional elements; others allow them a larger place. Devotional elements are rarely 
completely absent, however. 

THE MAHA BODH! SOCIETY & THE BUDDHIST LODGE 
Returning to the history of Buddhist activities in England, it seems that the crucial 
influence in the next period was that of the Anagarika Dharmapala (formerly David 
Hewavitarne) of Cey~on. In fact, the Hewavitarne family had always been significant 
supporters of the earlier Buddhist Society. With the slackening of activities after the 
death of Ananda Metteyya, the Anagarika seems to have decided that the time was 
ripe to establish a branch of the Maha Bodhi Society in England. He was able to gather 
funds and purchase a house in London. Ajournal was started and monks were brought 
from Ceylon in order to establish a vihara. His new venture succeeded in gathering 
most of the surviving membership of the old Society. Until the Second World War this 
was to be the only Buddhist organisation in Britain with its own premises. It was 
primarily Theravadin in its orientation, and always drew support from the Sinhalese 
community but far from exclusively so. 

In 1924 Christmas Humphreys had formed the Buddhist Lodge of the Theosophical 
Society. Two years later, the Lodge seceded from that organization due to its growing 
emphasis on theism. The Lodge stressed that: "Their Buddhism is of no one School 
but of all, as they look upon the Schools as complementary aspects of a common 
central Truth". In practice, their orientation tended towards the Mahayana with a 
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slowly diminishing tinge of Theosophy. During this period, the Lodge was a rather 
small organisation, with just a few committed members and an effectively distributed 
journal. Indeed it is clearthat there was little or no increase in committed involvement 
in Buddhist activities in England between 1909 and 1929." This largely static 
condition continued until just after the Second World War. 
It is interesting to note, however, that the main financial support for the Lodge during 

this period was from Burma. In 1929 comment was made specifically about the lack 
of support from Siam. "Siam remains in peculiar isolation"." A remarkable comment! 
Only in about 1948 was contact developed with Siam and subsequently some 
significant financial support was sent. By then, however, the situation had changed 
drastically, and indeed in subsequent years the situation in relation to support from 
Thailand changed very substantially! 

In 1940, the MahaBodhi Society suspended activities. This was originally intended 
to be for the duration of the War. The Buddhist Lodge was left as the only active 
organisation in England and its membership started to increase. At the same time, the 
Burmese mon,.\: Venerable U Thittila arrived, and (from 1940) began gradually to 
become active in London. In this situation, the Lodge took the bold decision to re-name 
itself 'The Buddhist Society, London' and to take its own premises for the first time. 
Activities which had always consisted of a fortnightly meeting now increased, and by 
1944 were taking place twice a week. This change, and the presence ofVen. U Thittila, 
attracted support which had originally been given to the Maha Bodhi Society. 

At all events, the new Buddhist Society rapidly established itself as the largest 
Buddhist organization the United Kingdom had ever seen. In 1949, we learn that "over 
the past two-and-a-half years ... [membership had increased to ]. . .five times what it was 
before ... ". It seems, in fact to have grown steadily in the early 1950's, and by 1954 the 
circulation of its periodical had grown to some 2,000.I4It is not clear how much of this 
was overseas. This was the start of an increase which was to continue to the present 
time. 

In 1951, the formation of the Buddhist Society of Manchester (still-existing) signals 
the extension of activities outside London on a permanent basis. By 1952, The Middle 
Way was able to list five addresses in the provinces. This had increased by 1965 to ten. 
Over the following years, the number of addresses of groups increased rapidly until 
it became too large to include in the journal. In 1979, a booklet was issued listing some 
sixty-five 'out-of-London' addresses. A similar number are listed in 1983, but it is 
incomplete and a more complete survey by another organisation in 1985 gives around 
150 'out-of-London' addresses." About a fifth of these give Theravada as their 
affiliation. Perhaps twice as many have Mahayana links, but that includes many 
different schools of Mahayana: Zen, some Tibetan traditions and groups involved 
with Shin, Shingon and more recently Nichiren. In fact Theravada Buddhism is 
probably the strongest single tradition in the United Kingdom. This appears to be very 
different to the situation in France." 
THE POST-WAR PERIOD 
Returning to the specific development of Theravada Buddhism in England, it is clear 
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that some of those who had been involved in the old Maha Bodhi Society felt the need 
for the presence of the Sangha on a permanent basis, a need no doubt stimulated by 
the evidently inspiring presence of 'len. UThittila. Eventually this led to the formation 
of a Buddhist Vihara Society. During 1950-52 this met in premises 'provided by the 
Burmese community', known as the Sasana Kiri Vihara. Although this centre was 
closed with the departure of 'len. U Thittila in 1952, it was soon replaced (in 1954) 
by a Vihara established by the Sinhalese. For a brief period the resident monk was the 
well-known 'len. Narada, but he was soon succeeded by the widely-respected 'len. 
H. Saddhatissa who remained in England for most the period until his death in 1990. 
Whatever may have been the case initially, this became in due course an 'ethnic' centre 
for the Sinhalese community - at least as far as the majority of those attending are 
concerned. There were, however, often a small number of quite active supporters of 
English descent and some of the monks resident there have been frequent speakers 
both to local Buddhist groups and to schools and organisations in the community at 
large. Much the same is the case with a number of other viharas/wats established by 
monks from Sri Lanka and Southeast Asia. 

Perhaps more significantfor the progress of English Buddhism in the long-term was 
another development. 'len. U Thittila had for some while before his departure 
ordained an English disciple as a samal).era under the name of Kapilavac.lc.lho. The 
disciple (W. A. Purfurst) was subsequently ordained as a monk in Bangkok in May 
1954. His teacher was the famous Abbot of Wat Paknam Bhasicharoen. The energy 
and foresight of 'len. Kapilavac.lc.lho was to prove crucial to the formation of the 
Sangha in England. He was responsible with a number of lay supporters for the 
establishment of the English Sangha Trust. His labours (and those of his disciples 
'len. Pafifiavac.lc.lho and Yen. Ananda Bodhi) resulted in the creation of a very strong 
financial base for the Trust. Despite a period of difficulties a substantial inheritance 
survived and when the Trust's Chairman subsequently invited Acharn Cha to visit 
England, it was possible to set up a 'forest monastery' for the Acharn's western 
disciples under the leadership of 'len . Sumedho. This subsequently attracted significant 
support both from England and from Thailand. 
THE PRESENT-DAY SUUATION 
To briefly assess the situation as it appears at the moment, there are four main forms 
in which Theravada Buddhism is found in Britain. 

The first category consists of ethnic groups. These have established viharas­
organised by the Sinhalese, Burmese and Thais in London, by the Burmese and Thais 
in the Birmingham area and by Indians associated with the Ambedkar movement. 
These centres are mainly frequented by people of these nationalities, but there is nearly 
always a sprinkling of English people as well. 

The second category can be termed 'generalist'. The most notable example is the 
Buddhist Society which is still the largest single Buddhist organisation in the United 
Kingdom, but there are many local groups with a similar orientation. These and also 
most university groups include some members whose main interest is in Theravada 
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Buddhism. 
Thirdly, there are centres established by the disciples of Acham Chao These are run 

by western monks trained in the forest tradition of northem Thailand. A number of 
'monasteries' have been set up. Buddhism is practised in accordance with this 
tradition as well as can be done in English conditions. There is no doubt that this has 

. proven quite a breakthrough, very much in line with the assessment made in the early 
days that Buddhism could not succeed until the Sangha had been established in 
England. This proved very difficult to do, but the prediction has certainly been born 
out by subsequent events. Since the Sangha has been to some extent established, there 
has been considerable growth and success. 

A fourth development, perhaps less well-known abroad, is the creation of lay 
meditation centres. There are a number of these. Some have been set up by the pupils 
of Ven. Kapilavaq.q.ho and others; some are derived from the various Burmese 
vipassana traditions such as that of Mahasi Sayadaw or, more importantly now, from 
the pupils of U Ba Khin. There is also the present author's own tradition, from 
Thailand, laying more emphasis on samatha meditation. 
IN CONCLUSJION 
It is difficult to assess the number of English Buddhists. All that can be done is to give 
approximate figures which should be of the right order of magnitude. In the period up 
to the end ofthe Second World War, the number of Buddhists would have been in the 
hundreds, no more than that. By the time the present author came into contact with 
Buddhist activities in the late fifties, there were probably thousands of English 
Buddhists. There is no way to obtain reliable figures, but it is probable that at the 
present time the number is in the tens of thousands. These estimates include all the 
Buddhist traditions, but do not cover Buddhists of Asian origin resident in the United 
Kingdom. If these were included the figure would no doubt be considerably higher. 

It may be thought that this is rather slow progress, but probably that would not be 
correct. More probably a slow and steady rate of growth of this kind is healthier in the 
long run and should lead to a firm establishment of Buddhism in the British Isles. 

NOTES 
I; On the development of awareness of other religions in England during this period, see Pail in 1984. 
On Buddhism specifically, see in particular p. 53 (and pp. 52; 123; 228ff.; 238ff.; 250). 
2. Almond 1988 p.ll 
3. Ibid. p.12 
4. Ibid. p. 3 
5. Ibid. p. 36 
6. e.g. Gordon Douglas, ordained under the name of Asoka, who died in 1900 (The Buddhist Review 
II,3 (1910) 236). 
7. The Buddhist Review 1,4 (1909) 291-2. 
8. The Buddhist Review II,3 (1910) 237 and III,3 (1911) 205-12. 
9. The Buddhist Review VII,! (1915) 2 and 76 (cf. XI (1920) 183f.). 
10.1,4 (1909) 298-9. 
II. In 1929 the membership of the Maha Bodhi Society and the Buddhist Lodge were according to 
Christmas Humphreys, 'about the same' ... 'close upon 70' (Buddhism in England IV,6 (1929) 122). It 
is clear, however, that the Society was the more active at this time. 
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12. Buddhism in EnglandIII,9 (1929) 198. Note the references to support from Burma here and at IV,7 
(1930) 146; V,2 (1930) 53; VII,! (1932) 2; XI,S (1937) 129. 
13. The Middle Way XXIV, I (1949) 2. 
14. Ibid. XXIX, 1 (1954) 70. 
15. International Buddhist Directory, Wisdom Publications, London, 1985. Some of the addresses 
given are unconfirmed, but on the other hand, a number of omissions are observable. 
16. See Pasadika, "Buddhist Monasticism in European Culture with special reference to France", 
Chapter 10 of this volume .. 
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Buddhism in the Netherlands: 

Plistory and Present Status 1 

Prof. Dr. R.H.C. Jannsen 

In this paper the development of Buddhism in the Netherlands is sketched, from the 
Middle Ages up to the present time. Theravada, Zen and Tibetan Buddhism are 
discussed next to a noncdenominational foundation which sees its aim as the study of 
the principles of Buddhism in all their diversity, in close co-operation with Buddhist 
organizations and institutions. Finally, an estimate is given concerning the number of 
Buddhists in the Netherlands. 

T he first sign of Buddhism in the Netherlands can be traced back to the Middle 
. Ages. In a book published by Philip van Utenbroeke in the thirteenth century, the 

story about Barlaam en Joasaph was included. It contained the Buddha legend 
in Christian disguise. The name 'Barlaam' is derived from 'Bhagavan' (Lord) and 
'J oasaph' or 'J osaphat' is a corruption of 'bodhisattva'. The story came from India to the 
Middle East and was translated into Persian, Syrian, Arab, Ethiopian, Hebrew and 
Greek. The Dutch version by Philip van Utenbroeke was based on a Greek manuscript 
by the patriarch Johannes Damascenus who lived around 700 A.D .. 

In 1651 the name of the Buddha appears in a book by the Dutch missionary 
. Rogerius who had worked on the Coromandel coast ofIndia. He mentions the Buddha 
as the ninth Avatar of Vi~nu. 

The scientific study of Buddhism began in the Netherlands with the appointment 
of Hendrik Kern (1833-1917) as the first professor on the chairfor Sanskrit at Leiden 
university. He published a study 'Geschiedenis van het Buddhisme in Indiii' (History 
of Buddhism in India) in two volumes in 1882 and 1884. It was followed by a 'Manual 
of Indian Buddhism' in 1896. Kern shares the opinion of the French scientist Senart 
who considers the Buddha as a legendary being, a hero representing the sun. 

In 1905, Felix Ortt published a Dutch translation of the well known work by Paul 
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Carus 'The Gospel of the Buddha'. It was and is very popular; after many reprints it can 
still be obtained in Dutch bookshops. Also 'The Light of Asia' by Edwin Arnold proved 
to be very successful. The fifth edition had already been printed by 1910 in the 
Netherlands. 

Around the beginning ofthis century some works by Dutch authors were published: 
'Het boeddhisme en zijn wereldbeschouwing' (Buddhism and its world-view) by C. 1. 
Wijnaendts Francken in 1897 and 'Boeddhisme en Christendom' (Buddhism and 
Christianity) by H. Bouwman in 1906. An influential Dutch minister (S. van Houten, 
1889) translated from German a Buddhist catechism, destined for Singhalese and 
Burmese children: 'De leer van de Boeddha naar de heilige boeken van het zuidelijke 
Boeddhisme vool' Eul'opeanen bewerkt' (The Teaching of the Buddha according to the 
holy books of Southern Buddhism, adapted for Europeans), He rejected the idea of 
rebirth and saw no place in Buddhism for the fruitful principle of solidarity. 

The scientific study of Buddhism continued at Leiden university. Kern was 
succeeded by Speyer who translated several Mahayana texts and translated the 
Jatakamala for the series 'The Sacred Books of the Buddhists'. After Speyer J. Ph. 
Vogel was appointed. He became famous as an archaeologist by proving that Kasia 
in India must have been Kusinara, the place of the Parinirvaf.la of the Buddha. He also 
conducted investigations on the Borobudur, the great Buddhist monument on the Isle 
of Java. 

After these early beginnings in the field of ~cience, a practical interest in Buddhism 
as a living religion began to ta..\e form after the Second World War. It came from the 
theosophical movement. The Dutch secretary of the Theosophical Union in Adyar 
(India), Mrs. Spruitenburg, after the war came back to the Netherlands and started 
'gatherings' in her home in Huizen that attracted some tens of people from all over the 
country. Among them was Ernst Verwaal who founded the'Buddhistische 
Vriendenkring Den Haag' (Circle of Friends of Buddhism The Hague), later renamed 
as 'Nederlandse Buddhistische Vriendenkring' (Dutch Circle of Friends of Buddhism). 
He issued a simple journal, called 'De Samenspraak' (The Dialogue). Verwaal 
published two books on Zen. The centre of the 'Circle' was in The Hague, where in 
1966 the wife of the Thai Ambassador, Mrs. Bhakdi, started receiving on Saturdays 
its members in the Thai Embassy. Later the group was presided by Ronald Poelmeijer. 

One of the people who had a regular contact with Mrs. Spruitenburg in Huizen was 
Peter van der Beek. In 1953 he became a member of The Western Buddhist Order, 
represented in Europe by the well known British Buddhist Jack Austin. The Western 
Buddhist Order had been founded in the USA in 1951 by Yen. Sumangalo (Robert 
Stuart Clifton) as an organization dedicated to interpreting the Dharma to the West and 
establishing groups where none existed. 

National Buddhist Organisation 
Some years later Peter van der Beek was appointed as a lay missionary of the 
Mahayana Sangha and representative of the Western Buddhist Order for the Netherlands. 
On New Year's eve 1965, in a letter to Ernst Verwaal he conceived the idea to create 
an 'umbrella' organization in order to bring together the small Buddhist groups arising 
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here and there --like in Germany "die Deutsche Buddhistische Union" (the German 
Buddhist Union). Besides, he did not welcome the close connection to the Embassy 
of Thailand and the resulting strong influence of Theravada Buddhism. If Buddhism 
were- to have a chance in the West, then it should be free from any school or sect. 
Against Buddhism as an 'organized religion', many of the objections can be raised as 
against Christianity or any other institutionalized religion. This was his conviction. 

On 8 October 1966 the board of the Circle wrote a letter to him in English, signed 
by the Hon. President V. Busaparoek, first secretary of the Thai Embassy in The 
Hague, that one "was not convinced of the necessity of calling into being a 'so-called' 
Nederlands Buddhistisch Centrum". A month later the members of the Circle received 
a circular letter stating that, in concert with a Thai monk of the Buddhapadipa Temple 
in London who functioned as a supervisor to the Circle, its name was changed into 
'Buddhist Society in the Netherlands'. The reason given was that it was more an 
international than a specifically Dutch union. This opinion was probably based on the 
growing number of Thai immigrants who became members of the Circle. The 
activities of the new Society were continued on an 'ecumenical' basis. This resulted in 
contacts with Tibetan lama's and finally to a serious conflict about the coming of the 
Lama Chogyam Trungpa from London. The board resigned and the Buddhist Society 
was dissolved, as it had "no real Buddhist basis any more". 

Now Peter van def Beek, Leo Boer, Miss Perk, Bruno Mertens, and Miss Laterveer 
grasped the opportunity to fill in the gap that was produced, and created the 'Stichting 
Nederlands Buddhistisch Centrum' ( Dutch Buddhist Centre Foundation) on the 
eighth of November 1967, a memorable day for Buddhists in the Netherlands. This 
foundation saw as its aim 'the study of the principles of Buddhism in all its diversity 
and to encourage the practical application of these principles; the Foundation strives 
after doing its work in close cooperation with Buddhist organizations and institutions 
in the Netherlands'. In 1968 the Centre issued the first number of the journal 
'Saddharma' that is still flourishing and has existed now for 22 years. 

In 1973 Leo Boer (1919-1983) took over the presidency of the Centre. It was due 
to his driving-power and directing capabilities that the Centre managed to survive, in 
spite of the many centrifugal forces. What happened? The Centre did not succeed in 
being the 'umbrella' organization for all Buddhist denominations it had wished to 
become. Many new sarighas came into being under the guidance of monks, lamas and 
Zen masters from the East and their members saw no necessity in using the Dutch 
Buddhist Centre as a common meeting place. Because the Centre could not function 
as a 'centre', it changed its name in 1978 into 'Stichting Vrienden van het Boeddhisme' 
(Friends of Buddhism Foundation), as it is still called at present. A second reason for 
this re-baptism was the establishment in 1978 of the 'Boeddhistische Unie van 
Nederland' (Buddhist Union of the Netherlands) consisting only of representatives of 
Buddhist groups and thereby taking over the (unsuccessful) overall function of the 
former Centre. Dr. Tony Kurpershoek-Scherft was its first President. This Union 
became a member of the European Buddhist Union. In 1989 Aad Verboom took over 
the presidency -- he has also been elected as Vice-President of the European Buddhist 
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Union. The common meeting place for Buddhist groups of diverse origin, sought for 
a long time, seems to have been realized at last. The Friends ofB uddhism Foundation 
has become more and more attractive for those people who do not want to commit 
themselves to one of the traditions imported from the East, but strive for a complete 
adaptation of Buddhism to the cultural pattern of the West. Fortunately many 
followers of bhikkhus, lamas and Zen teachers still contribute to this Foundation, of 
which the present writer has the honour to be the President. 

SPECIALIZATION OF BUDDHIST GROUPS 
Zen Buddhism 
Now some attention must be paid to the growth of more specific groups, led by 
members of oriental saJighas or westerners trained in the East. In 1968 Leo Boer and 
Janwillem van de Wetering founded a Zen group. The latter one had spent some time 
in a Japanese Zen monastery and had written a book about it: The Empty Mirror' 
(Routledge & Kegan Paul, 1973). He moved' to a Zen settlement in the USA and wrote 
another book: 'Hetdagende niets' (The Dawning of Nothingness) (1973). These books 
were very influential in our country -- they made Zen popular. The guidance of the 
group was taken over by Erik Bruijn who is still in charge of a flourishing community. 

The largest Zen group at this momentis the Kanzeon Sangha, led by Nico Tydeman 
under the supervision of the American Roshi Genpo Merzel Sensei, a former pupil of 
Maezumi Roshi in Los Angeles. This group is planning to found a centre in the near 
future where a teacher and some students will live permanently. Nico Tydeman also 
organizes many lectures by Buddhist teachers from allover the world in the 'Kosmos' 
-- a general centre for meditation and all kinds of spirituality. Besides, the 'Nederlands 
Boeddhistisch Studiecentrum' (Dutch Buddhist Study Centre), under the direction of 
Nico Tydeman, the present writer and others, offers courses on Buddhist topics and 
instruction in meditation, in the building of the Kosmos. 

Theravada Buddhism 
Theravada started its career in the Netherlands with the meetings in the Thai Embassy, 
as already mentioned, led by Mrs. Bhakdi who was herself a qualified teacher of 
meditation. The meditation-master Chao Khun Sobhana Dhammasuddhi (now known 
as Dhiravarp.sa) came several times from the Buddhapadipa Temple in London to 
teach vipassana-medifation. In 1971 the Dutch merchant Monshouwer gathered some 
people in order to discuss the possibility of founding a Theravada temple. The new 
ambassador of Thailand, Mr. Sompong Sucharitkul, was strongly in favour of this 
initiative and supported the undertaking wholeheartedly. In 1973 the temple was 
officially founded, as the first Buddhist temple in the Netherlands. Two monks came 
from Thailand: Phra Maha Theeraphan Mettavihari and Phra Samuh Pherm 
AriyavaIp.so. The temple was located in Waalwijk. The opening ceremony and 
consecration were performed by the Chief Abbot of the Buddhapadlpa Temple in 
London, Chao Khun Phra Medhidhammacariya. The temple was named Wat 
Dhammasucaritanucharee, but two years later renamed as Buddharama Temple, 
which is easier for Dutch people to pronounce. At the same time the Foundation 
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'Young Buddhists Netherlands' came into being as a support to the temple. The 
foundation has its own journal: 'Vipassanii-Siira'. The Ven. MettaviharI moved to 
Amsterdam and is leading there a large community of vipassanii-practitioners. 
_ From the workgroup that had prepared the foundation of the temple in Waalwijk, 

another foundation. had issued: the 'Nederlandse Buddha Dhamma Stichting' (Dutch 
Buddha Dhamma Foundation). This organization invited in 1974 an Indonesian monk 
(Ven. Jinamitto) to come to the-Netherlands. He accepted as his pupil a young man, 
called Pierre Krul. In 1977 he was ordained in Indonesia and received the name 
'Dharrnaviranatha'. The new monk erected the 'Buddhayana Centre' in The Hague, 
which is still under his active guidance. He issued quite a number of booklets and a 
regular journal 'Boeddhayana', now in its thirteenth year. 

Tibetan Buddhism 
.Tibetan Buddhism became established through contacts between people who went to 
study with lamas in Scotland, the USA, Switzerland and India where the Dalai Lama 
and many lamas had settled in 1959 after the Chinese invasion of Tibet. In 1977 Dr. 
Han de Wit, an authorized pupil of the Kargii lama Chogyam Trungpa, founded a 
centre in Amsterdam which is engaged in teaching the Dharma and meditation 
according to Tibetan tradition. The building of this centre is probably the largest in the 
Netherlands. There is a smaller centre in Oegstgeest, also founded by Dr. de Wit, and 
groups in two other towns (Utrecht and Nijmegen). 

The Tibetan Nyingma tradition is represented by several groups. They have a centre 
(Nyingma Centrum Nederland) and a bookshop in Amsterdam. These groups belong 
to the organization of Tarthang Tulku who resides in California. 

The Oelugpas own an estate in the woods around Ernst. On this piece of land the 
Maitreya Institute has been erected, based on the initiative of Paula Koolkin in 1976. 
In August 1979 lama Thubten Yeshe and lama Zopa Rinpoche came to teach. At 
present lama Oeshe Konchog Lhundup is the teacher in permanent residence. 

The Sakya tradition of Tibetan Buddhism took a foothold in 1976 as Oeshe Lama 
Sherab Oyaltsen Amipa established the 'Sakya Thegchen Ling' in The Hague. Lama 
Amipa is connected to the Tibetan Institute near ZUrich in Switzerland where he has 
his home address. He founded centres in France, England, Sweden and Western 
Germany as well. 

Buddhism & Christianity 
Zen has an interesting relationship with Christianity as testified by father Dr. Enomiya 
Lassalle S.J. who in his advanced age still comes almost every year to the Tiltenberg, 
originally a Orale centre in Vogelenzang. The Tiltenberg organized in 1988 and in 
1990 very successful international conferences concerning the dialogue between 
Buddhism and Christianity. On the Buddhist side, the contribution of the Japanese 
Kyoto school, represented on these conferences by Prof. Dr. Masao Abe, was most 
conspicuous. Well known Christian theologians like Waldenfels, Knitter, Vroom and 
van Bragt showed a considerable understanding and sympathy for Buddhist points of 
view and discussed similarities and differences between these two religions. 
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Other Groups 
Finally two smaller groups should be mentioned. In the first place the 'Friends of the 
Western Buddhist Order', connected with the large movement ofVen. Sangharakshita 
in England and secondly the Arya Maitreya Mandala, a group of pupils of Lama 
Anagarika Govinda, to which the present writer belongs. This group has separated 
itself from the larger group in Germany after the death of Lama Govinda. 

SUMMARY OF THE PRESENT SITUATION 
Summarizing the above, one may come to the conclusion that Theravada, Zen and 
Vajrayana Buddhism are present in theNetherlands, distributed over many groups and 
centres. The question may be raised: how many persons are actually involved? There 
is no central registration by the government concerning religious denomination, as 
state and religion are completely (and fortunately) separated. In 1971 we had the last 
census. Nine hundred people declared to be Buddhists. One may suspect that these 
persons were mostly unorganized. At that time there was not so much choice, as there 
is now, among Buddhist centres. Since 1971 the number of Buddhists has increased 
considerably, probably in connection with the rise of 'alternative' views in society and 
the decline of Christianity. The increased interest in Buddhism is evident from the 
growth in number of Buddhist centres. At this moment there are twelve general 
Buddhist centres belonging to no specific denomination, seven centres belonging to 
the Theravada tradition, twelve belonging to the Vajrayana and eleven belonging to 
the Zen tradition. In total there are forty-two groups. 

Recently, in 1986, we tried to get an idea of the number of people related to these 
centres. This was not an easy task. Many centres were reluctant to disclose the number 
of their adherants. Yet, we managed to come to areasonable estimate. We distinguished 
between 'B uddhists' and 'people interested in Buddhism'. The latter category consisted 
of , visitors' , 'subscribers to Buddhist periodicals', 'participants in courses in Buddhism' 
and so on. We reached the following estimate: 610 Buddhists engaged in Vajrayana 
centres; 540 in Zen centres; 500 in 'general' Buddhist centres, 150 in Theravada 
centres. In total there were 1,800 Buddhists. The people interested in Buddhism 
numbered 2,300. Thus, in the present day, there are about 2,000 organized Dutch 
Buddhists and about 2,500unorganized persons moving within the sphere of Buddhist 
centres. There are also Buddhists of Asian origin. Their number is estimated at about 
12,600. Altogether, some 17,000 people are more-or-less committed to the Buddhist 
Dharma. This is 0.1 % of the population of the Netherlands (around fifteen million at 
present). The impression seems warranted that the number of Buddhists in our country 
is slowly, but gradually increasing, depending on the adaptability of Buddhism to 
western culture. 

NOTES 
I. The historical data in this contribution are derived from three articles by L den Boer, 'Boeddhisme 
in Nederland', Saddhanna, 19(2),19(4),20(1). The quantitative estimations are based on a survey by 
V, van Gernert. 
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BLlddhism in Latin America 

Prof. Arnalda de Hoyos 

We are living on a rapidly changing world of increasing communication, 
interdependence and globalization. In particular, Eastbound Buddhism is re­
encountering Westbound Christianity, and so Buddhism is becoming increasingly 
popular in Latin America particularly among the intelligentsia, mostly because of its 
links with psychotherapy, self-development and new scientific views. In Brazil, 
Buddhism became popular because of its very large Japanese immigrant community, 
and all over America, Buddhism may become a key to Recover Values and to give a 
New World View . 

. T' he year of 1989 was considered by the press as .an ann us mirabilis and according 
to the French president Franc;:ois Mitterand, whatever happened was at least as 
important as the French Revolution two-hundred years ago. In fact, we are living 

at a critical turning point in the history of fast, turbulent, structural changes, that are 
both internal and external, local and global. While the 'feminine principle' becomes 
more active, old, patriarchal, closed, rigid orders start crumbling. Walls separating 
East and West, Left and Right etc. are imploding under the pressure of increasing 
worldwide communication, interdependence and globalisation. 'Future Shocks' are 
becoming natural, and we start to deal with a permanent state of unstable equilibria, 
accepting greater levels of uncertainty and complexity into our day-to-day life. 

NEW BLOCKS & TRANSCULTURISATION 
As a result of this process, we observe clear trends towards a re-structuring of the 
power systems, and particularly the arising of new 'continental' blocks and polarities 
(European, Asiatic, American, African) based on more cultural and geo-ethnical than 
geo-political aspects. This centrifugal trend is perhaps trying to compensate for the 
more centripetal effects of transculturisation of the post-industrial era. Be that as it 
may, there is a renewed interest all over the world in the cultural aspects of 
development, and its mostly from this point of view that Buddhism in Latin America 
needs to be discussed. 

Presented on 8 February 1990 in Bangkok, Thailand, at the First Intemational Conference 'Buddhism into the 
Year 2000', hosted by the Dhammakaya Foundation. 
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THE SPREADING OF RELIGIONS 
First of all, such as all other great religions, the spreading and mutation from the 
original source seems to obey biological-type principles. In particular, inner strength' 
and limitations, as well as outer acceptance and needs, may determine population 
dynamics. Moreover, considered as 'cultural products' they follow successive cycles 
of growth and decay. Now, due to the scale of these phenomena these type of cycles 
possibly take up to a millenium. 

EASTBOUND BUDDHISM RE-ENCOUNTERS WESTBOUND CHRISTIANITY 
Even today, this kind of change takes a much longer time than the ones happening in 
the techno-economic or even in the socio-institutional dimensions, Actually, regarding 
their diffusion, today's great religions, Christianity and Buddhism, were born half a 
millennia apart. While the former moved mostly to the West, to Europe and then to 
America, thelatter was to move Eastbound to Tibet, China and Japan, before reaching 
America half a millennia after the former. This meeting may have marked the proper 
place and time for the 'ecumenic approximation' that Arnold J. Toynbee considered to 
be the most significant event for this century. A recent peace meeting in Assisi of a 
whole spectrum of spiritual leaders, and the Dalai Lama's winning ofthe Nobel Peace 
Prize may very well be indications of the same phenomenon. 

EARL Y BUDDHISM & LATE PROBLEMS 
To be more specific, Buddhism was established twenty-five centuries ago and 
apparently began spreading and mutating rapidly under the patronage of King AS-oka 
a couple of centuries later (just as with Christianity and the Roman emperor Adriano). 
However, in spite of the first two councils, it took four centuries before the first Pali 
Canon was recorded and the Theravada tradition established. By that time, many 
lineages had come into existence. In the long run, the most resistant were the Hinayana 
and the Mahayana traditions that sprouted and started spreading respectively towards 
the south and north ofIndia respectively. As a result of the diffusion process and thanks 
to their isolated seclusion in Ceylon and elsewhere, Theravadin genes survived the 
spiritual and political revolutions on mainland India. 

OVERCOMING CULTURAL RESISTANCES 
An important contribution to the process of diffusion was the great spiritual strength 
of both Bodhidharma in China and later on, of Padmasambhava in Tibet, which was 
able to overcome the native cultural resistances of puritanistic Confucianism and 
shamanistic Bon respectively. After a millenium since it origin, it had formed some 
powerful hybrids that were eventually to give rise to two of the most important living 
traditions for westerners: the Zen and the Tibetan traditions. 

EASTERN BUDDHISM MAYBE DYING SO LONG LIVE WESTERN BUDDHISM 
Buddhism in Latin America is still in a very early stage of development, but everything 
seems to indicate that with a delay of some decades, it may basically follow a similar 
process as the one in the United States. So we start by considering some relevant 
aspects of the development of Buddhism in the United States. First of all, Zen 
Buddhism was imported from Japan at the beginning of this century, thanks to the 
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visionary Rinzai Roshi Soyen Shaku, who insisted that Zen in Japan was aging and 
lacking true spiritual enquiry. His hope for recovery was with the 'barbarians' of the 
West and so he sent his disciple Daisetz T. Suzuki to America and through the high 
quality of his work, was able to settle down Zen with a firm footing in this land. Tibetan 
Buddhism, on the other hand, was imported only some time later, mostly through the 

. work of Chogyam Trumpa and Tarthang Tullm and, this time, thanks to the Chinese 
invasion of Tibet as predicted by Padmasambhava more than a thousand years ago. 

AMERICAN LANDING OF RISHIS & LAMAS 
Although D.T. Suzuki's 'Essays on Zen Buddhism' of 1927 was considered as 
important for Americans as the first Latin translations of Plato and Aristotle, the first 
large Zen Centre of San Francisco was only opened much later: by the Sow Zen 
teacher, Shunryu Suzuki. The Lamas Chogyam Trumpa and Tarthang Tulku on the 
other hand, were able to publish their books through the Dharma and ShambhalaPress 
and to establish their Naropa and Nyingma training centres at a faster pace. This was 
particularly due to the fact that 'counter-culture' freedom and 'consciousness-expansion' 
movements were part of the 'New Wave' only in the last few decades. It is interesting 
to observe that Zen was most appealing to the 'intelligentsia', artists and the refined 
transcendentalists of the United States East Coast. A similar situation may have been 
true for Canada. -

PROBLEMS WITH DHARMA ASSJIlVHLATION & MISCONCEPTIONS 
Some problems regarding Dharma assimilation in the United States were indicated in 
a recent article in the Yoga Journal. According to Jack Cornfield, one of the best­
known teachers in the United States today with a Theravada background, the sign of 
the twenty or so most important Buddhist groups that grew out of this type of process, 
successfully adapted eastern medicines (concepts, techniques, rituals and so on) for 
healing the more 'schizophrenic' western mind. However, at the same time they were 
contaminated by local socio-cultural viruses for which they were perhaps not 
psychologically immune and may, or else they may have suffered from cultural 
resistances, misunderstandings and mystifications thatthey were not able to overcome. 
These factors may have actually limited the success ofB uddhism in America, and they 
are a good source of historical1essons the for the development of Buddhism in Latin 
America. 

INCREASING RICH-POOR POLARIZA nON 
Now, while we may be living at the end of the East-West polarity, the North-South 
(rich-poor) polarity keeps going on in strength. Moreover, there is as much socio­
economic difference between the United States and Latin America (Third World) as 
there is among and within the very same countries of Latin America, and even within 
the countries themselves. 

In fact, while the United States is basically formed by a more-or-Iess homogenous 
European WASP popUlation with growing Latin and Black minorities, Latin America, 
in spite of being mostly Catholic, is the opposite. It consists of European minorities 
within a large socia-economically and culturally heterogenous population. Brazil, for 
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example, in spite of being 'eighth' in the world economy, is the country with the worst 
income distribution in the world. 

BRAZIL AS THE LARGEST WESTERN BUDDHIST COUNTRY 
Brazil has however, always welcomed racial mixtures and for example numbers only 
second to Japan for Japanese blood (one million people), and therefore can be 
considered the largest Buddhist country in the West. Such a large Japanese colony, has 
inheritied a large proportion of followers of Pure Land Buddhism (50%). 

Although as mentioned before, Latin America is extremely heterogeneous from the 
socio-economic and cultural point of view; for our purposes we may think of three 
broad cultural groups in Latin America that may be represented by countries as 
follows: 

l. European Background: (from Argentina, Uruguay, Chile and Costa Rica) 
2. Native Culture: (from Mexico, Peru and neighbouring countries) 
3. Tropical and Narcissist: (from Brazil and Venezuala) 

DHARMA CENTERS IN LA'lfIN AMERICA 
Now, besides the more traditional places where people with Eastern origins practise 
their native Buddhism, there are at the moment but a handful of active Dharma Centres 
in Latin America for native "latin Americans: and then, mostly Zen and Tibetan. A list 
of Tibetan Centres may be seen in the appendix .. Since these are the fields where the 
seeds of Dharma are being planted, we might as well consider the following facts 
concerning the above groups. 

BUDDHIST SHRINKERS INCREASING POPULARITY 
To some extent or another, most of the large cities in Latin Americarnay be considered 
as accommodating the first group. Collectively speaking, this group has been slowly 
moving from a more western to a more Eastern mind. Actually, at the moment, Latin 
American Buddhism seems to be most appealling to people interested in psychotherapy, 
growth and self-development than to the artists and intelligentsia. It's in this sense that 
the work of people like M. Fryba, interpreting the Abhidhamma for the modem world, 
is so important and timely. 

NATIVE AMERICAN TRADITIONS ARE STILL ALIVE 
Regarding the second group, we find many places on the American continent which 
although eroded, impoverished and forgotten overtime, still represent valid expressions 
of the philosophia perennis and may still be alive in the soul of its people. This may 
be seen for example, in the popular books of Carlos Castenada or the less well-known 
work of J. Grinberg on Mexican shamans. 

To some extent, these traditions include the basic elements of 'purification' or 
'spiritual rebirth'; 'integration' or 'spiritual expansion', and; 'Oneness' or 'spiritual 
identification'. Moreover, they may have followed parallel developments as elsewhere. 
As an example, one may mention the existence of 'Quetzalcoatl': a Latin American 
equivalent of Buddha or Christ, considered as a being, state, and teacher of High 
Wisdom and Compassion. 

Finally, we have a third group, that perhaps is not mature enough for Buddhism, 
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where there is no demand for inner work, and in any case it tends to be more superficial 
without creating deep roots. For this group, which is the largest, existential problems 
still haven't arisen or are not as important for the collective mind. Actually, a large 
proportion of Latin Americans are still living on the breadline. 

FROM GNOSTIC SOCIETIES TO NEW AGE GURUS 
. Another aspect that needs to be considered regarding Dharma assimilation in Latin 
America is the fact that secret, gnostic-type societies such as the Freemasons and the 
Theosophists, have been active for some time and almost everywhere in Latin 
America, so concepts such as 'karma' and 'reincarnation' are known within these 
groups, just as they were in the primitive Christian Church. Lately, the work ofthese 
societies has been more open, and their esoteric concepts are rapidly mixing and 
becoming more popular everywhere in America. A good example of this process, 
showing perhaps even a change of values and evolution at the collective level, is the 
American artist Shirley McLaine, who went through mystical experiences in Peru, 
transforming herself from a Hollywood movie-star into a 'New Age' symbol for 
America. Like many others, she became popular through sharing her own spiritual 
quest. Her latest book, 'In Search of Self was translated almost immediately into 
Spanish and Portuguese. 

Finally, there are countries li.\:e Brazil where spiritualism is very strong and where 
syncretism between Christian and African animistic beliefs brought by the slaves are 
still very popular, and hence they have already assimilated some Eastern-type esoteric 
concepts. 
In general terms, the above considerations describe the most important aspects of the 

cultural background and collective karma that may be of some interest for the future 
developments of Buddhism in Latin America. 

FROM A COLD WAR INTO A WARM PEACE ECONOMY 
Because of its Pacific Revolution of worldwide impact, Mikhail Gorbachov has been 
declared the 'man ofthe decade'. With or without him, the next decade will now have 
to continue as one of great transitions. During this time, the superpowers will 
hopefully transform its military industry and lobbies into something more amenable, 
directed towards environmental or space industry for example. The peace economy 
will then help to reduce their budget defecits, lower interest rates and enhance public 
as well as private investments in infrastructure and socilal areas such as education and 
health care. Cutting in half defence expenditures (16% of GNP for Soviet Union; 6% 
for the United States), will bring them general welfare and some worries to their fierce 
ethno-economy rival Japan that may be spending less than 1 % of GNP in defence. 

A PROPOSAL FOR A PROSPECTIVE ANALYSIS 
Even changes are changing nowadays, and we must expect the unexpected, like the 
possible re-awakening of the sleeping giant: China. Nonetheless, we'll consider two 
scenarios for the last decade of the century: a pessimistic one of basic continuation of 
present trends, where in general, regional specific interests will prevail over global 
interests, and; an optimistic one where there will be a balance between local and 
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global interests and a growing global consciousness. 
One may consider the possible effects of these two scenari,os through the following 

matrices (Table 19.1., Table 19.2.). 

Table 19.1. 
Cross Impact Matrix: Pessimistic Scenario 

Chnnges Effects: Degree of Improvement 

Environmental Quality of Life Social Justice Higher Conse. 

Techno-Eeon. [M] M L L L 

Socio-Instit. [MJ M L L L 

Cultural [!vI] M M L L 

L= Low, M _ Medium, H - High 

Table 19.2. Optimistic Scenario 

Changes Effects: Degree of Improvement 

Environmentnl' Quality of Life Social Justice Higher Consc. 

Techno-Econ. [H] H H H H 

Socia-Instit. [M] WI M H M 

Cultural [HJ H M H H 

L = Low, M = Medium, H '" High 

These matrices can be used as simulation models for the comparison of the two 
scenarios in relation the possible improvements of values (such as 'environmental 
care', 'quality of life', 'social justice' 'higher consciousness' and 'freedom'), that may 
come in response or impact from developments of certain 'principle factors' (such as 
the techno-economical, socio-institutional and the cultural). 

TOWARDS A ROBOTIC SOCIETY 
The matrices as they are now, are just a first approximation. Moreover, the effects of 
some issues are actually complex to analyse: for example, technological progress of 
media and telecommunication may help as an educational device to spread Dharma 
rapidly all over the world giving rise to Higher Consciousness. On the other hand, it 
may be misused to reinforce 'Big Brother'-type of conditioned behaviour in a highly 
consumer-orientated society. Actually, with the restructuring of local and global 
power systems, it might turn out to be a mixture of the extreme situations above, with 
feedback effects and catastrophic kinds of dynamics (in Thorn's technical sense of 
great discontinuities). 
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As mentioned above, with the breaking of the East -West polarity and corresponding 
decay of the. 'super-powers', new geo-ethnical blocks will be formed, with no basic 
changes in the Third World countries in the near future, except for the expansion of 
Japan's techno-economical empire helping the development of new NICs through the 
recent Asian-Pacific Economic Co· operation Council. 

THE IROSlEST WORLD 
On the other hand, recommendations such as those of the Pugwash Committee will be 
taken into consideration and there will be a growing concern for environmental and 
global problems with progress towards break:ing the North-South polarity, and 
assuming a more responsible model of sustainable development with a corresponding 
improvement in ethics and the development of a global 'brain' and 'heart'. 

THE HUMAN FAMILY CONDITION 
That there is a chance for this to happen, may be seen through the increasing awareness 
and agreement that it's no longer acceptable to live in a world where, according to 
UNICEF, a million children will die per year before they reach five years of age because 
oflack ofpropernourishment and health care: and moreover, to solve this problem will 
take only 2.5 billion dollars or the equivalent of the vodka consumed in the Soviet 
Union, or the annual expenses used in propaganda for cigarettes in the United States 
(less than 1 % of the US. defence budget). 

THE GLOBAL VILLAGE IDEAL 
With this sort of information rapidly available, one doesn't have to be Mother Tereza 
to be willing to help, and to awa,.~en to compassion. Moreover, recent meetings on 
'global warming', the 'ozone layer' (the Montreal Protocol), rainforests protection, 
recycling and 'clean energy' indicate increasing awareness and worldwide pressures 
towards a more responsible behaviour regarding the planet as a whole. In a 'global 
village', all issues will soon turn into 'human issues'! 
U.S. DEVELOPMENTS AS LEADING INDICATORS FOR LATIN AMER!CA 
Now, as previously mentioned, Buddhist developments in Latin America will depend 
heavily on all these general developments. Moreover, although there are cultural 
differences between Latin America and the United States, previous local experiences 
allow us to consider U.S. developments in Buddhism as leading indicators and 
warning posts for delayed developments regarding Buddhism in Latin America. 

Under the pessimistic scenario, Dharma will continue slowly spreading in Latin 
America and we may find at best, one major group in every large city by the year 2000, 
run for and by Latin Americans - again, mostly belonging to the Zen ot Tibetan 
traditions. Moreover, there will be at least one major publisher of Dharma books in 
every large country, but still little integration will be found amongst the different 
groups within or amongst countries. 

DREAMS THAT MAY COME TRUE 
Under the optimistic scenario, Latin America will be hit by a wave of large shifts of 
political, economic, scientific and even religious paradigms, leading towards more 
holistic, unified global views and values. These changes will spread rapidly worldwide 
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and to every area of human endeavour. Inner space exploration will be complementary 
and as least as important as Outer Space exploration. Human and spiritual values will 
be recovered. Science and tradition will become inseparable once more, and as a 'new' 
common sense' arises, permeated by Wisdom and Compassion, as indicated by 
Naisbitt Man will discover Man. 

Next century could be then be an era of inner and outer peace: generally increasing 
welfare and consciousness, if not secular enlightenment. Humankind may overcome 

. some of its dualities with an understanding of the 'jewelled net of Indra', and Man's 
main discoveries regarding 'reality', 'human nature' and the 'meaning oflife' will be but 
footnotes to the Buddha's sOtras. . 

As part of this process, 'human potential' movements may grow very fast, intensive 
and extensive spreading of the Dharma will then take place, all over the world. In 
particular, Latin American Buddhist centres will be working as an efficient integrated 
network using all kinds of multimedia. Theravada teachings will then perhaps, 
become even more important for deeper understanding of our True Nature. 

A NEW WE-STERN CIVILISATION 
As the East-West 'approximation' and 'transculturisation' continues, Buddhism will 
develop and merge with other religions all over the world. Just as western civilisation 
already gave its scientific and technological (left-brain) contributions to Eastern 
countries, in a similar manner, the time has come when Eastern civilisation will give 
its (right brain) contributions to Western civilisation through the recovery of human 
and spiritual values and visions, leading to a new 'extended' Science and comnion 
sense. 

In this process, Buddhism could be essential for a new understanding of reality, 
creativity and mind, but mostly its role would lie in the development of a 'higher 
consciousness' and a 'Planetary', or even a more 'Cosmic Man'. In America, and 
particularly in Latin America, Buddhism will continue to be more appealing mostly 
to an 'elite': but now, this 'elite' may become a critical mass for transformations of 
collective consciousness. Moreover, this 'elite' will continue to be formed largely by 
women, indicating that in many ways it is the men who really need to be liberated. 

On the other hand, under the present trend, the Catholic Church will continue to lose 
ground in the West and in particular in Latin America, which used to be ninety percent 
Catholic, opening a large cultural space for a more devotional kind of Buddhism such 
as Pure Land Buddhism. This process may be reinforced by the present shifts of 
economic power to Buddhist countries in the East. 

GROWING TOWARDS FREEDOM 
Be that as it may, some natural resistances will have to be overcome. 'vVe are beginning 
a new age where no dogmatism - scientific, political or religious orthodox - will be 
acceptable any longer. An extended period of 'glasnost' and 'perestroika' strategic 
vision may be needed in the religious arena. On the other hand, Graeco-Roman-based 
Western civilisation has a Judeo-Christian heritage which means Semitic roots, which 
are far more dualistic than the corresponding Brahmanistic roots of Buddhism. 
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Metaphysical shifts towards less dualistic visions will be needed, bur this evolutionary 
growth through shifts of paradigm may take longer than expected. 

Now, in spite of the fact that science is moving towards non-Dualistic and more 
Holistic models overcoming Causality and Consistency: accepting more dimensions 
of reality: and concepts such as siinyata are becoming more popular still as mentioned 
before from a cultural point of view, it may be more natural for Latin America to be 
more open to syncretism with Vajrayana Buddhism than Hinayana Buddhism, or 
even Mahayana traditions. A similar situation may be happening in relation to 
Japanese Amidism and Sow and Rinzai Zen. However, it is known that difficulties 
of assimilation are generic to acculturation itself. Thus, given previous experiences, 
in the long run, traditions stressing gradual awakening may be more suitable for Latin 
America at its present stage of development, than the traditions stressing sudden 
aWakening. 

It is said that, "yVhen a student is ready, then teacher appears". Thus, given its 
embryonic stage, even under an optimistic scenario, it make take some time before 
Latin America will have the conditions to develop deep Dharma roots: and even when 
it is ready, it may still need an updated version of a mixture between Bodhidharma or 
Padmasambhava to contribute with the proper 'spiritual thrust' for sparking the 
Buddha-fields. Perhaps the Dalai Lama, with His recent visits to Mexico and Costa 
Rica may be trying to fulfil this role. However, even figures like the Pope may be 
somewhat limited and conditioned by their own political roles. Moreover, at the end 
of the Patriarchal-Messianic Age with the questioning of spiritual as well as other 
kinds of authorities, 'New Wave' and 'Human Potential' movements may become at 
least as important for sustaining the Buddha-fields as the top spiritual leaders. 

SOME FINAL SUGGESTIONS 
Hence, from a practical point of view, besides training and supporting local male, as 
well as female teachers, what may be needed now is a new breed of more autonomous 
and interdisciplinary teachers. One such example of a teacher is Lama Lamkhai 
Norbu, who has his own way of working directly with the very essential and easily­
acceptable Tibetan Dzogchen teachings and who, moreover, has a firm foothold as a 
professor at a Western university. As we move into the twenty-first century and a 'New 
Age of Consciousness' it is necessary to pave creatively the way towards a post­
industrial merging of scientific knowledge and spiritual insight. In this process, and 
just as in the 'old times' with China and Tibet, America may provide a fresh and fertile 
field for the purest and richest seeds of Dharma. 
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APPENDIX: A Listing of Tibetan Centres in Latin America 
(A partial list of the most active Tibetan Centres in Latin America courtesy of Lia Disking) 
There are actually two or three centres in each of the countries mentioned. Zen Centres are somewhat 
less numerous, except for Brazil where a Zen monk came in 1968 and slowly developed a few centres 
here and there. Regarding other groups, Brazil is an exception in the sense that it has a large 1 apanese 
population with eight groups organised in aBuddhist Federation, and there are many other small groups 
located mainly in San Paulo. 

Centro Drukpa Kagyu de Budismo Tibetano, 
Tongyuling . 
Calle Soldado de la Independencia 1086 
Buenos Aires 
Argentina 

Instituto Nyingma de Brasil 
Rua Herculano 72 
01257 Sao Paolo, SP 
Brazil 

Mosteiro Morro da Vargem 
Ibiracu, ES 29670 
Brasilia 
Tel. 027 2671150 

Mosteiro Zen Pica dos Raios 
Morro Sao Sebastiao, c.P. 101 
OUTO Preto, MG 35400 
Brasilia 

Templo Soto Zenh 
R. Sao loaquim 285, Liberdade, Sao Paulo, 
S.P. 01508, Brasilia 
Tel. 011 2784515 

Templo Soto Zen Sanguen Dojo 
R. Barao do Cerro Largo 487 
Porto Alegre, RS 90650 
Brasilia 
Tel. 0512 334976 



Centro de Dharma Shi-De Choe Tsong 
R. Aimbare 2008, Perdizes 
Sao Paulo, S.P. 01258 
Brasilia 
Tel. Oil 8714827 

Templo Budista Hompa 
SQS 315 
Brasilia, DF 70384 
Tel. 061 2452469 

Centro de Estudos do Budismo Tibtano 
R. Ribiero de Almeida SO, Laranjeiras 
Rio de Janeiro, RJ 22240 
Brasilia 

Karma KagyU Center 
Casilla 2229 
Santiago 
Chile 
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Karma Thegsun Choling-Bogota 
Apartado Postal 91053 
Bogota 
Colombia 

Casa Tibet Mexico 
Calle Orizaba 93-A 
Colonia Roma 
Mexico, D.F. 
Mexico 

Karma Thegsun Choling-Caracas 
Apartado 2755 
Carmelitas 
Caracas 
Venezuela 



Jl~ 
Buddhist Contribution to 
Inter-religious Dialogue 

H.E. Dr. Ananda VV.P. Guruge 

The desire to discover an intrinsic unity among religions is as perennial as it is universal. 
Contemporary inter-religious dialogue however, has to aim at a more complex goal as 
prevailing patterns of religious organizations make the task of arriving at a universally 
accepted "intrinsic truth" well nigh impossible. A note of satisfaction has to be made in 
respect of intra-religious dialogue within Christianity and Buddhism which has promoted 
significant ecumenical co-ordination and co-operation. The primary objective of inter­
religious dialogue should be to combat bigotry and fundamentalism. The difference between 
the academic pursuit of comparative religion and inter-religious dialogue is that latter 
emphasizes the sympathetic understanding of the diversity in the expression and practice of 
spirituality. The Buddhist attitude to other religions makes Buddhists competent and 
effective participants in inter-religious dialogue. The toleration of other religions was 
exemplified by the Buddha himself in precept and practice. Most valuable guidance in 
maintaining inter-religious amity was also laid down by Emperor Asoka. Buddhism has 
eschewed proselytisation and it has never been a threat to any other religion. Inter-religious 
dialogue should not be a search for shallow slogans and meaningless simplifications. It must 
concentrate on the vital differences in the doctrines and practices of each religion and lead 
to a state of mind where the differences are respected. There are irreconciliable differences 
among religions and they need not be belittled or ignored. Buddhists have no difficulty in 
allowing their doctrines and practices to be examined critically by others because of the 
Buddha's own policy of "ehipassika" (come and see). Buddhism has no dogmas and nothing 
needs to be taken on trust or faith or authority or revelation. Inter-religious dialogue should, 
however, highlight the commonality of the ethical principles in which all religions demonstrate 
a very high degree of convergence. This would be the most effective way of utilizing inter­
religious dialogue for a universal spiritual awakening and for the propagation of lofty ethical 
values and corresponding improvement of relations of individual with individual and nation 

. with nation. 

hile religions of a wide variety have grown in response to diversified spiritual 
demands of particular socio-cultural milieus, the desire to discover an 
intrinsic unity among them dates to time immemorial. The earliest recorded 

instance is in the ~gveda where the poet asserts "Ekarp. sad vipra bahudha vadanti" 
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(The Reality is one but the priests say it differently). TheBhagavadgltais a magnificent 
example of an effort to synthesize the prevailing Hindu thought of the time into a 
logical whole. About a century ago, the Theosphical Movement, with the inspiration· 
of Mme. H.P. Blavatsky and the active involvement of Col. Henry Steele. Olcott, 
sought "the substratum of Truth on which all religions are based". In more recent 
times, a tendency which began as intra-religious dialogue has shown signs of 
expanding int(l) a inter-religious dialogue. The intra-religious dialogue developed 
almost simultaneously but independently among the different denominations of 
Christians and among the various schools and sects of Buddhism. 

In Christianity, intra-religious dialogue has been ecumenical in character and the 
effort is to generate closer association, co-operation and understanding among 
Catholics, Eastern Orthodox churches and Protestants, who until recent times have 
had more conflict than consensus among them. 
In Buddhist circles, the intra-religious dialogue has been directed to the identification 

of what is basic and common in the teachings ofTheravada, Mahayana and Vajrayana 
schools and sects. Among the Buddhists, who fortunately have no bad memories of 
religious wars or historical hostilities, on the one hand, and no ecclesiastical authority 
or hierarchy, on the other, this dialogue has already begun to show constructive results. 
Such world forums as the World Fellowship of Buddhists and the International 
Sangha Council, besides joint celebration of Wesak and increasing participation in 
joint conferences, are proof of an ever-increasing intra:religious dialogue among the 
Buddhists. A particularly convincing of evidence of its success comes from the 
excellent non-sectarian anthology "The Teachings of Buddha" which Bukkyo Dendo 
Kyokai of Japan has made available to thousands of hotels throughout the world. 

On the contrary, inter-religious dialogue has taken too long a time to evolve and ta.~e 
shape. It is sad but true that religions have not always met in amity. Wherever religion 
is made a tool for political, economic or cultural suppression of weak and unsuspecting 
communities and proselytisation is the secret agenda of overtly altruistic educational, 
poor relief and social services, bitter and acrimonious inter-religious controversy, 
debates and hostility are more in evidence. It was rife under Western colonial rule and 
it continues where religions compete for numerical superiority. It is only where such 
abuse of religion is absent that any worthwhile inter-religious dialogue could take 
place. It is, therefore, significant that inter-religious dialogue is a phenomenon of the 
West and particularly of Europe. Europe, which has seen the futility of centuries of 
self-destructive religious wars and the holocaust by religio-racial persecution in this 
century, has become exemplarily receptive to all religions and Buddhism has been a 
noteworthy beneficiary. With the Summit for Peace in Assisi as a spectacular 
landmark, innumerable instances can be recounted of successful collaboration of 
Christians and Buddhists in Europe in a common spiritual quest whether it be 
meditation or doctrinal comparison. 

The topic for discussion here assumes, that such experiences are worthy of being 
promoted and encouraged. The question at hand is what actually "could" and "should" 
be the contribution of the Buddhists to make it a success. It is the view of the present 
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author that our analysis should commence with an examination of th~ feasibility of the 
assumed objectives of inter-religious dialogue. 

THE JPRKNC][PAL PURPOSE OF ][NTER-REUGWU§ DIALOGUE 
Dialogue is a proven antidote to tension. The need for a dialogue presupposes the 
existence of tension due to diverse points of view which have a valid claim to be 
considered with respect and tolerance in an effort to reach a point of convergence or 
agreement. It is the day-to-day experience of the intemational community comprising 
multilateral negotiating mechanisms like the United Nations system, to engage itself 
in such dialogues in fashioning their courses of actions and, moreso, their joint 
declarations on crucial world events and problems. Anyone who has functioned in 
drafting and negotiating such decisions or declarations knows full well how in the 
ultimate analysis the "truth" gets mangled or at least bluned amidst a plethora of 
caveats, reservations and explanatory comments couched in the increasingly 
unintelligible language of long preambles. 

With such experience in mind, I would at the very outset urge that inter-religious 
dialogue should not be directed to the achievement of verbal agreement or compromise 
among the participating religions. Some of the proponents of dialogue assert that for 
the sa..\:e of effective dialogue a Buddhist should not be "too Buddhist" or a Christian 
"too Christian". But what do they actually mean? If they mean that participants should 
be tolerant, flexible and open-minded, I have no difficulty in agreeing. But, on the 
other, if their point of view is that Christianity and Buddhism are entities like the free­
market economy and the centrally-planned economy where the only altematives are 
the complete elimination of one or the other or else the evolution of a mixed economy, 
I do not see any value in the parallel. Christianity and Buddhism cannot be eliminated 
any more than a half-way house can be created between them. Christianity without the 
belief in the Trinity or Buddhism without the emphasis on Suffering and its cessation 
could no longer be Christianity or Buddhism, It. is absurd even to think of such 
compromises. The contention here, therefore, is that inter-religious dialogue should 
aim at releasing tensions caused by prejudice and bigotry, which are themselves 
caused by mutual ignorance of the contending parties. 

Bigotry, which the dictionary defines as the "attachment of disproportionate weight 
to some creed or view, inespective of reason", is a state of mind nurtured by 
intellectual isolation and exclusive indoctrination. None is born a bigot. It is education 

. and environment which creates a bigot. Inter-religious dialogue is most needed in 
societies where intellectual isolation or exclusive religious indoctrination takes place 
or is likely to take place. Bigotry can only be eradicated with knowledge and 
sympathetic understanding of the diversity in the expression and practice of spirituality. 
It is this second element of sympathetic understanding which distinguishes inter­
religious dialogue from the purely academic pursuit of comparative religion. The 
purpose of dialogue goes beyond the exchange of knowledge to the appreciation of the 
identity and specificity of knowledge to the appreciation of the identity and specificity 
of the beliefs and practices, values and spiritual goals of the participants in the 
dialogue. This, to my mind is the most feasible objective of inter-religious dialogue. 
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It is in a dialogue designed to accomplish such an objective of eradicating bigotry, 
wherever it exists, that the Buddhists could make their most effective contribution. 

J8UDDllUST ATTITUDE TO OTHER RELIGIONS 
Buddhism did not evolve in a religious vacuum. The Buddha was continually engaged 
in debates with Brahmins, Jains, AjIvakas, philosophers and teachers expounding a 
vast variety of doctrines. In everyone of them the Buddha's personal attitude was to 
get the opponent to examine critically his own doctrines or practices rather than to 
insist on the validity or correctness of the Buddha's own point of view, For example, 
in the Tevijja SuUa of the Dlghanikaya, the Buddha did not proceed to reject or 
criticize the idea of a creator god; instead he made his interlocutors admit through a 
series of queries that his religious practices with the sale objective of "going to the 
presence of such a creator-god" was in no way different from loving a girl whom he 
had not seen and hence could not describe. 

In a similarprocess of questioning which was characteristic of the Buddha's method 
of instruction, Upali was persuaded to admit that the restraint of the mind was more 
important than external bodily discipline. But the Buddha was not prepared to have 
Upali as an adherent to His Teachings unless Upali agreed to continue his support to 
rival religious teachers whom he had hitherto followed. Interpreted in modern terms, 
this remarkable attitude of the Buddha would be like saying,"You may accept the 
validity of the Buddhist Teachings but it does not mean that you have to abandon your 
present religious affiliations". Elsewhere the Buddha had been quite generous in the 
appraisal of his contemporary rivals. For examples, he declared the teachings of 
Nigm;tha Nataputta (Mahavira) as quite satisfactory. 
Right through the centuries, the propagators of Buddhism have understood and 

followed the Buddha's message in the Upali-Gahapatisutta of the Majjhimariikaya 
and his example in the Udumbara-Slhanada Sutta of the Dlghanikaya: it is in the latter 
that he asserted, "I do not preach with the desire to gain followers." As a result, ancient 
customs, beliefs and practices have survived under the benign shadow of Buddhism 
in every country where Buddhism gained foothold. Buddhism replaced nothing. Nor 
does it want to replace anything today. In the current inter-religious dialogue, this is 
a point worthy of being highlighted. Buddhism presents no threat to any religion, sect 
or denomination. 
The spirit oftolerence which Buddhism has nurtured is best exemplified by a number 
of statements of Emperor Asoka. He said; 

"The growth of the essentials of righteousness is possible in many ways. But its 
root lies in restraint in regard to speech. That means that: 

(i) there should be no extolment of one's own sect or disparagement of other 
sects on inappropriate occasion and; 

(ii) extolment should be moderate in every case on appropriate occasions. On 
the contrary, other sects should be duly honoured in every way on all 

. " occasIOns. 

"If one acts in this way, one not only promotes one's own sect but also benefits 
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other sects. If one acts otherwise, one not only injures one's sect but also harms 
other sects". 
"Truly if one extols one's own sect and disparages other sects with a view to 
glorifying one's own sect, owing to one's attachment to it, one injures one's own 
sect very severely by acting in that way". 
"Restraint in regard to speech is, therefore, commendable because people 
should learn respect the fundamentals of one another's doctrines. It is indeed the 
of the Beloved of Gods [i.e. Emperor Asoka] that persons of all sects become 
well-informed about the doctrines of different religions and acquire pure 
knowledge". (Emphasis mine)(Rock Edict XII) 

The Buddha's precept and example and Emperor Asoka's practical injunctions would 
provide the basic guidelines to Buddhists as regards their attitude to other religions. 
They could be summarized as follows:-

A. Proselytisation or converting a person from another religion to one's own is not 
the purpose of the propagation of Buddhist thought. This is aptly emphasized when 
Buddhism is described as a way of life or a philosophy rather than an organized 
religion. 

B. Dialogue is a process of self-introspection and questions should certainly be 
raised for the interlocutors to re-examine their own views and beliefs and arrive at their 
own conclusions. Buddhism does not demand belief or faith as a basis for spiritual 
endeavour. On the contrary, it seeks recognition for one's capacity to think critically, 
to evaluate good and evil on the basis of empirical criteria, to develop self-reliance and 
find motivation from a deep conviction that whatever be the problem there is a solution 
to be found diligently and patiently. 

C. Emperor Asoka concedes the necessity to criticize other religions" on appropriate 
occasions" and his admonition is that it should be moderate and in restrained language. 
Conflicts exist due to divergence of value judgements. In a dialogue, the Buddhists 
have always welcomed the critical examination of their own doctrines, which the 
Buddha Himself had described as "open to come and see" [ehipassika] and "to be 
examined individually by the wise" [paccattarp veditabbo vifiiiahl]. A Buddhist would 
claim a similar concession from his interlocuters representing other religions. 

D. The first-hand lmowledge of all religions is fundamental firstly, to honouring all 
religious alike and secondly, to benefitting from their essentials of righteousness. 
Dialogue based on little knowledge would undoubtedly be dangerous as all contenders 
will agree or disagree on false or unfounded premises. 

E. All religions have an essential core of righteousness: namely, the ethical or moral 
codes which define and guide the individual conduct and interpersonal relations of 
their adherents. The external rites and ritual which more often than not divide religions 
are of little importance in comparison to the moral teachings. There is so much in 
common in the ethical concepts expounded in the Dhammapada, the Holy Bible 
(specially, Proverbs, Psalms, the Sermon on the Mount, Letters of Paul to the 
Corinthians and innumerable parables used by Jesus Christ in his sermons), the Koran 
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(especially Surah II - the Cow, Surah IV - Women, Surah XXIV - Light) and Taoist 
Tao-te-ching. Underlying all of them is a value system which is universal and could 
and should be upheld. This, by itself, gives more than enough reason for all religions' 
to be equally respected and appreciated. 

DISCUSSlION OF VITAL DIFFERENCES 
Points of Inter-ReligiolUs Difference 
It is somewhat disturbing that quite a number of proponents of inter-religious dialogue 
consider it an essential pre-condition that all differences among religions should be 
"swept under the carpet" in a gesture of friendly co-existence. As I see it, this is neither 
necessary nor helpful. Religions have existed in their diversity because they differ in 
their approaches. Each approach provides the kind of spiritual solace and guidance, 
a particular individual or a group requires. Thus, these differences are need-based and 
serve a vital purpose in society. Besides the diversity in the expression and practice 
of spirituality is in itself a rich heritage of humanity. 
The fundamental differences among religions stem from: 

1. Dogmas which have to be accepted without question: e.g. Immaculate Birth, 
Trinity, Monotheism, Revelation, Last Judgement; 

2. The preferred summum bonum: e.g. Nibbai1a, Etemallife; 
3. Path of Deliverance: e.g. Mental development, Moral life, Charity, Submission 

in faith and prayer either on grounds of independent individual choice or as commanded 
by a supernatural power through a messenger; 

4. Role of teachers and priests: especially in respect of priesthoods which stand as 
intermediaries between God and Man, and; 

5. Rites, Cults, Rituals and Customs including the exclusion of non-adherents from 
places of WOf.ship and ceremonies. 

Buddhist Position in Inter-Religious Dialogue 
The Buddhists have a tremendous advantage in being well-equipped to handle 
discussions on points of inter-religious difference. Buddhism is virtually dogma-free. 
There is no central ecclesiastical authority or clerical hierarchy to demand adherence 
to belief. No punitive measures such as excommunication are in force. Each Buddhist 
acts according to his own conviction and his devotion to virtue is on simple empirical 
cri teria like: 

1. Do unto others as you woul(j. others do unto you [attanmp upamarp katva]; 
2. A void what a wise man sees and decries as faults in another [yena viiiiiu pare 

upavadeyyurp]; 
3.Refrain from what you would later repent [yarp katva nanutappatl]; 
4.Decide on what to do on the basis that your action is conducive to the good and 

happiness of the many [bahujanahitaya, bahujanasukhaya], and; 
5. Similarly decide on what to avoid. 

Another advantage which Buddhism has, is that it places no importance at all to ritual 
and cults as an integral part of its Path of Deliverance. Not only is worship or ritual 
conspicuously absent from the Noble Eightfold Path and discouraged specifically by 
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the Buddha himself but at the very entry into the Path of Deliverance one attains 
freedom from reliance on cult and ritual [silabbatapanlmasa]. In practice, the Buddhists 
have demonstrated this attitude to ritual by being able to worship in any temple, 
Theravada, Mahayana, Vajrayana or even Hindu, and participate in all forms of 
religious ceremonies. Similarly, no Buddhisnemple is closed to anyone whatever be 

. their creed, the sex or the race. 
The third advantage is that the Buddhist participating in inter-religious dialogue is 

intellectually emancipated to the extent that he is dependent neither on a particular 
church nor a particular text. His own religious teacher, the Buddha, had proclaimed 
himself to be nothing more than a teacher pointing the way and had enjoined the 
critical examination of even his own Teachings before they are accepted. He ridiculed 
the diehard conservative as one who clings on to his bundle of jute even when he could 
have exchanged it for gold. He could make assertions of this nature because he was 
convinced that his doctrines could be safely opened to critical examination with the 
invitation:. "come, see, leam and try". Even the summum ',bonum, the Nirva1)a, was 
described in general terms underlining that it was "beyond logical speculation" 
[atakkavacara] and to be approached in steady steps. With these advantages, Buddhists 
should be able to cut short futile debates on subjects which contribute little to the 
peaceful co-existence of religions. 

I have found it easy to explain to interlocuters in dialogue, that dogmas which have 
to be accepted without reasoning on the authority of someone else can hardly be 
discussed because there is no room for the exercise of an individual's critical acumen. 
I have, without exception rejected such opening gambits as "Let us begin by accepting 
the concept of a God and recognize the Buddha as your God". I would explain firstly 
that the Buddha neither claimed nor is he recognized by Buddhists to be God, and 
secondly, that in a philosophy which assumes everything to be in a state of flux, change 
and evolution I could not find a place for not only a permanent God, but also a 
permanent soul. 
But I have always offered to respect genuinely the assumptions made by interlocuters: 

(N.B assumptions rather than dogmas) in the same as others would be expected to 
respect the assumptions which Buddhists make, for example, about the cycle of 
rebirth, the law of action and retribution, mUltiplicity of worlds and states of existence, 
efficacy of meditation, and individual's capacity to develop himself through the 
training of the mind to reach liberation from Suffering and repeated death. 

I would go further to explain how Buddhism has developed a logically reasoned 
conceptual structure as the basis for a spiritual quest leading to liberation. Here, 
attention would be drawn to the empirically testable assumption that everything 
around us is impermanent [anicca]. From this the conclusion would be drawn that 
whatever is always changing could only produce dissatisfaction, misery and suffering 
[dukkha]: another empirically testable assumption of Buddhism. The next demonstrable 
conclusion would be that no personal identification of one's self or personality can be 
claimed in connection with anything which causes Suffering through its impermanence 
[anatta]. I would invite my interlocuters to explain the reality oflife and existence as 
it is, starting with the premise that they themselves have no guarantee of their own 
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survival to the end of the dialogue! 
Discussion of differences when embarked on with mutual respect for intellectual 

honesty and mutually recognizable levels of in-depth lmowledge and understanding 
of the issues involved, are not only intellectually satisfying but also helpful to ease 
tensions which grow out of ignorance and more dangerously out oflittle lmowledge. 
It is the recognition of ilTeconciliable differences in the doctrinal base which enables 
a better understanding to be gained on the fundamental objective of each religion as 
regards means of satisfying humaIh"'<:ind's spiritual ques.t. Our differences do highlight 
and bring to the foreground the commonality of interests and the universality of a valid 
commitment to spirituality. 

CONCLUSION 
The foremost Buddhist contribution inter-religious dialogue should be the readiness 
to participate in any effort which eradicates bigotry born out of prejudice and 
ignorance, and all forms of fundamentalism arising from misplaced religious fervour. 
As crucial to their participation should be the promotion of tolerance and mutual 
respect. But, such tolerance and respect should not be founded on shallow slogans like 
"After all, every religion is the same" or "One religion is as good as the other". On the 
contrary, respect must be generated on a full understanding of the distinctive 
characteristics of each religion. Similarly, tolerance must emanate from the conviction 
that the spiritual needs of humanity are diverse and, therefore, what caters for them 
should be equally diverse. With the lofty example of the Buddha himself, and the 
admonitions of Emperor Asoka, Buddhists cannot afford to be disparaging in their 
assessment of other religions. 

Another equally significant contribution would be to promote in-depth discussions 
of vital differences. Inter-religious dialogue is not an effort to make concessions or 
equations. Whether NirvilI}a is the same as Heaven, or; whether the Law of Kamma 
is another expression for Will of God, or; whether meditation and prayer are identical 
in process and result, or; whether the Buddha believed in a creator-god or not, or; 
whether the Sangha is identical to the Church are not issues for which any authoritative 
conclusions are possible or necessary. What is important and invaluable is how each 
religion is built upon either empirical assumptions or dogmas and promises as the final 
reward a state of deathlessness or immortality. 

Last but not least, the Buddhist contribution should be in the form of underscoring 
the ethical importance of religion in the present-day context of materialistic 
preoccupation, which generates violence and threatens peace, generates ruthless 
exploitationof the weak and the helpless, and leads to deteriorating interpersonal 
relations. Here, there could be nothing but agreement on the values concerned and the 
types of behaviour recommended. Buddhism has a remarkable ethical base. Its 
strength comes from the fact that it is expected to emanate from one's own conviction 
that a particular behaviour is desirable because it is for the good of the many and the 
happiness of the many. To modern humankind, such a message could be more 
appealing and relevant than threats of hell-fire and brimstone. 

The Buddhists should not only encourage but also support, with all the moral 
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strength and material resources at their command, inter-religious dialogue as a 
preparation and a base for a universal spiritual a:wa.'<.ening founded on lofty ethical 
values: contributing to the improvement of relations of individual with individual, 
between nation with nation and within humanity as a whole. 
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Bttddhism and Environmental 

Ethics: Some Reflections 1 

Lambert Schmithausen 

The present paper concentrates on some points of Buddhist theory or practice which pose 
problems in connection with the vital task of conservation and protection of nature: problems 
of environmental ethics connected with the precept not to kill living beings and the practice 
of non-injury (ahirpsa) in traditional (especially Theravada) Buddhism (§ II); nature and the 
ultimate analysis of existence in traditional Buddhism (§ III); civilization and nature in the 
perspective of an intramundane hierarchy of values in the Buddhist tradition (§ IV); the 
question whether, in case of conflict, priority is accorded to non-injury or to compassion and 
the practical consequences of the priority of compassion in Mahayana Buddhism (§ VI); the 
idea of Buddha-Nature in the insentient in Far Eastern Mahayana Buddhism and its practical 
consequences (§ VII). My aim is to point out difficulties in order to heighten our awareness 
and contribute to a conceptual, spiritual and practical reassessment of our attitude towards 
nature. In this connection, an "ecological" extension of the Five Precepts is proposed (§ V). 

I. 
hen we use the word "environment" we usually presuppose, intentionally or 
unintentionally, the ordinary Western anthropocentric view of nature. For, 
what is meant is man's environment, which he perceives himself to be quite 

different from, at that? Animals, at least wild animals, are merely a part of environment 
thus viewed. When we look for a Buddhist term coming close to our notion of 
"environment", what occurs to one's mind is bhajana-loka3, the "container world". 
Significantly enough, its opposite is sattva-loka4, the world in so far as it consists of 
living or sentient beings, which of course is not confined to men but includes other 
living beings as well, especially animals. From this point of view at least, the Buddhist 
position would not be anthropocentric but rather "sentient-centric". 

A similar result is obtained by comparing the usual implication of the Western term 
"ethics" with that of a possible Buddhist counterpart. In Western tradition, ethics has, 
at least until recently, mostly been understood as referring to man's behaviour 
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towards men.5 On the other hand, the Buddhist concept which would seem to corne 
closest to the domain of "ethics", namely sJIa!>JIa, includes abstention from killing 
any living being, hence also animals. The seriousness of this aspect is easily verified 
from Asoka's inscriptions - repeatedly interdicting the slaughter and killing of 
animals6-, or from the fact that traditional village Buddhists in Sri Lanka, asked by M. 
South wold what they were required to do as Buddhists, replied: "not to kill 
animals".7 

Under these circumstances, one would expect that in Buddhist countries, unlike 
Western countries, environmental problems, or destruction of nature, are absent or at 
least by far less serious. After all, most animals need intact eco-systems, and 
deforestation or pollution means death for them. Besides, Buddhism emphatically 
disapproves of greed and wastefulness, which are, along with overpopulation, the 
main cause of environmental destruction. 8 Hence, Buddhists - one thinks - must be 
conservationists. But everybody knows that the reality is quite different: in Japan, 
Taiwan, Sri Lanka, and, last but unfortunately not least, in Thailand. On the other hand, 
at least in traditional Sri Lanka, Buddhists did observe the precept not to kill animals 
to a remarkable degree;9 e.g., though there is inscriptional reference to hunting 
ferocious animals as a part of royal fitness training,1O so to speal(, and though there was 
some hunting and fishing as means of living, [[ hunting and fishing for mere fun 
appears to have been unusual. 12 In Thailand, according to Tenviel 13 , a certain tendency 
toward exploitation of nature set in in the beginning of the nineteenth century, but the 
decisive change for the worse seems to have taken place only after the Second World 
War, the pastime of rich people to kill off thousands of wild animals just for fun being 
symptomatic. [4 

Therefore, actual behaviour towards nature would seem to be dependent on various 
factors, of which religious norm is only one among others, like economic or political 
needs, or mere thoughtlessness, lack of sensitivity, or sheer greed. And the effectiveness 
of the religious norm, particularly under the impact of Western civilization and its 
values, attitudes and allurements, may also depend on how deeply or superficially 
Buddhist ethical values had actually been interiorized by the different strata of 
society. [5 Finally - and this brings me to my subject proper -there may even be aspects 
in Buddhism itself, in its doctrines or practices, which can contribute to explaining 
why environmental destruction and pollution encountered less resistance in Buddhist 
countries than one would have expected in view of the fundamental precept not to kill 
animals. 
I think there are such aspects: in Early Buddhism and Theravada as well as, still more 

palpably, in Mahayana Buddhism. When trying to point out some of these aspects, I 
do it in a quite provisional and incomplete way, open to debate, and I do not want my 
remarks to be misunderstood as criticism for its own sake or even as an attempt to 
prove, by implication, the superiority of Western thought or attitudes, which is 
definitely not my intention. But I think that if Buddhists are willing to contribute to a 
change - as many ofthem obviously are -, they must also be fully aware of the problems 
involved in the matter, and must try to find viable solutions; and I shall try to mal(e a 
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feW albeit tentative suggestions myself. 
I am fully aware of the fact that besides the issues treated in this paper there are 

others, too, which may be relevant to the problem under discussion: e.g., the Buddhist 
attitude towards wealth and property, a critical analysis of which may likewise tum out 
to include some problematic aspects as soon as the entire Buddhist tradition in its 
complexity is taken into account; or the emphasis on the precedence of personal moral 
and spiritual perfection over organized communal activities. However, limitation of 
time prevents me from investigating these issues more closely. 

H. 
Let me start with traditional Buddhist (i.e. Early Buddhist and Theravada) ethics, 
more precisely: with the precept not to kill animals. For people who have to live on 
fjshing or hunting, violaton of this precept is inevitable, and so it is, practically, also 
for peasants 16 who have to plough the soil and to protect their crops against what we 
anthropocentrically call "pests"; hence, they may think the use of pesticides -
herbicides as well as insecticides - necessaryI7 (in spite of the ecological problems 
involved, of which they may not yet be fully aware). To avoid such killing one would 
have to avoid these professions, as Jainas actually do. But many people may not have 
such a chance, since agriculture and, in some countries, fishery are vital for the 
economy. Hence, Buddhism, trying to encompass the whole of a society, has to offer 
some compensation to the people in such occupations, and has act.ually done so by 
stressing the importance of intentionl8 and by admitting the possibility of countervailing, 
or postponing the effects of bad karma by merit. 19 But there are other -not necessarily 
dogmatically "orthodox" - strategies. 

One is the acceptance, in practice, of the intuitive view that killing a small animal 
is less serious than killing a big one,zo This view may be adapted to Buddhist standards 
by presupposing that the evil intention to slay is usually much stronger in the case of 
a big animal. 21 Hence, there is a tendency of underrating the killing of minute animals 
like insects,22 in favour of practicability, which has always been an important 
consideration in Buddhism (as, e.g., in the question of plants as sentient beings)23. 
From the point of view of environmental ethics this practical attitude of killing where 
it is more or less unavoidable for survival (but not killing beyond need or even for mere 
fun) is no problem as long as a country is thinly peopled and natural methods are used; 
but it becomes highly problematic with the overgrowth of population and with the use 
of poisonous chemicals, particularly non-decomposing ones. 
Another strategy is a tendency to reduce the idea of killing to direct killing. Extreme 

cases, limitating the killing to be avoided more or less to bloody kming with one's own 
hands, are recorded by Terwiel for Buddhist peasants in Thailand. "Sometimes", he 
says, "a farmer will evade the act of chopping a fish to death by letting it die out of the 
water, or by ordering a servant to do SO."24 And "pigs and buffaloes are usually not 
slaughtered by farmers ... , but often ... sold to professional butchers. "25 

Such behaviour shows, to be sure, some inhibition with regard to brutal, bloody 
killing, but the main motive may just as well be avoiding bad karma, hence quite 
selfish; and in the case of the fishes the indirect way of putting them to death inflicts 
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much more pain on the victim than direct killing would do; and hence shows a 
remarkable lack of pity, and is clearly not in harmony with the true spirit of Buddhist 
ethics. For although the wording of the first Precept merely prohibits the grossest form 
of injuring living beings, viz. killing them (p8.I)iltipilta), this can hardly be taken to 
mean that other forms of injuring them are allowed. There is plenty of canonical and 
post-canonical material that condemns unspecified injuring ((vi)hirpsil, (viJhe{hana)26 
of living beings as well as various forms of torture,27 or enjoins protection,28 
benevolence and compassion.29 In the Patimokkha, too, only intentional killing (jivitil 
voropeyya) is prohibited,30 but the Vinayavibhari.ga supplies evidence that also 
causing pain to an animal (orman) is considered an offence, albeit a less serious 
one.31 

The afore-mentioned behaviour of the peasants also disregards the Buddhist 
principle that intention is decisive. For at least in the case of the fishes the intention 
is clearly to put them to death (or at best to eat them, but when taking them out of the 
water one clearly knows that they will die thereby). 

From the environmental point of view, reduction of forbidden killing to direct or 
even bloody killing is simply pernicious. For, polluting water or the air or cutting down 
forests usually means indirect killing only, and even the use of insecticides, apart from 
long-term damage, is rarely experienced as direct killing like swatting an insect. 
Therefore, modem Buddhist ethics should emphasize that any killing is real killing, 
be it direct or indirect. 

This holds good also for indirect killing by consumption. For whether we like it or 
not, at least in modem societies and economies slaughtering of animals (and, what is 
perhaps worse, cruel forms of rearing them) and much of environmental destruction 
are largely committed for the sake of money, and hence their extent is largely 
determined by consumer demand. This has, by the way, already been clearly 
recognized by the Lari.kavatarasl1tra: "If nobody ate meat, nobody would kill for that 
purpose, for mostly innocuous animals are killed for the sake of money. "32 In such a 
situation, the old rule that a monk may eat meat or fish when he can be sure that the 
animal was not expressly killed for him33 would seem to become problematic; for, the 
animals are killed for the anonymous consumer, and whoever consumes meat or fish 
is one of them, and thereby inevitably encourages the production of meat involving 
killing.34 The same logic applies to all kinds of consumption of things the production 
of which involves deterioration of environment. The consumer is as responsible as the 
producer, at least as long as he has alternative choices. 

One might argue that from a Buddhist point of view indirect killing is, to be sure, 
sinful, provided that it is intentional. And the peasant using pesticides or the 
entrepreneur polluting a river might argue that their intention is not to kill animals but 
to protect crops or to get rid of sewage. But "intentionally" (sarpcicca) is explained as 
"knowingly", "consciously" (jilnanto, sarpjananto),35 and this would seem to mean 
that as soon as one knows that an action entails the death ofliving beings, one has to 
refrain from it. 

One could even go one step further. In the Vinaya,36 the case is mentioned that a 
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monk, sitting down on a stool, kills a baby which was lying on it but was hidden under 
a piece of cloth. The monk is not guilty of the parajika offence of murder, but the 
Buddha adds that one should not sit down without scrutinizing the seat, and that doing 
so is a dukkata offence.37 If one applies this injunction to the (admittedly different) 
field of environmental ethics, it would mean that one should not easily interfere with 
nature unless one has made sure that no danger for living beings ensues therefrom. Of 
course, the peasant would say that he cannot help hurting tiny creatures while 
ploughing, or even has to kill animals spoiling his crops. My answer would be that he 
should do so as little as possible, and that he should "make merit" by resorting to 
biological methods of agriculture and by sparing or planting some native trees and 
shrubs in compensation. 

Another point that raises problems in the context of environmental ethics is the fact 
that the first Precept as well as non-injuring, benevolence and compassion clearly refer 
to individuals, i.e., in the context of nature, to individual animals, not to species, or to 
whole ecosystems.38 What counts, in this connection at least, is not, e.g., the diversity 
or beauty of nature; it is solely animals as living and sentient individuals that count. 
Therefore, from the point of view of traditional Buddhist ethics at least, conservation 
of species and protection or even restoration of ecosystems can only be argued for if 
it· can be based on protection of individuals. This, however, is not so easy; for 
according to a view which is wide-spread in Indian Buddhism39 and also in Iainism40 

and Hinduism41 , 'existence as an animal is a particularly unhappy one, at least if 
compared with human existence. Hence, though one should not kill animals - because 
they want to live nonetheless,42 or because on account of the karma doctrine killing 
them would merely postpone their suffering to another existence, or simply because 
killing is bad karma or spiritually pollutive43 -, yet from a theoretical point of view one 
might say that it would be better if there were no animals at all. Actually, in the ideal 
world there are none, as we shall see later. 

As long as the natural balance is not disturbed, protecting individuals would 
automatically imply protection of species. But difficulties arise when this is no longer 
the case. Fromthe point of view of Buddhist ethics it would, e.g., be difficult to save 
a species if this involves killing individuals of another, intru.sive one, as, e.g., in the 
case of certain native Australian marsupials endangered by the rabbit or by foxes and 
stray cats introduced from abroad. And arguing for active measures to re-establish a 
species on the verge of extinction would seem to pe quite difficult from the standpoint 
of traditional Buddhist ethics, at least as long as the view of the peculiar unhappiness 
of existence as an animal is upheld. 
Similarly, destruction or pollution of ecosystems is, to be sure, clearly in contradiction 

with Buddhist ethics since it entails the killing or at least the displacing of many 
individual animals.44 On the other hand, restoration of natural eco-systems is not so 
easily justified since it would leadto an increase of animals, i.e., augment the number 
of beings existing as animals, which is not desirable as long as the idea that animal 
existence is especially painful is clung to. . 

As long as they uphold this latter idea, Buddhists may therefore have to argue that 
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protection of the environment, including conservation of species requiring conservation 
or even restoration of eco-systems, is indispensable for the future existence, or at least 
comfortable existence,45 of man, since in Buddhism human existence is, in spite of the 
suffering it involves, valued as a good form of existence (sugati), and the only one at 
that in which one is capable of liberating insight. As an example for such an 
anthropocentric line of argumentation, one may perhaps adduce a verse ofMilarepa's, 
recommending to the Nepalese to preserve the woods in order to be safe from the Mon 
intruders.46 To be sure, protecting or even restoring nature for Jhe sake of human 
interests is much better than not doing it at all; but in my opinion it would be ethically 
more convincing to protect nature on the basis of acknowledging that non-human 
beings themselves, as individuals and as species, have an independent right to exist 
and to be treated with respect. Besides, there is still considerable disagreement as to 
the extent to which protection of environment and conservation of nature is in fact 
indispensable for, and not rather an obstacle to, the existence or comfort of humans. 
But let me come back to this issue later. 

HI. 
When we now consider the environmental problems from the point of view of the 
traditional Buddhist analysis of existence, we cannot but acknowledge that nature, too, 
is regarded to be subject to change, impermanent (anitya),47 and, for that reason, 
unsatisfactory (dui)kha).48 

From this point of view , the present extirpation of species or destruction of beautiful 
landscapes is nothing but an acceleration or anticipation of their decay which is 
anyway inevitable, sooner or later. There is no sense in deploring it; the wise can only 
face up to it with equanimity. 

Such an attitude would not appear to be a good basis for active conservation or 
restoration of nature, but it does not favour active destruction for the sake of so-called 
progress either; for external, technological "progress" or "development" will never be 
able to change the basic unsatisfactoriness of existence. 

This has two implications. One is that one should leave nature in peace.49 The other 
is that salvation can only be attained in a transmundane state. Nirvar;ta, at least 
according to the canonical texts and traditional dogmatics, transcends the whole realm 
of impermanence, nature as well as civilization. In Nirvar;ta, there is no earth, water, 
fire or wind, nor sun and moon,50 nor - so one may add - plants or animals; but, since 
one who has entered Nirvar;ta cannot be subsumed under any class of living beings 
anymore51 , there are, in Nirvar;ta, no men either (and hence, fortunately, none ofthe 
noisy, stinking and ugly so-called blessings of progress). 

IV. 
However, from an intramundane point of view, nature and civilization may be 
evaluated in accordance with relative criteria, e.g.: whether they involve more 
suffering or less - either for living beings in general or for man in particular -, or 
whether they are more or less suitable for spiritual progress. Actually, Buddhist 
tradition reflects different attitudes, which may - very roughly, to be sure - be reduced 
to two types: one favouring civilization, and one favouring nature, particularly wild 
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nature. 52 

IV.Jl. 
For the attitude favouring civilization (which appears to have been the dominant one 
among the majority of Buddhists, especially among lay people but probably also 
among those monks who lived in towns and villages )53, wild nature - wilderness, virgin 
forests, thickets, steep mount9jns or ravines - is something frightful and 
uncomfortable.54 'vVith this view, the idea that animals are unhappy55 and even 
malevolent56 fits in quite well, especially iJ it refers to wild animals and is based on 
the argument that they devour each other.57 Theideal is a densely populated continent, 
one village close to the other,58 with 80,000 wealthy big cities full of people.59 Even 
Nirv3.lfa is occasionally called a city (nibbana-nagara,60 nirvtina-pura61 ).62 

In early Mahayana, the paradise SukhavatI - an ideal intramundane place, so to 
speak - is plain, without mountains, furnished with quadrangular (i.e. unnatural) 
ponds, crowded with people all looking alike, but devoid of animals (except artificial 
birds), and the trees and flowers are not living plants but, like the soil, made 
of jewels.63 Thus, the ideal world is entirely unnatural. 
This attitude of glorifying civilization and being afraid of, and hostile to, wild nature 

is hardly a specifically Buddhist one but seems to be wide-spread among agricultural 
and animal husbandry societies,64 especially at a period in which, as one Siltra puts it, 
there was still plenty of wilderness but little cultivated land.55 Nowadays, however, the 
situation has been reversed, and the pro-civilization and anti-wilderness attitude has 
almost won the game. We are, at last, close to a variant of Sukhavatl on this earth, 
promised by the prophets of progress, but unfortunately vitiated by a lot of pollution, 
noise, ugliness and even poverty, and by the fact that jewels have to be supplanted by 
plastic, to keep expenses low. Hence, this seems to be a dead end. Therefore, 
Buddhism should dissociate itself from an attitude which regards nature, more 
precisely wild nature - virgin forests, wild animals, wild plants - as something 
undesirable or even inimical. 

IV.l. 
In fact, Buddhist tradition fortunately also contains plenty of evidence for another 
attitude towards (wild) nature. 56 Usually, it is the forest -dwelling monk, the hermit, by 
or in connection with whom life in the wilderness, in wild nature, is praised57 as 
favourable to meditation58 and agreeable.69 Sometimes, the beauty of nature is 
emphasized,70 and its contemplation is recommended especially to people who need 
encouragement.71 Natural things (especially plants) may even arouse discriminating 
insight by exhibiting impermanence, e.g., by the falling of leaves, the withering of 
flowers, or the change of the seasons.72 

Occasionally, even Nirvana is compared to ashadowy wood (vanasanda), in 
contrast to temporary heaven compared to a palace.73 And in Thailand even the city 
of Nirvana is sometimes painted with some animals and flowers around it.74 

This evaluation of nature appears to be well suited for environmental ethics because 
what is valued positively is nature, especially wild nature, as an ambiance, i.e., as a 
whole, as an ecosystem. And because this is positively valued it ought to be not only 
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preserved but also restored (in case it has been destroyed for some reason).75 As an 
ambiance orecosystem, nature is, moreover, complete, and perhaps viable, only if also 
the species of plants and animals peculiar to it are preserved, to a large extent at least. 
Hence, the evaluation of nature which appears to be associated with the Buddhist 
hennit, the arannaka bhikkhu, should, perhaps, today become part of the attitude of 
all Buddhists, in order to supplement, on the level of environment, the traditional 
Buddhist ethics of not killing living beings and of compassion. 

Besides, the idea that animals, even in open nature, are particularly unhappy and 
unfortunate, or even malevolent, should be reconsidered. To be sure, there is suffering 
in nature; it would be idle to deny that nature has its sombre, nay horrible aspects. And 
stressing them may be useful in certain spiritual contexts, and stimulate efforf6 or 
compassion. But stressing the dark side and ignoring the equally true aspect of natural 
harmony and beauty is counterproductive in the context of environmental ethics. In 
this context, another, more positive evaluation should be cultivated. 

Such an evaluation is, by the way, also found in the popular (and perhaps more 
archaic) attitude towards animals found in the Jatakas, where animals - often the 
Buddha in a previous life - are frequently both happy and good,77 or in texts like the 
Tibetan Bya-chos ("The Buddha's Law among the Birds")18 where Avalokitesvara 
assumes the form of a cuckoo to preach the Dhanna to the birds.79 

v. 
Let me add another suggestion. The Five Precepts are obviously (at least also) 
intended to consolidate society, i.e. human society. The precept not to kill animals, 
however, can obviously not be reduced to such a function since it holds good also for 
all animals that may serve for human food80 and even for such as are noxious to man, 
including even insects.81 If there is any "social" function in this precept, it is the idea 
of mutual peace or even friendship between man and animals. Snakes and other 
dangerous animals do not bite or injure him who encompasses them with friendship 
or benevolence.82 Be that as it may:83 it is at any rate possible to explicate this view in 
the sense of, or at least develop it to, the idea of a universal society or community of 
all living beings, which is in fact occasionally envisaged on the basis of the view that 
all living beings have already been one another's kin in the course of sarpsara84 - a 
community in which each species has its function and its place, and hence a right to 
survive or even to be restored to its rights if they have been violated by man. 

In such a perspective, displacing living beings from their habitat, or destroying or 
polluting it, would be a case of "taking what was not given" (adattadana), i.e. theft. To 
be sure, according to Vin III 58, dealing with monks who have eaten the remains of 
the quarry (vighasa) of a beast of prei5, appropriating what belongs to an animal 
(tiracchanagatapariggaha) is stated to be no offence86; but Buddhaghosa87 specifies 
that this concerns what has been left over and abandoned by the beast of prey, 
and that one should not chase the animal away from its quarry while it is still eating 
- even though this too would not constitute an offence in the sense of the Vinaya -
because it is dangerous for oneself and out of compassion. 88 

Finally, in the context of environmental ethics, even abstention from sexual 
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misbehaviour may be reinterpreted so as to include abstention from excessive or 
inesponsible begetting of children, since overgrowth of human population sooner or 
later invariably leads to environmental destruction or pollution and thereby to the 
displacement or even extirpation of other kinds of living beings. And abstaining from 
intoxicants ought to include abstention not only from alcohol and other drugs but also 
from such modern intoxicants like unnecessary or careless use of cars, planes or 
motor-boats, which pollute air and water and kill a great many creatures. 

VI. 
Let me proceed to a few considerations regarding Mahayana Buddhism. H. Nakamura 
writes that especially in the case ofthe Jains traditional values prevent the development 
of technology, the precept not to kill animals excluding, for them, e.g., the use of 
insecticides, animal experiments, or the draining of marshes. Nakamura then states 
that for the Chinese, Japanese, and Koreans, who profess Mahayana Buddhism, there 
are no such problems. 89 But the question is why; for on the whole, the Mahayana, too, 
prohibits the killing of animals90 just like traditional Buddhism. In the case of 
insecticides or the draining of marshes (or, one may add, the destruction of forests and 
other ecosystems), the reasons may be more or less the same as for Theravada 
countries: e.g., tendency to disregard the precept in the case of small animals, 
unawareness of indirect killing (or simply ignoring it), adaptation to economic needs 
(as fishing in Japan), prevalence of a more anthropocentric attitude in both urban and 
rural society, and - contrary to at least traditional Buddhist values - the Western 
attitude of unrestrained consumption. But there may be other reasons as well, such as 
would seem to be typical of Mahayana Buddhism. 

In early Buddhism, the precept not to kill living beings is a categoric one, which 
strictly speaking does not allow of exception even in the case of self-defence,91 or out 
of compassion.92 No euthanasia,93 not even for animals.94 There are, to be sure, 
exceptions. E.g., according to Gombrich95 most Ceylonese monks sanction 
Dunhagamm;.i's war against the Tamils threatening Buddhism, i.e., they admit killing 
in order to save the Buddhist religion. And in the Vinaya of the Mahisasakas killing, 
at least of an animal, out of compassion is considered no offence.96 But such occasional 
exceptions rather look like anticipations or reflections of the Mahayana stance. For in 
at least some currents of Mahayana and in some Tantric texts, it is expressly stated that 
there are certain situations of conflict in which compassion does in fact prevail even 
over the precept not to kill, and puts it out of force. 

One of the most obvious conflicts between the precept not to kill and compassion 
in connection with the natural world arises in the case of a decrepit or incurably sick 
or injured animal suffering great pains. Why not put an end to its suffering by killing 
it, if compassion prevails over the precept not to kill? What is of importance for 
environmental ethics is the fact that for Buddhists an analoguous situation could 
obtain on a general level since the view that animals as stich are particularly unhappy 
may give rise to the general idea that killing them in order to liberate them from their 
miserable state would be an act of mercy97 - an idea actually ascribed in Indian sources 
to the so-called SaI]1saramocakas.98 One might even argue that the basic unhappiness 
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of existence as an animal ultimately justifies even the present-day extirpation of whole 
species, or even of animals altogether. However, as far as I can see the Mahayana 
sources do not favour such conclusions any more than the traditional texts. So far, I 
have not noted in them any passage sanctioning (not to mention recommending) the 
killing, out of compassion, of an individual animal suffering acute pains,99 let alone 
the killing of animals in general as a matter of principle, as ascribed to the Sarp­
saramocakas.On the contrary, in one text the position of the latter is expressly rejected, 
and clearly distinguished from the cases where killing out of compassion is justified 
(see below), by pointing out that it is based on misorientation (moha), i. e. ignorance 
of the law of karma. 100 

The situations of conflict in which the Mahayana sources do accord priority to 
compassion over the precept not to kill are of a somewhat different kind. One such 
situation is when (just as in the case of Dutthagamani) the Buddhist religion or its 
representatives - the Buddha or the Sangha or one's spiritual teacher - are threatened 
or abused. In such cases, the aggressors or insultors may be killed,101 out of 
compassion. 102 This pattern is, however, not applicable to animals unless one imputes 
to them hostility towards the Buddhist Doctrine or clergy. 

But there are other situations, as, e.g., when a bandit, a dacoit, is about to kill many 
innocuous persons. In this case, a bodhisattva may, out of compassion, kill the bandit 
in order to save him from the sin of murder he is about to commit and from the rebirth 
in hell it would entail. lOJ Other texts merely state that the bodhisattva, or Tantric adept, 
kills mischievous or malevolent beings out of compassion. 104 

From such cases, one might derive the right to kill noxious animals like beasts of 
prey, or to use insecticides against vermins destroying people's crops. But if one were 
to keep to the specific features of the above examples, this would imply that the 
animals concerned are malevolent and do even accumulate bad karma by attacking 
people or by killing one another or by damaging people's crops. As we have seen 
above (§ IV.1), such a highly problematic view is in fact documented even in pre­
Mahayana Buddhist texts. Still, killing noxious or troublesome animals is expressly 
discarded as an un-Buddhist habit not only in Sravakayana but also in Mahayana 
sources. 105 

However, one may argue that the afore-mentioned Mahayana and Tantric sources 
which put the precept not to kill out afforce in certain situations are not concerned with 
situations where there is conflict between an evildoer and one's own interests, and 
hence a possibility to abstain from killing by sacrificing oneself. Rather, what they are 
concerned with are more complicated cases: cases where one is not personally 
involved but where only other people's interests are concerned, and where there is 
merel y a choice between killing, or letting be killed or injured, the one side or the other. 
In these cases, the texts take the pari of the innocuous side and allow to kill the evil 
one. One could derive from this the principle that in case of vital conflicts it is justified 
to use force against, or even kill, the morally or spiritually inferior side. Such a view 
would seem to be confirmed by the fact that in the case described by the Bodhisatt 
vabhUmi the motive of the aggressor is base (namely material gain)I06 and that among 
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the persons in danger there may be noble Sravakas, Pratyekabuddhas and 
Bodhisattvas. l07 Now, the Mahayana-MahaparinirvanaSl1tra expressly states that, 
since men are spiritually on a higher level than animals, killing an animal, though, to 
be sure, an offence, is still less sinful than killing a human.108 From th~s one might 
deduce - provided that no distinction is made between killing and letting be killed or 
letting die - that in case of conflict of interests it is justified to kill animals if otherwise 
humans would have to die (e.g. by starvation). From this point of view, then, one could 
also justify draining marshes, clearing forests or even animal experiments (for serious 
medicinal purposes only, of course), and it may well be that this is one ofthe reasons 
why, as Nakamura states, 109 Mahayana Buddhist countries seem to have no problems 
with regard to such activities. 

But all this rests on the ultimately anthropocentric presupposition that man is 
spiritually (or otherwise) superiorto and hence at any rate more valuable than animals, 
let alone plants. However, from a "cosmocentric" point of view - one for which the 
global ecosystem as an intact whole, with all its species and landscapes, is the highest 
value - such an evaluation of the clever but excessively troublemaking species of man 
is highly problematic. Even the Mahaparinirval).asiitra, 1 10 though in a specific context, 
I I I questions the intuitive distinction between killing a man and killing an animal by 
pointing out that both of them equally love life and fear death. And according to the 
same SUtra icchantikas, i.e. people utterly adverse to the Buddhist Doctrine, are 
spiritually inferior even to animals, and therefore killing an icchantika is less grave 
than killing an animal, nay, even no bad karma at all,just like digging the earth, 
mowing grass, felling a tree or cutting a corpse to pieces. II2 Doubtless a dangerous 
doctrine; but nowadays it may not be easy to resist the temptation to envisage people 
who ruthlessly and stubbornly continue destroying the environment as a kind of 
"environmental icchantikas". 

In some of the above-mentioned sources, II3 one person is killed in order to save a 
large number of people. Though in these sources themselves this quantitative aspect 
is not expressly used to justify the killing, it is understood so in the Far Eastern tradition 
(;jj1: ~ 3=. : "one being killed, many stay alive"). I 14 This principle would lend itself 
to justifying (medically serious) animal tests (but why not also tests on humans?). It 
would, however, surely not lend itself to justifying environmental destruction and 
pollution, where the animals killed by far outnumber the human lives saved -let alone 
the fact that the motive is often not saving people's lives but rather money or luxury, 
and the fact that many forms of environmental destruction and pollution, as, e.g., the 
destruction of most tropical rain forests, yield only short-time relief and will in the end 
certainly cost even more human lives than those which, if any, were saved by them in 
the beginning. 

Another idea worth mentioning in this connection is the Tantric view, prefigurated 
in the Madhyamaka tradition l 15 and shared by some schools of Far Eastern Buddhism 
like Tendai, 1 16 that from the highest standpoint there is no distinction between good 
and bad, between keeping the precepts and breaking them, 117 and that the perfect saint 
is not stained l18 even by killing people ll9 or animals 120. Such a view, if secularized,121 
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is doubtless likely to reduce inhibitions with regard to killing, especially killing 
animals. 

But there are other aspects of Mahayana Buddhism which may have had much more 
influence on the attitude of the masses towards nature than such primarily theoretiCal 
or esoteric ideas. One of them appears to be the idea that bad karma like having killed 
an animal is easily annulled 122 by worshipping or merely evoking a Buddha or his 
name,123 or by muttering dharaJ)Is 124 or performing ceremonies of atonement. 125 

Such an idea, which is, as far as I can see, alien to early Buddhism, may, to be sure, 
relieve the mind of persons who, like peasants or fishermen, have no chance to avoid 
killing animals .. But at the same time it may lead to reduce inhibitions to the extent of 
rendering the very precept not to kill animals virtually ineffectual; the more so when 
for common lay people Buddhism is, as it seems to be the case in the Far East, largely 
reduced to ceremonies. 

VH. 
On the other hand, Far Eastern Mahayana and Mantrayana Buddhism also seem to 
provide a kind of ontological or rather "buddhological" basis for a positive view of 
nature. Its starting point is the doctrine of tathagatagarbha, of all sentient beings 
possessing, from the very outset, Buddhahood in a hidden form or as a latent 
disposition. This Buddha-Nature ofliving beings is equated with the all-pervasive true 
essence of all dharmas, tathata or dharrnata. 126 From this (among other reasons), 
Chinese masters developed the view that hence Buddha-Nature, too, must, like the 
dharrnata, also be present in the insentient, i.e. in plants and even in earth or 
stones. 127 

This does not necessarily mean that plants or even stones can actually become 
Buddha. For this is usually taken to imply that they are sentient, i.e., have some form 
of mind - an idea rejected even by some of the masters who accept the presence of 
Buddha-Nature in the insentient. [28 But other masters, especially in Japan, accepted 
the idea that even the so-called insentient, as, e.g., plants, do have some form 
ofmind[29 and hence may actually become Buddhas. 130 

One of these masters is Kiikai (774-835)[3[, for whom matter and mind are always 
interconnected. [32 According to Kiikai, the world, including nature, is identical with, 
or a manifestation of, the Buddha's dharrnak:aya.133 Hence, plants, e.g., are already 
Buddha, actually, as they stand, although for want of the Buddha-eye we do not see 
them as such but only in their coarse form of plants. 134 

Forthe Tendai master Chiijin (106S-1138), too, plants are awakened to Buddhahood 
just as they stand. There is no need for them to display the thirty-two marks: in their 
actual form itself, i.e., by having roots, stems, branches and leaves, each in its own way 
has Buddhahood. 135 According to the American Japanologist William LaFleur, this 
view of taking plants as they are to have actual Buddhahood means to attribute 
religious meaning and value to the natural world. [36 And he goes onto show how nature 
judged thus is even experienced as soteric, as leading to release, in the poems of the 
monk-poet Saigyo (1118-1190): Plants and other forms of nature, by revealing 
themselves as being in harmony with the dharrnata, "are to man as a 'master' or 
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demonstrator of the way".137 
Such a position would seem to be an excellent basis for environmental ethics. Of 

course, there was, at that time, no such disastrous destruction and pollution of the 
environment as today, and hence no comparable awareness of this issue, but one would 
still expect some practical consequences. In fact, an Indian tathagatagarbha text 138 
concludes from the presence of latent or potential Buddhahood in all living beings, 
here not including plants but at least animals,139 that they all have to be treated with 
the same respect (gaurava) as the Buddha. And as Seyfort Ruegg 140 has pointed out, 
there is a connection between the tathagatagarbha doctrine and vegetarianism. Thus, 
it would be interesting to see what practical consequences were drawn from the view 
that Buddhahood is also present in the insentient. 

Actually Chujin, in connection with the Buddhahood and sentiency of plants, does 
raise the argument that, if plants are sentient beings, cutting them would - contrary to 
the usual Buddhist view 141 - be an act of killing. 142 But this idea is discarded by him 
by pointing out that the view that plants are endowed with mind belongs to the ultimate 
standpoint, and that from this standpoint good and bad, or observing the precepts and 
breaking them, are not different. 143 This wholesale rejection of practical consequences 
is no doubt unsatisfactory from the point of view of environmental ethics. 

Another problem arises from the equation of Buddha-Nature with the true nature of 
all dharmas. For this equation would clearly seem to imply that not only forms of 
nature but also the products of civilization possess Buddha-Nature. In fact, the texts 
sometimes do mention, in this connection, walls and tiles; 144 but why not also stinking 
cars, industrial sewage, or nuclear bombs? If Buddha-Nature is equated with mere 
impermanence, as seems to be the case in Dagen,145 this consequence poses no 
problems, but the principle of Buddha-Nature would not be useful for establishing 
environmental ethics either. Deriving environmental ethics from the idea of the 
presence of Buddha-Nature not only in animals but also in the so-called insentient 
presupposes that the presence of Buddha-Nature, or at least its full or essentially 
unspoilt presence, is somehow limited to natural things and beings, and at any rate 
not admitted for destructive or pollutive elements of civilization. This may, to be sure, 
run counter to the fundamental intention of at least part of the tradition concerned. But 
according to LaFleur, Saigya, indeed, seems to have had some limitation of this kind 
in mind, 146 and Ryagen may have tended towards limiting Buddhahood to plants since 
what he expressly states to be sentient is only plants (but not stones, walls, etc.).147 

In any case, respect for and protection of plants and other "insentient" forms of 
nature would have to be, somehow, reconciled with the necessity to live on them. This 
could be achieved either by according plants merely some rudimentary degree of 
sentiency, compatible with cautious use, or by simply by accepting the inevitability 
of (direct or at any rate indirect) killing for sustaining one's life, but still acknowledging 
its evil character and therefore trying to reduce it to a minimum and to compensate for 
it as far as possible. Mental orritual acts of excuse can, as in the case of killing animals, 
serve the purpose of cultivating awareness and may thus help to keep inhibitions alive, 
but one must prevent them from becoming more or less automatic means of atonement 
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since such a development easily leads to a weakening or even to the entire break -down 
of inhibitions and thus opens the way for ruthless exploitation of nature. 

Let me conclude with an (abbreviated) quotation from the booklet "Tree of Life", 148 

published by the Buddhist Perception of Nature Project. There, the Buddhist scholar 
Nay Htun remarks, virtually appealing, respectively, to the traditional Buddhist 
attitude, to the Taoist or traditional Japanese one (and also that of the Buddhist hermit), 
and to the better version of the anthropocentric Western attitude: 

"Compassion ... toward all living beings, ... harmony with nature ... , (and) 
responsible stewardship of nature for the benefit of present and future generations 
... - these are some of the ... attitudes ... to be strengthened." 

Let us hope that in the year 2000 we will, in spite of all the evidence to the contrary, 
be fully justified in using the perfect tense "have been strengthened". 

POSTSCRIPT 
Most issues of this article have been incorporated, in a revised form, into my essay 
Buddhism and Nature, The Lecture delivered 017 the Occasion of the EXPO 1990. An 
Enlarged Version with Notes, Tokyo 1991, ISBN 4-906267-23-8. Copies can be 
obtained gratis from the publisher, i.e. the International Institute for Buddhist Studies, 
5-3-23 Toranomon, Minato-ku, Tokyo-lOS, Japan, by sending three (3) sheets of the 
coupon-response international per copy in order to cover the packing and postal 
expenses. 

NOTES 
1. The author wishes to make clear beforehand that in the present paper, though trying his best to be 
faithful to the historicalfacts. he deliberately refers traditional views and attitudes to a present-day 
problem for which they were not originally conceived. He regards this procedure as justified because 
it is likely that those views and attitudes have contributed to the way Buddhists have reacted, or are 
reacting. to these problems, and because they, as well as critical reflection on them, may also have a 
bearing on how Buddhists will react, or act, in the future. The author, moreover, frankly admits his 
personal concern for the conservation of nature, which he deliberately presupposes as a value, and has 
not tried to avoid evaluative judgment. 
Abbreviations for Pali texts are those of the Critical Pali Dictionary. Besides, the following abbreviations 

are used: 
AKBh = Abhidhannakosabha~ya (Vasubandhu), ed. P. Pradhan, Patna 1967. 
CMT = CaJ}9amaharo~ar;ratantra, ed. Chr. S. George, New Haven 1974. 
EB = Encyclopedia of Buddhism, Colombo 1961-. 
LAS = Laflkavatarasutra, ed. B. Nanjio, repr. Kyoto 1956. 
MPPU = Mahapraji'iiiparamita-Upadesa: T vol. 25. 
MPSMah = Mahayana Mahaparinirvar;rasntra: T vol. 12. 
RGV(V) = Ratnagotravibhaga(vrtti), ed. E. H. Johnston, Patna 1950. 
SDPT = Sarvadurgatiparisodhanatantra, ed. T. Skorupski, Delhi 1983. 
~ik~= Si~~asamuccaya (Santideva), ed. C. Bendall, repr. 's-Gravenhage 1957. 
SrBh = Sravakabhumi (ascribed to Asailga), ed. K. Shukla, Patna 1973. 
STTS = Sarvathagatatattvasarpgraha, ed. Lokesh Chandra, Delhi 1987. 
T = TaishO Shinshu Daizokyo (Buddh. Tripilaka in Chinese, Taisho ed.). 
Vi = (Abhidharma-)Maha-Vibha~a(-sastra): T vol. 27. 
VisM = Visuddhimagga (Buddhaghosa), ed. Warren and Kosambi,Cambridge, Mass. 1950. 
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2. My personal view is that man is, of course, a product and part of nature (and that there would be no 
problem ifhe behaved accordingly), but that he has actually developed in a way comparable to cancer 
in a body. It is from this point of view that I treat man and his civilization as being opposed to nature. 

3. E.g., AKBh 157,22f. 

4. E.g., AKBh 157,10 and 22. 

5. E.g., Historisches Worterbuch der Philosophie, ed. J. Ritter, vol. 2 (Basel 1972), pp. 771; 773; 780 
(Kant); 798. 

6. Rock Edict I B; F-H; III D; IV C; IX G; XI C; Pillar Edict 5 (merely restricting the killing of animals); 
PE 7 ("Circular Inscr.", line 9-10). See also EB I 290(r) and, for Sri Lanka, Mudagamuwe Maithri 
Murthi, Das Verhalten der ceylonesischen Buddhisten gegenliber Tieren und Pflanzen (MA thesis, 
Hamburg 1986), 19ff; for China, cpo EB 1291(r). 

7. M. Southwold, Buddhism in Life (Manchester 1983),7. 

8. Cp., e.g.,Lily de Silva in: S. J. SamarthaandLynn de Silva (eds.), Man in Nature - Guest or Engineer? 
(Colombo 1979), 13f; Padmasiri de Silva, ibid., 81 and 85. 

9. Maithri Murthi, op. cit. [no 6], 35ff. Similarly, for traditional Bunna, Spiro [see n.19], 45f. 

10. Ibid., 21. 

11. Ibid.,30f; 34; R. Gombrich, Precept and Practice (Oxford 1971), 261. 

12. Maithri Murthi, op. cit. [no 6],28; 34. 

13. B. J. Terwiel, Through Travellers' Eyes (Bangkok 1989), esp. 255-257. 

14. Wolf Donner, Thailand ohne Tempel COFrankfurt 1989), 101f. 

15. Cp., for a more detailed investigation of this kind of problems, the Epilogue in: J. Baird Callicott 
and Roger T. Ames, Nature in Asian Traditions of Thought (SUNY 1989), 279ff, esp. 283ff. 

16. Cpo Gombrich, op. cit. [no 11],245; Maithri Murthi, op. cit. [no 6],48; cpo also Sn 220cd. 

17. For unrestrained use of pesticides in Buddhist countries, cp., e.g., B. J. Terwiel, "The Five Precepts 
and Ritual in Rural Thailand". In: The Journal of the Siam Society 60.1/1972, 340; Maithri Murthi, op. 
cit., 49. But cpo also Spiro [see n.19], 45. 

18. Cpo Maithri Murthi, op. cit., 48. 

19. I.e. good kanna which is so strong that its maturation postpones or modifies the maturation of the 
bad kanna (cp. the upapfJaka and upaghiitaka kamma of VisM XIX. 16). Cpo also Melford E. Spiro, 
Buddhism and Society (Berkeley & Los Angeles 21982), 119f. 

20. Gombrich, op. cit [no 11], 256f; T. o. Ling, Buddhist Factors in Population Growth and Control, 
in: Population Studies 23.l/1969, 58. 

21. Gombrich, op. cit., 257. Cpo Sp 864 (on Pac. 61) 

22. Ibid., 262 (but cpo Maithri Murthi, op. cit. [no 6], 43ff); Terwiel 1972 [see n. 17], 340. 

23. See my paper "On the Status of Plants in Earliest Buddhism" in this volume. 

24. Terwiel1972 [see n. 17],340. For a very bad though probably exceptional example from Sri Lanka 
see Maithri Murthi, op. cit [no 6], 61. As for playing down indirect killing, cpo also Terwiel1989 [see 
n. l3], 256: "Thai Buddhists have always sheltered behind the idea that the deed of killing was only on 
the killer's conscience, not on the conscience of those who sent the hunter to kill or who paid for the 
fishennan's catch." 

25. TerwieI1972, 340f; L. Alsdorf, Beitrage zur Geschichte von Vegetarismus und Rinderverehrung 
in Indien (Mainz 1961) 571; conspicuously greater inhibitions in Sri Lanka: Maithri Murthi, op. cit., 
53ff. 

26. E.g., SN I 21. According to the explanations of the commentaries, ahirpsii and related expressions 
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include, among other things, I. not killing (e.g., Pj II ad 117 (jivitffvoropeti) and 247 (vadha»; 2. not 
fettering or confining (bandha, Pj II ad Sn 247); 3. not injuring by means of the hands, lumps of earth, 
sticks, weapons, etc. (ib.; Ud-a 275); 4. not torturing (pi/ana, Th-a ad Th 757; cpo VisM 1.92 stating that 
vihiIpsa has the sense of abadha, "affliction, pain"); 5. compassion (Pj II ad Sn 292; Dhp-a ad Dhp 261; 
Sv 982)JCp. also (for Jainism) R. Williams, Jaina Yoga ('Delhi 1983), 64ff, and (for Hinduism) I. 
Proudfoot, AhiI)1sa and a Mahabharata Story (Canberra 1987), 1. 

27. Cp., e.g., DN I 64: chedana-vadha-bandhana- ... -pa[iviratohati. 
28. Sn 220d; Th 876. 

29. E.g., DN II 28f; Vin III 42; SN I 208 and V 169. 

30. Pacittiya 61; Parajika 3. 
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Buddhism, Science and Technology 
Prof. Jacques Martin 

It is from the historical emergence of the coupling of science and technology and its growing 
emphasis since the seventeenth century, that one can explain the tremendous hold of science 
and technology over today's individuaL Techno-science seems to be developing blindly 
without our realising it, like an autonomous system that is developing its own rules in 
accordance with its own dynamics, as would a biological self-organising system. The natural 
sphere has gradually been replaced by the technological sphere in which man deploys his 
activities through mediating systems born of his own constructive activities and his biological 
legacy. In short, human beings themselves appear with the collapse of the regulations 
underlying ordinary biological life - in a social environment shaped by the evolution of 
technology and science and are marked by the emergence of new desires and new needs. 
Whatever the degree of socialisation of the individual, he is submitted more or less 
consciously to the numerous influences of the rational way of thinking, either in the huge 
technological networks 'where work is performed and leisure activities are organised or 
through the incresing hold of computerisation. What is the relevance nowadays of the 
Buddhist approach to existence in a world where such patterns develop? How can we imagine 
the link between technological reality and the Buddhist view of existence? What answers can 
Buddhism provide faced with the negative effects on the individual of the blind development 
of technology? The main purpose of this paper will be to make an attempt at answering these 
questions, by trying to express innovative views through a pluridisciplinary approach. 

he end of the twentieth century is characterized by the extraordinary explosion 
of science and technology, namely of the means of communication and information 
linked to the development of electronics, computer science and data 

processing. Technology is generally considered as utilitarian, instrumental, that is to 
say that tools are regarded as a set of means meant to control the environment and to 
satisfy various needs and desires. According to this approach, the scientific and 
technological improvements of the last decades are significant and seem to contribute 
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to the well-being of humanity. Nevertheless; this is only true at a short-term and 
relative level. 

Indeed, the familiarity of this technological environment conceals something much 
more important: the fact that the technological sphere reacts according to its own 
internal rules and that man is the instrument of technological development. The 
various forms of knowledge, resulting from the hold of rationality, and from the 
handling of power and their retro-active effects on individuals and society bring about 
new desires, new needs and numerous negative effects. Today's most urgent task is to 
destroy the deep opacity of the technological sphere in order to set up regulations and 
to examine its feasibility and respectability conditions. The two main lines of this 
paper will be a brief analysis of the conditions that led to the present tecnological world 
and the effect of science and technology upon man and society and the regulations with 
which Buddhism can provide modernity. 

THE CONDITIONS LEADING TO TODA V'S TECHNOLOGICAL WORLD 
We shall try to define the technological sphere by briefly referring to history and by 
using a systemic approach of science and technology. First, one has to distinguish 
science from technology. Indeed, originally technology was not related to science. 
Technology is very ancient and already existed in the Neolithic Age. Tools can be 
regarded as the continuation of man's organs aiming at appropriating the necessary 
elements for his survival and for his protection from nature. 

As for science, it has developed from Greek rationality. Introduced by Thales de 
Millet in the sixth century (B.C.), it allowed the development of other fields of 
knowledge in a unique way in human history. In Greece, science was considered as 
objective knowledge, without any connections with the various crafts based on 
empirism, transmitted in a traditional way. The western Middle Ages was a fully active 
period as regards technology, but there were few contacts with science, especially 
mathematics, which remained very abstract. At the beginning of the fifteenth century 
a new kind of occupation appeared in Europe, that of the engineer - clearly different 
from that of the craftsman: a person for whom 'to invent' is better than 'to imitate his 
ancestors'. The engineer wants to be inventive and wishes technology to benefit from 
science. 

When at the turning point of the seventeenth century Galileo, who can be regarded 
as the father of western science, combined the mathematical language, namely the idea 
oflaw and scientific experimentation, the qualitative aspect of Greek science from the 
very beginning was replaced by a quantitative description. Simultaneously, the 
division between the scientific world and the technological world subsided, namely 
because scientists had to call on technicians for the building of sensorial multipliers 
(e.g. the appearance between 1610 and 1630 of the first microscope and Galileo's 
telescope). Thus, at the end of the sixteenth century and the beginning of the 
seventeenth century, mathematics combined with physics, and physics started to take 
an interest in technology. One could witness the setting up of conceptual architecture 
and the birth of an ideology of material progress which are the foundations of modem 
society. 
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The industrial revolution, that took place in England in the middle of the eighteenth 
century and although somewhat later in other European countries, brought about a new 
technological system characterized by three new major components: steel replaced 
wood in the building of machines (namely in the textile industry); coal used in the steel 
and iron industry replaced wood;' and the steam machine partly replaced other 

. powered machinery. The various technologies were getting more and more inter­
dependent and science and technology started to be connected. 
The history of the setting up of the technological system of modern times began with 

a second industrial revolution during the period from the second half of the nineteenth 
century until the eve of the First World War. The next decades witnessed a growing 
inter-dependence between the various technologies and an intensification of the 
coupling of science and technology. All this led to the contemporary technological 
system with its new sources of energy, (namely, nuclear energy), with the evolution 
of new materials (alloys, plastics, composite materials and so forth), and the emergence 
of electronics, computer science, automation and data-processing. 

Having referred to various periods of scientific and technological development, the 
beginning of a technological system of humankind, the period of Greek science an 
Greek technology, the setting up of a technological society in the seventeenth century 
and techno-scientific modernity, we are now going to try and find out what techno­
science conceals and to try to destroy the deep opacity' of the technological sphere 
through a 'systemic' approach. A 'systemic' approach seems to account more accurately 
for reality than would an atomic approach reducing facts.The theory of system can be 
applied to any field of knowledge: from the science of nature to social science; from 
social science to economics; and is to a certain extent a reaction againstthe way science 
is used to explain observable phenomena by reducing them tobasic non-interdependent 

, units. A system can be defined as a set of elements related to one another so that the 
evolution of one element leads to the evolution of the whole, and so that any modif- . 
ication of the whole has an effect on each element. Moreover, a system can be defined 
as an organized whole made up of inter-acting elements. This whole is within an 
environment and is developing in the 'time' of the environment. 

One can easily put the systemic nature of technology in a quite prominent position. 
The systemic nature of technology is quite obvious for there is a relationship between 
the various technological means and the various kinds of technologies. Furthermore, 
examining its dynamics of growth, technology has managed to develop continuously 
in spite of regressions, local stagnations in order to reach the sudden expansion we 
witness now. This common feature of all kinds of new technologies implies the 
existence both of a relative independence and of a tendency to autonomy, namely 
because of the coupling of technology and science and the intervention of computer 
science. An accurate account proving that techno-science is a system working 
according to its own rules in the same way as a biological, economical or ecological 
system would be irrelevant here. 

In conclusion to the first part; in order to try and find out what is hidden behind the 
technological environment which is developing very rapidly and is now affecting all 
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countries, I suggested that we should look back briet1y to the history and the 
development of science and technology. Next, I outlined a systemic approach, 
asserting that the various technologies acted like biological beings, economic or 
physical entities and I emphasised the tendency for autonomy of the technological 
system. In short, I wanted to point out that technology is not neutral, that it has an 
independent organisation regardless of man and beating him as it is in the case ofbio­
technologies and other fields which do less to appeal to the media. It seems that man 
himself, through his c1ear-mindedness and his material and psychological independence 
on technology, will create the necessary regulations to modernity. 

BUDDHISM AND MODERNITY 
Buddhist Rationality 
Let us now discuss the second point concerning the effect of science and technology 
upon today's man and the answers Buddhism can provide. The process of becoming 
more human occured through symbolic and institutional mediations which brought 
about exchanges between Man and his background, namely his natural and social 
environments. Today we witness the striking fact that the technological environment, 
that can be called the 'technological sphere', tends to be superimposed over the natural 
and social environments. Although these two environments exist, their power has 
decreased compared with the power of the technological sphere whose influence on 
the destiny of the world is increasing. Modem Man is surrounded by technological 
objects, eith!Or those man has been familiar with for centuries (such as knives, forks 
etc .... ) or those that have only appeared during the last few decades (such as 
calculators, cars, lifts, television sets, radio sets, telephones, computers, micro­
amplifiers and so on). Technological means form a screen of immediate means and 
cannot be dissociated from ourselves or from our destiny, means which are directly 
connected with the way we fit into the world. The familiarity with technology through 
the setting-up of large computerized technological networks in factories, offices and 
large areas of leisure activities of a technological nature, is the main reason for the 
widespread development of what can be called" operating rationality". 
It is at this stage that the first point of convergence between Buddhism and modernity 

can be detected. Buddhism, in its intellectual approach, as far as relative truth is 
concerned, has provided a rational, analytical and linear approach that encourages 
adherents to examine the contents of teachings through direct observations and 
experiences. Concentration and meditation practices, being the heart of Buddhism, 
also refer to rational structures with internal logical codes characterized by their 
accuracy. Furthermore, there are permanent features in all meditation experiences, 
points of reference that all practitioners can invariably verify and which are described 
in detail in the scriptures. This rational as well as the empirical method is quite.in 
accordance with scientific methodology at basic level of research. However, one has 
to rely on the differences and, at the epistemological level, Buddhism arid science 
differ in many respects. 
The rationality imposed by the technological sphere is an operating process and the 

significant development of computer science and automation, partly sprung from 
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cybernetics and Bolle's binruy system in algebra, is compelling today's man to think 
and act so that he continuously communicates in terms of "yes or no" , which 
characterizes Bolle's mathematics. Although at the basic level there is no division 
between Buddhist rationality and op~ratingrationality, it might become more difficult, 
when talking to computers, to distance oneself and to think things over. Eventually, 

. and in spite of these restrictions, we can admit that at a rational level, Buddhism 
combines with techno-scientific modernity quite well at a rational level. It is thanks 
to the techniques of analysis and intuition advocated by Buddhism that operating 
rationality can be turned into self-knowledge instead of getting alienating. That will 
be one of the first contributions Buddhism can make to modernity. 

Dependent Phenomena 
The other point of convergence concerns the principle of causality underlying all ' 
phenomena to which Buddhism adheres. This is also a basic principle of science, 
whether it be Cartesian causality, quantum causality or cybernetical causality. 
Buddhism supports this theory, at both material and a psychological levels. Again, the 
Buddhist view of relative reality combines well with modem mentality quite well. The 
inter -dependence of all phenomena as described.in the theory of Dependent Origination, 
the ontological relationship between the world and consciousness, the relativity of any 
dualistic approach, is somewhat related to the fundamental principles of Buddhism to 
present-day physics. Indeed, the history of scientific research of the twentieth century, 
namely with quantum mechanics, reveals a basic notion that destroys any hope of 
objective knowledge: that between observed phenomenon and the observer develops 
an exchange, a link that modifies the observed object as if the latter did not exist in 
itself but only as an object of observation. 

The systemic approach, aims to prove that reality is a system of organized and inter­
dependent elements, but beyond this point of agreement at an intellectual level 
between Buddhism and modem Science (quantum mechanics and system theory), it 
is quite obvious that the technological sphere is trapped in the huge network of 
communication/information means which are computerized and in which everything 
is inter-dependent. Thus, at the level of knowledge as well as at the concrete level of 
the technological sphere, Buddhism and modernity agree about the inter-dependence 
of phenomena. 

Buddhism goes further by asserting in a relative approach that the inter-dependence 
of phenomena is the cause of therr emptiness and of their lack of intrinsic existence. 
Considering the fact that all phenomena born of causes and conditions only exist in 
dependence on other phenomena, Buddhism claims that they have no intrinsic 
existence and that they are empty by nature.This approach was developed by the 
Madhyamaka school of the Mahayana tradition founcied by Nagarjuna and the 
y ogacara School as well. This provides a good example of the capability of Buddhism 
to regenerate Man caught in the technological sphere, by developing his wisdom. 

Let us come back to the technological background, which as has been said 
previously is a world made up of artificial objects leading modem man to an existence 
of pseudo-reality in which he remains an onlooker and endures passively the dictates 
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of the technological sphere, as well as the level of sounds, images and lights because, 
the level of transportation, communication and information are of unequalled power 
and swiftness. This technological environment constitutes anew aspect of conventional" 
reality which the five senses and the sixth, thought, have to face continuously that 
seems as real as the natural environment itself. 

Material Desires 
Buddha, by explaining the theory of Dependent Origination, pointed out that the cause 
of suffering is ignorance, the fundamental ignorance that regards phenomena as 
existing intrinsically and permanently. Science and technology tend to confine 
modem man to the opposite belief by emphasizing the delusion of a tangible world 
with indestructible objects created by reason, dependent only upon the unerring 'law 
of techno-scientific causality'. However, as things cannot work out according to the 
wishes and beliefs of modernity, Buddhism proposes a more realistic view of 
existence, beyond the illusory world of puerile certainties which lead to the tragedies: 
anicca, anatta and dukkha. 

The technological world, by building an artificial sphere apparently only subjected 
to human law, can even seem to overshadow death, but must eventually be overcome 
by a trail of miseries at the unescapable moment. Buddhism by contrast, recommends 
Realism, and invites us to face death in order to find out its origin in the three roots of 
suffering: basic ignorance, desire that attracts and hatred that repels. Buddhism also 
claims that a perfect and ultimate liberation from Suffering does exist. All beings do 
seek happiness and do want to reduce suffering. Modem man wants to be happy, 
namely by fulfilling his desires. Thus, technology answers the needs and desires which 
form the essence of the human condition. Furthermore, technology creates new 
desires, new needs endlessly renewed, insatiable, and leading to inevitable 
dissatisfaction. Technology is desire-orientated and its matchless ally is advertising. 
Man is thus continuously harassed and does not enjoy mental peace. 

Buddhism does attach importance to the reduction of desires: whereas technology 
tries to satisfy desires. Buddhism first tries to reduce them through an intellectual 
approach and through concentration practices and next uproots and transforms them 
through appropriate methods. Thus, we are faced with man's restlessness and insatiable 
desires, faced with frustation and great concern, crippled with selfishness linked to 
desire, and faced with with aggressiveness, hostility, competition, mistrust and 
sometimes violence. Buddhism answers with a clear and realistic vision of phenomena 
through the cultivation of calmness. 

It has already been said that science and technology tend to be developing in an 
autonomous way, with their own dynamics, their own rules, their own values, their 
own meaning of truth. The technological world is not progressing according to an aim: 
it has its own law. It has freed itself from all limits and considers nothing as unfeasible 
or forbidden. Therefore it cannot be subjected to any code of ethics, as has been 
exemplified in the worrying field of the bio-technologies. Buddhism can perhaps, 
provide a regulation of technological progress by indicating ethical references based 
on non-attachment, unselfishness and compassion. 
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Admittedly, starvation and epidemics have disappeared from Europe (but have moved 
elsewhere), women are freed from the house chores, infant mortality has been almost 
eradicated, longevity is increasing and educational standards have improved (but the 
more things one knows, the more commonplace they become, the less one understands 
them). According to Buddhism, perfect and permanent happiness cannot be achieved 

. from the outside but only through inner development brought about by inner practices, 
based on a clear understanding of phenomena, on the acceptance of rules of conduct 
suited to the various temperaments and situations, that have in common the will not 
to harm other beings, and finally on the experience of methods of concentration and 
deep insight that enable man to calm and pacify the mind. 

CONCLUSION 
I wanted to point out through a historical and systemic approach that the whole sphere 
of technological objects is progressing autonomously. I went on to prove that this 
technological sphere in which man has to live, forms a screen of means tending to 
transform him by imposing its own rules and structures. Without wishing to support 
anti-technological views, which would be in vain, it seems nevertheless necessary and 
urgent to set up regulations. These regulations, faced with blind technological 
development, should be set up by man. Thanks to his abilities for independence and 
clear-mindedness towards the technological sphere, he will be able to find self­
regulation with all the retro-active effects on society. Buddhism seems to adjust quite 
well to technological modernity, namely as concerns rationality, causality and 
interdependence of phenomena and seems apt to participate in the necessary regulation 
of modernity. 
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Buddhism in Europe in the 

Twenty-First Century 
H.E. Dr. Ananda W.P. Guruge 

The unique situation of Buddhism in the world today, when it is widely known and admired 
by the international intelligensia, assures us that Buddhism will not only last, but also thrive 
in Europe in the coming century. But, in the process, a major transformation will take place 
and a new form of eclectic Buddhism transcending the current schools and sects is bound to 
emerge. This will happen as a result of searching for answers to two questions: firstly, how 
to highlight the integral unity of Buddhism while preserving the conventions and traditions 
of each school or sect, and secondly; how to explain to non-Buddhist observers in western 
society that this unity of Buddhism outweighs the visible differences in symbols, rite, ritual 
and doctrinal emphases. It is necessary that a more refined and universally accepted "common 
platform" similar to those attempted by Olcott in 1891 and Humphreys in 1945 is worked out 
during the coming decade. The pressure for this will come from the socio-political imperatives 
of getting Buddhism recognised by governments in Europe rather than from doctrinal or 
religious considerations. Challenges which Buddhists will face in Europe relate to three 
issues: firstly, how to demonstrate that the choice of Buddhism as one's preferred way of life 
or philosophy is neither an expression of dissent nor a symptom of the primary question of 
"sharing the common space", will need to be given serious thought, secondly; how the 
manpower and cultural resources now present in Europe in the fOIm of Asian Buddhist 
immigrants could be meaningfully utilised, and thirdly; how to cope with the new demand 
for information, guidance and assistance which will come from Eastern Europe as the process 
of democratization gives the closed societies of this sub-region greater choice in matters 
spiritual. The optimism for the future is based on the confidence that Buddhists of Europe 
have their devotion, dedication and determination as vital resources. It will be a period in 
which they will need to be more and more self-reliant. Existing national Buddhist organisations 
as well as their regional umbrella, the Buddhist Union of Europe, will continue to need 
strengthening. In the process it will be necessary to take stock of numerous resource centres 
which Europe has developed over the last century. Their potential capacity for service is many 
times their current coverage. A preliminary stock-taking will need to be followed by an effort 
to streamline them. Here again, the hitherto unused or underused capacities and resources of 
the Asian Buddhist immigrants will need to be pressed into service. For this purpose, the 
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Asian Buddhists, who now seem to concentrate on their own spiritual needs, will require 
assistance from European Buddhists to orientate and train themselves linguistically, culturally 
and pedagogically to work in the European milieu. Finally, it will be vital for European 
Buddhists to playa more active role in international Buddhist forums such as the World 
Fellowship of Buddhists. 

hether one dates the preaching of the Dhammacakkappavattana Sutta by the 
Buddha in the Deer Park ofIsipatana in modern Sarnath, the first among his 
many hundreds of sermons over forty-five years, in 598 Re. or 538 B.C., our 

topic could more appropriately have been re-worded as 'Buddhism in its Twenty­
seventh Century'! Though antiquity, by itself, is no mark of quality, it is important to 
remember that Buddhism has existed as a formidable moral force and exerted its 
benign influence on humanity long before the present era began. It is nevertheless, 
important in the conventional/in de sieele mood of the 1990's that we should convene 
a cross-section of the international Buddhist community to examine the tasks and the 
challenges which confront Buddhism in the twenty-first century of the calendar era 
most widely used in many countries. 

Five questions come to my mind as I contemplate the topic 'Buddhism in Europe in 
the Twenty-first Century': namely, whether Buddhism will last in Europe; the form 
which Buddhism will take; the sort of new challenges Buddhism will face in Europe; 
whether Buddhism will have the vigour and flexibility (and the European Buddhist 
Community have the commitment and resources) to face the new challenges, and; the 
nature of the immediate tasks to be addressed by the international Buddhist community. 
It is my intention to examine each of these questions briefly. 

FUTURE OF BUDDHISM IN EUROPE 
Never before in its long and illustrious history could one have made a more confident 
and optimistic prognosis of the future of Buddhism. Never before has Buddhism been 
so widely known among people of different cultures encompassing the universality of 
the world intelligentsia. 

The early decades of the nineteenth century saw Buddhism being studied 
enthusiastically as a hitherto unknown regional religion within the confines of 
academia in Europe and North America by its early 'discoverers': the pioneering 
oriental scholars who were enthralled by the depth and richness of Buddhism's 
philosophical content and spiritual value-system, and the beauty and diversity of the 
literature and arts which it promoted in the vast continent of Asia. But the century 
ended with clear indications that many a seeker of a lasting remedy for human 
problems of the time, had turned to Buddhism with hope. The exotic plant which was 
nurtured in the nurseries of academic circles had thus blossomed out and inspired a 
number of inquirers who either came to the traditionally Buddhist countries or sought 
teachers and guidance therefrom to pave the way for a new generation of practising 
Buddhists. A welcome boost was given to the traditional missionary zeal of the 
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Buddhists and particularly Sri Lanka, Bunna (now Myanmar) and Japan responded 
with missions to bring Buddhism to the doorstep of willing students and adherents in 
the West. An unmistakeable impact of Buddhism on Western thought, literature and 
arts was noticeable within decades and many prominent thinkers and writers have not 
hesitated in voicing their sentiments of admiration and even indebtedness to Buddhism. 

The twentieth century began with Buddhism as a widely known, recognized and 
respected world religion and, for the first half of it, Buddhism ranked the highest in 
termS of the number of professed adherents in the world. However, in the ideological 
transformation which took place immediately afterthe Second World War, Buddhism 
lost its numerical superiority and in a number of traditionally Buddhist countries, its 
very existence was threatened. The political changes in China and Indo-China brought 
about what could be called a veritable Buddhist Diaspora: a dispersal of Buddhists 
throughout the world in a way no different from the Jewish Diaspora. Todaymany 
millions of Chinese, Tibetan, Vietnamese, Kampuchean and Laotian Buddhists have 
founded thriving institutions throughout the industrialized world and are not only 
serving their own religious and spiritual needs but also facilitating many spiritual 
seekers in these countries to study andpractice Buddhism in all its rich diversity. 
Recent events in Sri Lanka have similarly brought several thousands of active 
Buddhists to these countries. Europe and North America have been the main 
beneficiaries of this spectacular cultural overflow. 

After two centuries, Buddhism is no longer viewed as exotic or strange in any part 
of the world, even though much confusion does exist as to what Buddhism exactly is. 
There is, however, a fair understanding of its lofty spiritual message, the wisdom and 
tolerance Which characterize it, the efficacy of meditation as taught in Buddhism and 
the sincerity and commitment of the Buddhist monks and nuns. No more is anyone 
who wants to pursue the Buddhist Path of Deliverance obliged to travel thousands of 
miles to an unfamiliar cultural milieu and master local languages to learn the Doctrine. 
No major literary language is without a modicum of a well-developed Buddhist 
literature, which leads the present author to the assertion that the future of Buddhism 
is indeed most promising for the whole world and especially promising as far as 
Europe is considered. 

But that is not all. The 1980's ended with a spectacular socio-political revolution.in 
Eastern Europe which cannot but have had tremendous repercussions in other parts of 
the world. Its implications for Buddhism are two-fold. Firstly, a political ideology 
which admittedly was inimical to religion in general is showing signs of waning and, 
in the upsurge of religious fervour in hitherto suppressed societies, Buddhism, \Vith its 
inherent emphasis on freedom and tolerance, is bound to be a beneficiary. The 
invitation, to begin with, and the successful accomplishment of the annual general 
sessions of the Buddhist Union of Europe in Hungary in September 1989 are 
harbingers of future developments. The existence of a core of dedicated and active 
Buddhists in these countries came even to the Buddhist Union of Europe as a welcome 
surprise. Secondly, the opening of these hitherto closed societies will enable thinking 
people to search for spiritual alternatives and in a world of free and open communication, 
Buddhism has a positive advantage. 
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In the nineteenth century when religion feared that science and technology would 
arrogate to it a back seat, Buddhism could face the challenge and emerge victorious. 
That Buddhism is a friend of science and historically the earliest religious system to 
propound the scientific method has long been aclmowledged. In guaranteeing freedom 
of thought and action to the individual, Buddhism has an even stronger record and this 
is what the on-going socio-political revolution is all about. Buddhism more than any 
other religious system can inspire humanity to promote the freedom of the individual, 
for it was the Buddha who preached that "One isone's own master". 

Not only will the world be more receptive to Buddhism in the twenty-first century 
but the existing international organization of Buddhist institutions will provide a 
satisfactory infrastructure for further extension of the influence of Buddhism. There 
can be no doubt that Buddhism will last, but on the contrary it shows every promise 
that it will thrive and serve humanity even more effectively than it has done at any time 
in its twenty-seven centuries of history. This assertion is particularly true as regards 
Europe. 

UNIVERSAL BUDDHJISM 
The Buddhist Community of Europe today comprises three distinct groups whose co­
existence and co-operation would surprise anyone who is not thoroughly conversant 
with the historical evolution of Buddhist schools and sects. They are :-

A. Adherents to traditional schools or sects such as Theravada, Mahayana (including 
Ch'ang, Jyodo, Zen) and Vajrayana (including Shingon): mainly Asian immigrants 
and some Europeans who have identified themselves, through training or inclination, 
with a particular school or sect. 

B. Europeans whose in-depth study of comparative Buddhism has resulted in the 
evolution of eclectic 'new' forms of Buddhist thought and practice: notable among 
such new forms, sometimes identified by newly coined terms like 'Buddhayana' 
or 'Triyana', are the eclectic movements of Christmas Humphreys, Venerable 
Sangharakshita (Friends ofthe Western Buddhist Order) and Anagarika Lama Govinda 
(Arya Maitreya Mal)qala). 

C. Non-sectarian 'seekers' or 'wayfarers' who are particularly attracted to Buddhist 
meditation or philosophy or even ritual; their affiliation, if any, is not to a particular 
school or sect or any of the 'new' forms but to the generality of the aspect in which they 
are interested. Some would not even identify themselves as Buddhists, preferring such 
descriptions as 'friends' or 'admirers' of Buddhism. 
The third Congress of the Buddhist Union of Europe, held in UNESCO, Paris in 
October 1988 saw the active participation of all these groups in a'common endeavour 
to analyse Buddhism's answers to the major problems affecting the European society 
today. Symbolic of their diversity in unity was that the opening and closing sessions 
were marked by an impressive series of different religious ceremonies representing 
Theravada, Vietnamese and Chinese Ch'ang, Tibetan and Zen schools. Similarly, the 
Vesak Celebrations in New York in 1989, where I had the privilege of being invited 
to deliver the keynote address, commenced with as many as ten inspiring religious 
ceremonies, each by a different tradition in a variety of languages. 
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The mutual recognition and the resulting readiness to co-operate has already begun to 
raise two questions. Firstly, there is the question of how the integral unity of Buddhism 
can be highlighted while still preserving the traditions and conventions of each sect. 
Secondly, there is the question of how to convey the unity of Buddhism to non­
Buddhist observers in a Western society in spite of the visible differences of symbols, . 

. rites & rituals and doctrinal emphases. 
I forsee in the coming century a more pronounced effort to find answers to both these 

questions. The search for a unifying core of doctrines has been for Westerners a long 
and unresolved one. Henry Steele Olcott's 'Fourteen Fundamental Beliefs' were 
formulated as far back as 1891 and this did not prec1ude Christmas Humphreys from 
developing his 'Twelve Principles of Buddhism' in 1945. Both need to be further 
refined and, more importantly, adopted by a convincingly representative majority of 
the international Buddhist community. Such an undertaking would constitute a 
significant effort towards evolving a form of 'Universal Buddhism'. Not only is the 
need being widely recognized, but the initial discussions appear to be afoo.t. 

What Europe is looking for is a dynamic personality who could provide the kind of 
enlightened leadership that a task of such magnitude demands. But from where will 
such leadership emerge? Until then, can Buddhist communities of Europe command 
the socio-political recognition which they sorely need from a society that is still 
confused as to what Buddhism actually is. The urge for evolving a form of 'universal 
Buddhism' is bound to come from such socio-political imperatives than from doctrinal 
or religious considerations. 

CHALLENGES FOR THE EUROPEAN BUDDHIST COMMUNITY 
To my mind, the main challenge for the European Buddhist, is to demonstrate that his 
choice of a philosophy of life and spiritual practices different from thos~ of his social 
environment is neither an expression of dissent nor a symptom of aberration. That one 
has chosen to be a Buddhist out of conviction could only be established by drawing 
attention to the special features of Buddhism which they have found to be more inline 
with their spiritual needs in the context of modem society. The question is of how the 
relevance and applicability of Buddhism to their lives be convincingly demonstrated 
to the Western society. There is no doubt that Buddhism needs to be better known in 
Europe. The emphasis laid on inter-religious dialogue in recent times stems from this 
need. 

In the last two centuries, scholars have paid generous encomia to Buddhism and its 
cultural achievements. In those leisurely days, their works were read and commented 
upon and learned societies virtually 'propagated' Buddhism even though religious 
propaganda was not their objective. In today's busy world however, Buddhism in 
Europe suffers from a communication gap particularly in its reach to socio-political 
decisionmakers. The Buddhist Union of Europe evolved as its theme for the last 
Congress the concept of 'sharing the common space'. The Buddhist community of 
Europe, in its efforts to secure governmental recognition of its identity as well as 
support for its social and cultural activites has to convince those in power that it has' 
a right to share 'the common space'. This would entail new forms of publicity, utilizing 



216 Proceedings: 'Buddhism into the Year 2000' 

the most advanced communication technology, on the one hand, and vigorous 
lobbying using equally sophisticated skills, on the other. This I see as the foremost 
challenge for the Buddhist community of Europe. 

The second challenge is to use to the best possible advantage, the influx of Asian 
Buddhists into European society. It is clear that the Asian immigrants have brought 
with them an invaluable cultural heritage along with a well-trained and dedicated 
Sangha. Their readiness to establish sustainable institutions to meet their spiritual and 
cultural needs has been matched by admirable fund-raising and management capacities. 
It is also to be noted that they have made the presence of Buddhism in Europe more 
conspicuous. However, what can it be that prevents a greater degree of co-operation 
and mutual reinforcement? 

There appear to be problems on both sides which must be solved with effort and 
patience. The European 'seekers' may have to grapple with psychological constraints 
as well as undefined sanctions before they can get closer to Asian immigrants. At the 
same time, the latter have to overcome linguistic and cultural barriers to develop more 
meaningful communication. The need for increased endeavours on both sides will 
become more acutely felt upon reaching the tum of the twenty-first century. 
Another challenge would be the need to cater for ever-increasing numbers of seekers 

who will demand guidance, information, assistance and encouragement. The process 
of democratization of Eastern Europe, in particular, is expected to create a demand for 
which the European Buddhist Community does not appear to be adequately equipped . 

. There is bound to be a massive need for literature, teachers and institutions, all of 
which would call for a enormous investment in terms of money, materials and 
manpower. The opening of new areas of influence could entail its own problems 
particularly in the form of unhealthy rivalry, duplication of effort, wasted resources 
and unfortunate bickerings. To guard against these, while utilizing all available 
resources to service new Buddhist communities, will again call for mature leadership 
and wise guidance. 

CAPACITY TO FACE THE CHALlLENGES 
It will be no exaggeration to say that the Buddhist communities anywhere in the world 
have nothing more than their devotion, dedication and determination as their vital 
resources. This statement would apply to the European Buddhist community with 
even greater emphasis. Their material resources (and definitely their human resources) 
are indeed very meagre. The challenges the community has to face are too ponderous 
for it to bear alone. From where, then, will it receive the much-needed succour? As the 
only way open to it, I see nothing more effective than self-reliance. A popular 
Sinhalese proverb underscores that 'the shade for one's head is one's own hand'! 
Developing self-reliance in the European Buddhist community is, however, to be 
attempted through a series of well co-ordinated actions. First in such a series is the 
strengthening of its national and international organizations. National Buddhist 
unions, with the Buddhist Union of Europe as its umbrella organization, have been 
progressively evolving since 1975. They need to be streamlined and some minor 
difficulties of a: legal and procedural nature have yet to be resolved. The minimum 
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infrastructure is already available, however, and what needs to be done is to mobilize 
wider participation and co-operation both at the national and at the international level. 
The fourth International Congress in Berlin in 1992 is awaited with the hope to 
generate an upsurge if interest and ·commitment. 
The second challenge would be to make greater use of the numerous resource centres 

. which Europe has developed over nearly a century. The present author has observed 
that every one of them is under-utilized simply because the resources for wider 
dissemination of their services have been limited. Excellent pUblications have 
restricted circulation and reputed scholars and meditation masters can serve only a 
fraction of a potential clientele. Is this always due to lack of material resources? Could 
the elimination of overlapping and duplication enhance the coverage of these 
services? No-one has yet taken stock of the situation because no-one hitherto has seen 
the need. In fact, we have only very recently succeeded in even collating information 
on the available resources and facilities in Europe. But the challenges of the twenty­
first century, mcike it obligatory that the streamlining of all available facilities is taken 
up as a matter of urgency. _ 

Along with these, it appears necessary that hitherto unused or under-used resources 
and facilities available both in institutions established by Asian immigrant Buddhists 
and in traditionally Buddhist countries of Asia are pressed into more effective service. 
These are particularly rich in tradition, literary resources and manpower. These 
resources and facilities cannot be utilized as they are, until they are oriented to serve 
the specific tequrrements of the European Buddhist community. The initiative to give 
the facilities a new orientation has to come from the European Buddhists, whose needs 
have to be better articulated. The Asian institutions will in tum need both training and 
material support to service the European Buddhists. What appears urgent in this case 
is the early commencement of a dialogue in which the pre-conditions to be fulfilled 
on both sides are identified. 

Last, but not least, the European Buddhist community must begin to playa more 
active role in international Buddhist forums especially the World Fellowship of 
Buddhists. I would like more European Buddhist organizations join this world forum. 
The challenges of the twenty-first century make it more than imperative that the 
Buddhists the world over unite in order to pool their resources and make their voice 
heard. 

CONCLUSION 
What I have said of Buddhism in Europe will no doubt apply to other regions of the 
world as well. The coming decade is a period for positive action. The international 
Buddhist community has to be prepared for the tasks it will face in the coming century. 
With a world where peace is positively 'breaking out' all over and the freedom of the 
individual is getting increasingly recognized, Buddhism has a vital role to play. 
Humanity needs the wisdom, the sobriety, the serenity, the tolerance and the purposeful 
determination which Buddhism is known to generate in no mean measure. As 
humankind will pursue its search into the next century for freedom from dogma ~nd 
fundamentalism, from strait-jacketed thinking and intellectual restraint and from 
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greed, hatred and ignorance, the Noble Teaching of the Buddha will be hailed as 
beacons of enlightenment and a sources of spiritual inspiration and support. This 
search has visibly begun in the West and, as an interested and closely-involved 
observer of the Buddhist scene of Europe, it is my fervent hope that Buddhism will 
emerge in Europe as a foremost fashioner of the conscience of humanity_ 

Mayall beings be happy and contented. 



Jl§ 
. The Need for Philological Research in 

the Field of Buddhist Studies 
Dr. Aleira Yuyama 

Buddhism is no doubt a cultural heritage common to all human beings. It is a religion 
which never collides with science - the scientia that promotes universal human 
knowledge. Buddhoiogy will thus become one of the most important fields of Asian 
studies, and after all humanistic science. In order to achieve the goal within the 
framework of humanistic science in pursuit of Buddhist studies the philological 
approach will without doubt serve to construct the firm basis. "Buddhist Philology" 
is not just a branch of humanistic sciences to study only the language(s), in which is/ 
are written primary or secondary Buddhist materials. Mastering the language(s) 
concerned is the prime necessity to carry out philological research in Buddhist studies. 
Without leaming the language(s) one can never see the bottom of the hearts of 
cultures. In my paper I wish to demonstrate the diversity of definitions of "philology" 
and try to seek what are badly needed in Buddhist studies from the viewpoint 
of "Buddhist Philology". 

n this occasion I shall take the liberty of presenting a paper on philological 
methods in Buddhist studies. This topic may sound somewhat out of place 
within the framework of a conference on the future of Buddhism. Some may 

expect philosophical proposals put forward to the century to come. Others may wish 
to see doctrinal problems to be questioned and answered for the benefit of generations 
in the next century. 
To me it approves equally important for the future of Buddhism to review the present 

state of Buddhist research. Without a basis of scientific study Buddhism will never 
survive into future generations. Furthermore, I wish herewith to demonstrate the 
importance of philological background in pursuing any aspect of Buddhist studies. 

This paper is simply a result of my own self-review carried out in the course of my 
research work in the rather a narrow field of studies, viz. research in Buddhist Sanskrit 
literature, which I will name "Buddhist Sanskrit philology". 
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Nevertheless, this is still an essay on miscellaneous questions. At the moment I 
strongly feel the need for establIshing a kind of discipline in Buddhist studies, i.e. 
"Buddhist philology", or "philological studies of Buddhism". This discipline is . 
nothing but "fundamenta buddhologica" or "fundamental Buddhology". 

Although this represents a serious and delicate issue in the area of Buddhist studies, 
limitations of space and preparation-time oblige me to cut back my illustrations and 
references. The readers are therefore kindly requested to exercise their imaginations 
to my behalf when they see any insufficient arguments with improper words. That is 
to say: the problems may herein be presented one-sidedly in a way within the 
framework of the studies in Buddhist Sanskrit literature, in which my special interest 
lies. I am thus eagerly looking forward to hearing the frank opinions, advice or 
suggestions of my readers. 

][JlEFIN][TlION OF "lPHJILOLOGY": 
When one looks into the term "philology" carefully, one finds that it has been used to 
express a variety of delicate nuances, not only by individual scholars but also by those 
engaged in different disciplines, by those living in different countries with different 
cultural traditions, and those in different periods ofthe history of humanities. That is 
to say, whether conscious or not, the term "philology" has been and is used to indicate 
different topics within the framework of humanistic studies. 

Greeks, Romans and Babylonians: It is clear that term itself has derived from the 
Greek ~lA,OA,Oy(x, "love of language, science of language", i.e. ~lA,o<; "fond, loving", 
plus A,oyor:, "word, language": cf. e.g. German Philologie. It was established as a 
branch of science in the Hellenistic world. The Romans are said to have just passed 
on this tradition. However, it was the Babylonians who had indeed kept the Greek 
philology for the European world of "renaissance", or in other words of "humanism". 
"Philology" in its modem sense was revived in the era of "neo-" humanism in the 
West. Its history from the Hellenistic world to the present is therefore a long one. 

The issue is not that simple, and it may be complicated by the very length of its 
history. Students in classics certainly have different views from those engaged in 
modem studies. 

The Term "lPhilology" in translation in other languages: The matter becomes 
still more complicated when "philology" is translated into non-European languages. 
For instance, the term was beautifully translated into Japanese from the German as 
Bunkengaku C3t(t*~) by the famed scholar-poet Bin Ueda C1::. EB JlN)(l874-1916). But 
this has unfortunately misled Japanese scholarship of "philology". The Chinese Yii­
yeh-hsiieh (~~ § ¥-) may mean "science (to study) word and/or language", and is thus 
a much more "linguistics-orientated" field of study, something which may well be 
explained by the fact that the English have long used the term "philology" in the same 
way, and it is possibly this which has had an influence upon Chinese scholarly circles. 

BACKGROUND SCENES OF DEFINJING "PJfULOLOGY": 
A case in England: A good example may be given in connection with the problem of 
English spelling, a topic debated by a number of eminent scholars in the years up to 
1870 in The Transactions of the Philological Society of Britain. They are, among 
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others, an English 'philologer', Alexander John Ellis, originally Sharpe (1814-1890), 
an English poet-artist-social theorist William Morris (1834-1896), an English 
lexicographer, Sir James Augustus Henry Murray (1834-1915), another English 
'philologer' Walter William Skeat(1835-1912), an English phonetician Henry Sweet 
(1845-1912). The English have continued to show a penchant for this kind of 
discussion, even up to our own times. 

Expianations in encydolPredias: In seekjng to identify differences in the term 
"philology" in those countries, which have played a great role in promoting this field 
of study a useful short-cut is provided by looking at some important encyclop<edic 
works. In past decades the tendency in England to distinguish both "linguistics" and 
"philology" has become rather conspicuous. 

"Encydojplredia BrHannica": This fact is clearly demonstrated in the Encyclo­
pa;dia Britannica. If one consults the article "philology" in its 1962 Edition', one reads 
the following description beginning with: 

"a comprehensive name for the study of language and literature, too wide to be 
exact and therefore tending to fall into disuse in favour of a clear distinction 
between literary and linguistic scholarship .... " 

In this edition, the article "philology" occupies a full half column. But, in fact, to our 
surprise, the next edition, The New Encyclopa;dia Britannica (in thirty volumes), in 
its Micropa;dia, VII (Chicago etc.: Helen Hemingway Benton, 1973-1974), spares a 
mere dozen lines for "philology": 

"in Britain, an old term for comparative linguistics and historical linguistics, the 
study of the evolution and interrelations of languages and of language change. 
In American and continental usage, it usually refers to the study of written texts. 
Comparative philology, now usually called comparative linguistics, became a 
significant field of study in the 19th century. The principles and methods of 
comparative philology were used to establish language families on the basis of 
linguistic relationships." 2 

Then it refers to relevant entries for further information. 

German and French encydopredlias: On the other hand, the Brockhaus Enzyklopiidie 
(in zwanzig Biinden)3, and the Grand Larousse encyclopedique (en dix volumes)., 
spare considerable space for this term. In particular, I was much interested to find that 
even the Larousse admits that the French received influence from both German and 
English scholarship. 

It might be of some interest to have a quick look at the attitude shown by those 
scholars engaged in modem studies. In Dupre's Encylopedique du bonfranr;;ais dans 
l' usage contemporain, one finds the term "philologie": 

"Quelques termes relatifs, l'etude des langues et que l'on confond frequemment: 
Linguistique: etude scientifique, historique et comparative des langues. 

Philologie: etude d'une langue au point du vue de la grammaire, de la propriete 
des termes et de la critique des textes."5 

They are followed by "Morphologie", "Semantique", "Onomastique", "Terminologie", 
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"Phraseologie", "Lexicologie", "Lexicographie" and "Stylistique". 
It must now be enough for everyone of us to see "definitions" further in such 

encyc1opa;dic dictionaries, which seem to give no solution after all in the field of ' 
Indian and Buddhist studies. It might be more important to see rather the question of 
misunderstanding the term and therefore the rOle of "philology". This is certainly a 
warning to me of the dangerous pitfalls involved and an encouragement to reflect on 
my own method of research. 

Slaves named "Philologus": Just by the way, the name Philologus appears in The 
Epistle of Saint Paul to the Romans, XVI. 15. Ironically enough,I once read somewhere 
that the name Philologus at that time was quite commonly used for slaves. I just hope 
that I do not become an academic slave named "philologist"! 

DIFFERENCE OF NUANCE liN PHILOLOGY: 
Every scholar believes that there are differences of nuance in philological works in 
various countries, and particularly in the case of Buddhist studies. However, it is not 
at all an easy task to describe them. Nevertheless, I must try to do it in the hope that 
I am not totally mistaken. Basically, it may not invite much controversy to say that no 
serious "philological work" can be pursued without a strong basic training in the 
languages concerned. Some examples will be given later on. 
North America: In spite of the considerable influence of the British a hundred years 

ago, North Americans have since tried to distinguish clearly between "linguistics" and 
"philology", In short, "linguistics" on this Continent has become a "scientific research 
into language", whereas "philology" has turned to more "literary research" within the 
framework of "humanities". 

France and Germany: With regard to the scholarship of Eugene Burnouf (1801-
1852), I strongly feel that he was not just interested in translating as many texts as 
possible and in describing the history ofIndian Buddhism with the help of a great deal 
of material which was unknown to his contemporaries, but he was, Ibelieve, preparing 
something 'humanistic' within the framework of 'cultural history'. This has been the 
starting point of the French School of Indian and Buddhist studies up to this day. 
Students in the "ecole franyqise" are no doubt required to undergo rigid language 
training, but, at the same time, must not fail to attend to the cultural background, 
whereas German scholarship always stands firmly on logical positivism. As far as the 
discipline of Buddhist studies is concerned, this positivistic attitude, I think, reveals 
to us the slightly different nuance in Buddhist philology between the two, even though 
the German influence on French philology at the time of neo-humanism was never 
negligible. It is to be remembered that France has admittedly adopted the philology of 
England and Germany in a rather flexible manner during that era. 

THE ROOT OF VARIA nON IN "MODERN" PHILOLOGY: 
The existence of a variety of definitions of "philology" is a phenomenon that may have 
a deep root in history. It may well go back to the period around the beginning of the 
last century, when comparative grammarians were shocked at the discovery that 
Sanskrit belonged firmly empirical to the European family of languages. It was the 
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time when the so-called "Indo-European Comparative Grammar" was in the process 
of formation as a significant branch of science. This new discipline was and has been 
caned "Comparative Philology". 
Sir 'o/Vmllam Jones: The news thatwas to shock European comparative grammarians 

came with the inaugural volume of a journal named Asiatick Researches, published 
in Calcutta in 1788, in which was included an article by the founding President of the 
Asiatic Society of Bengal: Sir William Jones (1746-1794). It was his Presidential 
Address delivered on the occasion of the Third Anniversary on 2 February 1786: 

"The Sanscrit language, whatever be its antiquity, is of a wonderful structure; 
more perfect than the Greek, more copious than the Latin, and more exquisitely 
refined than either; yet bearing to both of them a stronger affinity, both in roots 
of verbs, and in the forms of grammar, than could possibly have been produced 
by accident; so strong, indeed, that no philologer could examine them all three 
without believing them to have sprung from some common source, which, 
perhaps, no longer exists. There is a similar reason, though not quite so forcible, 
for supposing that both the Gothick and the C eltick, though blended with a very 
different idiom, has the same origin with the Sanscrit; and the old Persian might 
be added to the same family, ifthis were the place for discussing any question 
concerning the antiquities of Persia.".6 

Some scholars argue, however, that the influence of Jones been greatly exaggerated. 
True! There was, for instance, a Florentine-born Jesuit Filippo Sessetti (1540-Goa 
1588), who sent a report to Rome on the similarity ofItalian and Indic. But, I believe, 
it was the very Jones who had really made a scientific influence on later scholars like 

. Franz Bopp (1791-1867), who became the father of Indo-European Comparative 
Grammar. --- In any case, it is noteworthy that Jones uses the word "philo lager" here. 

AN ACCUMULATION OF llNTELLECTUAlL 
ENERGY BROUGHT TO BEAR ON "MODERN lP'.HIlLOJLOGY"; 
It was very fortunate, or rather perhaps an inevitable development in human intellectual 
history, that modem Buddhist studies started to be pieced together within the 
framework of "Orientalism" at the time when the basis of Western classical philology 
was being established. It is to be remembered that, by that time, i.e. before the period 
of neo-humanism in the West, an enormous amount of intellectual energy with regard 
to the cultures of the East had been accumulated. 

Athan3sius Kircher: In Europe, before William Jones, the notorious Fulda-born 
German Jesuit Athanasius Kircher (1601-1680) has already made his appearance. 
Better known to the world of natural science, he brought out the so-called China 
Illustrata in 1667 from Amsterdam. Kircher spent forty-five years in Rome, during 
which time he only once went abroad - if one may so call it - to the island of Malta. 
In the meantime he had just waited tirelessly and greedily for reports sent by his fellow 
Jesuits in the Orient. In this book is found the Nagari-script printed for the first time 
in Europe. 
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Heinrich Roth: This lithograph print was made, asa matter of fact, from the 
handwritten text by his compatriot colleague, Father Heinrich Roth (1620-Agra 
1668), who wrote the first European grammar of the Sanskrit language. This grammar 
had slept on a shelf of the Vatican for more than two centuries until 1989, when it was 
photomechanically reprinted in Leiden. 

Paulinus as. Bartholomaeo: The first European grammar of Sanskrit appeared in 
Rome in 1790 from the pen of the Austrian-born Paulinus as. Bartholomaeo (1749-
1804), who often attacked the "Angli Ca1cuttenses", including William Jones. 

Johannes Grueber and Albert d'OrviHe: An Austrian, Johannes Grueber (1632-
1680), and a Belgian, Albert d'Orville (1621-Agra 1662), were the first Europeans to 
visit the Tibetan capital of Lhasa, in 1661, from where they made a journey to 
Kathmandu and then to Agra. Having left Peking on 13 April 1661, they arrived in 
Lhasa on 8 October. Grueber's meticulous sketch of the Potala Palace was also 
reproduced for the first time in Kircher's China Illustrata. This pub1ieation is thus not 
just "China Illustrata", but rather "Orientalia Illustrata". 

Papal envoys to the Empire ofthe Khans: Needless to say, the Vatican had shown 
a great interest in the areas dominated by Tibetan Buddhism. The papal envoys were 
sentto the great Khans of Mongolia as early as in the thirteenth century. Such may well 
have been the influence of the wide-spread tradition ofPrester John's Christian Empire 
in the East. . 

After da Gama:- Franceso Orazio dena Penna: It goes without saying that 
information from the East flooded into the West, particularly after the discovery ofthe 
Indian route via Cape Hope in 1499 by Vasco da Gama (1469-1524). About half a 
century after the arrival in Lhasa of Grueber and d'Orville, the Italian Cappuccino, of 
a Franciscan branch, Father Francesco Orazio della Penna (1680-Patna 1745), spent 
more than ten years in that capital city, from where he despatched to Rome a number 
of reports, including a Latin translation of the Pratimok$a-siitra in Tibetan. This 
seemingly fiirst European translation of a Vinaya- text is now lost, ifnot in a dormant 
state on a shelf of the Vatican Library. 

Indian and Tibetan alphabets: When another half century had passed, an Italian, 
Augustino Antonio Giorgi (1711-1797), published in 1762 in Rome the voluminous 
work Alphabetum Tibetanum which was followed, from the publishers, by a number 
of books on Indian alphabets. They must have been initially made for the use of the 
missionaries, but certainly agitated the curiosity of intellectuals in Europe. 

Other figures in ancient times: Yes,alas, I must stop writing this kind of 
background history. But I wish here to emphasize, whether one likes it or not, that the 
knowledge accumulated in this way by the Catholic missionaries sowed the seeds for 
a variety of fields of Asian contemporary study. Of course, before that, one cannot 
forget figures like MEyacr8cVll~ (ca. 350-280 B.C.), a friend of Seleukos Nikator and 
his ambassador to Maurya India, nor Marco Polo of Venice (1254-1324), who 
contributed a great deal to the 'European' view of the East. So many others have helped 
introduce the knowledge of the East and promoted its study. I regret that I have not 
enough space here to indulge myself with a sentimental j ourney to the history ofIndian 
and Buddhist studies in the West. 
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IMPORT ANT FIGURlES JIN n-m lEARUlER STAGES OF MODERN 
BUDDHIST P1HlILOLOGY liN TlF-KlE WEST: 
Due to the limited size of this paper I have to miss a number of historical aspects and 
figures in the field of Buddhist studies. This by no means implies that they are 
unimportant. 

Let me go back in haste to the early period of Buddhist philology at the begiillling 
of the last century. I wish to say a few brief words in order to put this period into 
perspective: 

P AU STUDIES: 
Rask and Scandinavian Sciholiars: One cannot help mentioning the name of a Danish 
linguist, Rasmus Kristian Rask (1787 -1832), who became interested in collecting Pali 
materials on the island of Lanka. Copenhagen has thus been a renowned centre of Pali 
studies since then. After Rask, there appeared a number of leading scholars in the 
related field of study in Scandinavian countries, such as Niels Ludvig Westergaard 
(1815-1878), Viggo Fausb¢ll (1821-1908), Carl Vilhelm Trenckner (1824-1891), 
Dines Andersen (1861-1940), Helmer Smith (1882-1956). 

In particular, mention must be made of the enormous enterprise, which started under 
the sponsorship of the Royal Danish Academy, i.e. A Critical Hili Dictionary,' begun 
by Carl Vilhelm Trenckner, and which has continued with the international collaboration 
until now. This indispensable tool is no doubt one of the greatest achievements of this 
century in the field of Indian and Buddhist studies. Regrettably, however, this 
dictionary is thought to be just a lexicographical work on the Buddhist vocabulary by 
a number of Buddhologists, who are naturally never satisfied with it. 

JBIlJIJnJ.(j)llJIf and Lassen: In connection with Pali, it is to be remembered that the 
Frenck school of Indology has shown a great interest in the Pali language, beginning 
with Eugene Burnouf (1801-1852). In collaboration with the Norwegian-born Christian 
Lassen from Bonn (1800-1876) he brought out the first scientific grammar of Pali. 
Bumoufbecame the second chair-holder ofIndology at the College de France (1832) 
and Secretary of the Asiatic Society of Paris (1826). It is an interesting fact that the 
French school of Indian and Buddhist studies has never neglected Pali studies since 
Bumouf. 

Rhys Davids and the Pali Text Society (JPTS): Here one should not forget to 
mention London, which has become another great center of Pali and allied studies 
since the establishment of the Pali Text Society in 1882 by Thomas William Rhys 
Davids (1843-1922). A great many Pali texts and English translations, as well as a 
dictionary, a concordance and a journal, have appeared from the PTS. With the PTS 
as their centre Pali studies have returned to an active role in England. 

Geiger's standard grammar: Mention must also be made of a Munich scholar, 
Wilhelm Ludwig Geiger (1856-1943), whose Pilii Literatur und Sprache8 is still a 
standard reference work for every student in the relevant field of study. It is also to be 
remembered that the German scholars have always shown a keen interest in Pali, 
particularly from the linguistic point of view. It,has then contributed to promoting 
Buddhist studies in general. 
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PaRi studies after "Vorid War H: After World War II, Pali studies rapidly declined. 
It is a matter of delight to see Pali and related studies reviving and coming up in recent 
years. In a sense, it is quite natural, since the corpus of Pali literature is another 
enormous treasure house of Buddhist studies. The keen interest shown by linguists is 
also remarkable. On the other hand, I cannot help confessing with much regret that 
Buddhist scholarship in South and Southeast Asian countries has relied too much 
upon Pilli sources alone. These are not the only source materials of Buddhism on the 
Indian Sub-Continent and elsewhere. 

SANSKRIT lBUDDHOLOGY: Hodgson and JBummollllf: 
It was in 1828 when the English Resident in Kathmandu, Brian Houghton Hodgson 
(1800-1894), who seems, according to some recently uncovered history of his time, 
to have had a sympathetic feelings towards the people of Nepal, published an article 
on the languages, religions and literatures of the Himalayan region. It did not escape 
the attention of serious scholars of the 'vVest. 
At this, Eugene Burnouf (1801-1852) became really excited to learn ofthis Buddhist 

literature written in Sanskrit. After some hesitation, in his capacity as Secretary of the 
Asiatic Society of Paris, he decided to write to Hodgson on 7 July 1834 to. ask for 
Sanskrit manuscripts. Herewith I quote a small portion of his actual letter, since it 
vividly conveys his excitement. He says: 

" .. .j'ai eprouve une bien grande satisfaction en apprenant que les livres de 
Buddha (Sakya) existaient en sanscrit..."9 

In response to B urnouf s request a bunch ofB uddhist Sanskrit manuscripts despatched 
by Hodgson were delivered to his hands in Paris in April 1837. Burnouf then 
immediately started translating these texts. In the meantime he asked Hodgson to send 
some other manuscripts of the same texts to make his readings more certain. Almost 
all the French translations made by him were incorporated into his monumental work 
Introduction a l'histoire du Buddhisme indien 'o. This is indeed the beginning of 
modern Buddhist philology, and at the same time "Buddhist Sanskrit philology" as I 
call it. 

TIJBETOLOGY: Csoma and Schmidt: Being deep in the Zanskar mountains, to my 
surprise, almost at the same time in 1829, the pioneer of Tibetology, Korosi Csoma 
Sandor [Alexander Csoma (de Koros)] (1784-1842), had already started exchanging 
views in correspondence with Hodgson in Kathmandu. In 1832 he informed the West 
of the existence of the Buddhist Canon in Tibetan with the basic material of the Snar-
than edition. 

Incidentally, one cannot forget the name of a Russian scholar, who also had access 
to materials at first hand. His name was Isaak Ja.,,\:ob Schmidt (1779-1847), who made 
known of the Sde-dge edition from Sankt-Petersburg in 1845. After him appeared a 
number of Russian scholars, who never forgot the importance of Buddhist Tibetan 
materials. 
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SINOLOGY AND BUDDlHOLOGY: 
Now, again, it is very gratifying to see how the Sino 10 gists in Paris have always shown 
a keen interest in Buddhism. The first chair holder at the College de France, Jean Pierre 
Abel-Remusat (1788-1832), translated forthe first time the Travels by Fa-hsien ($~) 
who went to India in search of Sanskrit manuscripts at the beginning of the fifth 

. century. Though published after his untimely death, this drew people's attention to the 
East. He was succeeded by Stanislas Julien (1799-1873), a good friend of Burnouf's, 
who did a great deal of service to Sino-Indian Buddhist studies, when there was no 
complete Buddhist Tripij:aka in Paris. In 1857-58 he published the voluminous 
Travels of Hstian-tsang (y;~) in French translation. In 1859 his translation of Indian 
narrative stories appeared, preserved in the Chinese Buddhist Canon. This was the 
beginning of studies in Buddhist narrative literature. Mention must be made of his 
contribution to the method of reconstmcting Indic sounds transcribed in Chinese 
(published 1849 and 1861). It was from none other than Julien, that Burnouf learned 
of the existence of Buddhist scripture in Chinese. As for the Tibetan, he learnt of it in 
particular from the writings of Csoma and also Schmidt. 

SOlo/fIE PRESENT FEATURES AND 
FUTURE PERSPECTIVES IN BUDDHIST STUDIES: 
Area Studies: In about the past half century, a discipline centred in the United States 
of America, which aims at carrying out research on the culture of a specific area after 
mastering the language(s) of the region concerned, has made rapid and great progress. 
There have been a great many achievements particularly after the World War II in such 
fields as linguistics and cultural anthropology. This method, that of "area studies" has 
explored a totally new aspect of research, including the field of Buddhist studies, in 
particular living Buddhism. 
It is tme, however, that those serious scholars engaged in research through this kind 

of methodology have recently been reconsidering their approach, yes, reconsidering 
their method, asking if they have not forgotten to take account also of the diachronical 
method fostered in the long philological tradition and the historical development of 
doctrinal background. In addition, they question if their language capability, especially 
regarding the spoken language(s), has really been good enough, and if perhaps their 
method should be integrated with philological method. 

Co-openatiollJ. wWh Jazlfl1 Stllldlles: On this occasion I wish to add here that another 
important matter for the future of Buddhist studies is the study of J ainism;, the religion 
founded by the Mahavlra, a contemporary of the Buddha. The Canon of this rival 
religion contains a plenitude of similar expressions and doctrines (as well as dissimilar 
ones). Such materials will doubtlessly be of great help in understanding Buddhism 
more precisely. In order to pursue such studies one is required to have a thorough 
knowledge of Middle Indic languages, of which another standard grammar was given 
as a boon to us in 1900 by Richard Pischel (l849-19b8). 

Sdelfl1tific Embryo of JPrakrit Studies: It was for instance Albrecht Weber (1825-
1901) of Berlin, as early as 1847, for the first time clearly acknowl~dged a dialectal 
development of Indo-Aryan languages. He argued that the Sanskrit and Prakrit ; 



228 Proceedings: 'Buddhism into the Year 2000' 

languages had a common and simultaneous origin, viz.lndische Studien, II: . 
" ... Communis ergo est et simultanea origi Samskritae linguae et Prakritarum 
linguarum ... ". II 

It is so pleasing to see the growing number of eminent scholars presently working on 
Middle Indic languages. Without taking account of their results, one cannot properly 
continue philological work on Buddhist texts, and thus Buddhism itself. 
American School ofIndology: Concerning the importance of Middle Indic studies, 

mention must be made of the American School of Indology, as I call it, which has re­
planted its crystal-cut research in historical principles, deeply into the soil on the North 
American Continent. The American School, or rather the Yale School (earlier of Johns 
Hopkins) ofIndology, established by William Dwight Whitney (1827-1894), followed 
by Maurice Bloomfield (1855-1928), Franklin Edgerton (1885-1963), and then 
Murray Barnson Emeneau (1904- ), have introduced and developed the German spirit 
of profound scholarship, coupled with a flexibility which has sinc~ disappeared from 
Germany and which has been rejected by the French School for so many years. 
Everyone prays for the continuation of this American tradition. 

Incidentally, with regard to Indian studies in the United States, I cannot skip the 
name of Charles Rockwell Lanman (1850-1941), of Harvard, who encouraged 
philological studies of Buddhism from his Chair of Sanskrit, as was attested in 1891 
by his launching the Harvard Oriental Series with the publication of Aryasura's 
JiltakamilIil, edited by Johan Henndrik Caspar Kern (1833-1971). 

Edgerton and Buddhist Sanskrit philology: The very Yale School produced 
Franklin Edgerton, who brought out another monumental work of this century in the 
field of Indian and Buddhist studies, i.e. Buddhist Hybrid Sanskrit Grammar, 
Dictionary, and ReaderY Similarly to A Critical PilIi Dictionary of Copenhagen, it is 
also a matter of great regret that many Buddhologists do not see the author's 
methodology, either grammatically, lexicographically, or text-critically. Without 
having this judgement, one is not qualified to criticise (or rather to consult) his work. 

MISUNDERSTANDINGS OF-"PIDLOLOGY": 
Examples of pitfalls in philological research: There are those who still think that 
"philology" is afield of study in the "development oflanguage(s)", in particular within 
a family or a related group oflanguages. This misunderstanding may well go back to 
the early nineteenth century, as we have seen above. 

"'Pitfall A": Every serious scholar knows very well that there has been and still is 
a pitfall, in which many students were and are trapped. This is the kind of exegetic 
study of texts. Students who follow this approach are so particular about unimportant, 

. minor details, or feel compelled to over-refine trifles, with out seeing the texts as a 
whole. A typical example in East Asia is the pitfall called "exegeses" , Sino-Japanese 
hsiln-ku (chih) hsileh Ikunko-no gaku (IDII~i!i(~)~). 

A more serious problem in such cases is that the practioners think that this tradition 
must be transmitted without fail from teachers to pupils in succession with no break. 
In these cases their intellectual horizon become naturally narrower and narrower, 
generation after generation. This pitfall may be called "pseudo-philology", or rather 
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"technical hermeneutics". One must bear it in mind that "philology" is never a 
technical study ofliterature! Unfortunately, there are still too many scholars who think 
in that way. Needless to say, these are the same scholars who think that "philology" 
is a science of secondary importance. It is a science with romanticism! 
"Pitfall :8": There is a still a more serious pitfall, which is to be found in a work done 

by a scholar who has already made up his/her own mind about their conclusions before 
starting to do his/her research. Such a scholar naturally looks only for materials that 
favour their theory. In many cases such a work looks so firmly established that readers 
are easily misled, because such a work is often presented very logically with the sourcf1 
materials to prove his/her ready-made theory. However, the materials disproving his/ 
her theory are cunningly neglected. I cannot resist comparing such "research" works 
with a meaninglessly provocative journalistic article. 

Furthermore, there are scholars who present their works just by quoting primary 
source materials from secondary literature. It is dangerous for readers of such works, 
who are unable to judge the facts through their trained insight and intuition. 
It is frustrating to see that these kinds of works impel some scholars, in particularly 

those engaged in "doctrinal" aspects of Buddhist literature, to sow critical mistrust of 
"philological" studies of the same literature, although their criticism does not actually 
relate to "philology". 

"Pitfall C": There is also another extreme view of "philology": some claim that 
"philology" is a field of work which collates original texts in manuscript form. There 
is indeed a basic construction work involved in philology. Without it, the building 
named "philology" will easily collapse. Unfortunately, there are a great number of 
fragile structures in the area of Buddhist studies as a whole. That is to say: there are 
too many texts which the editors call "critical" editions of texts! In fact, they are not! 
There are a number of "critically" edited texts which must be "critically" re-edited on 
the basis of the manuscript readings! Serious students may easily imagine how 
dangerous it is to build up their ideas or thoughts from such unreliable texts! 

It is to be remembered, however, that work such as editing texts or text-critical 
research represents one extremely important aspect 'of "philology", but not the whole 
of it. 

Having experience of such basic construction work will no doubt affect the degree 
to which students in Buddhist studies develop sharp and deep insight in their future 
research work. Even if they direct themselves to other disciplines they will still be 
trained to view the subject from various angles. But, again, those who have a 
misconception of "philology" do not see this important point. 

"Pitfall D": Furthermore,there are other extremists who claim that "philologists" 
must set forth their arguments and build up their theories only on the basis of "extant" 
written documents. One must remember that there are a great many texts which have 
been lost in the course of transmission and tradition. Oral traditions cannot be ignored 
in a number of cases of philological work. 
"Pitfall E": There is indeed a counterpart to those who cite only materials convenient 

to themselves. These are like extremely particular patients who never allow 
"philologists" to venture a "working hypothesis ". Itis naturally dangerous to accumulate 
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too many hypotheses. On the other hand, it is also a dangerous pitfall for "philologists" 
to be too cowardly or cautious. They must not lose a flexible attitude towards their 
work. This kind of flexibility is often fostered by insight, nourished from the 
neighbouring cultural studies within the framework of humanities. 

IMPORTANCE OF TRAINING IN THE RELEV ANT LANGUAGES 
Indic, Tibetan and Chinese: In the first place it must be made clear that, so long as 
"Buddhology" is a branch of humanistic studies of Asia, the students in this field 
should be introduced to classical languages of India, Tibet and China as a minimum 
requirement. 

Japanese (classical and/or modern): If at all possible, the Japanese language 
should be added to this listin order to make students familiar with the enormous corpus 
of secondary literature inJ apanese, one which is becoming more and more indispensable 
to the pursuit of Buddhist studies as a whole. 

Major and minor languages of Asia: The introduction of other major and minor 
languages of Asia, either classical or modem, will certainly help not just to promote 
Buddhist studies within the framework of Asian studies but for humanistic studies as 
a whole. Buddhist philology is, needless to say, not a discipline to which concentrates 
solely on the study of the languages concerned. Without knowing these languages, 
however, one cannot touch deep into the heart of the culture. 

Modern E\.Ilropean languages: In addition, students should have a reading 
knowledge of not just English, but French and German as well, from which one can 
easily extend to other European languages whenever necessary. In this connection, I 
am reminded of an exquisitely phrased passage by the historian Donald Frederic Lach 
(1917- ) in his enlightening book entitled Asia in the Making of Europe: 

"Students of history ... have focussed most of their efforts in recent years upon 
mastering the languages of Asia necessary to the penetration of the native 
historical sources. In so doing they have often overlooked the Western materials 
or have been unable to command the languages of the European sources 
(especially Latin, Portuguese, and the Dutch). This neglect of the European 
sources has been particularly notieeable among writers of India and southeast 
Asia. Historians of south Asia, both Western and natives, have depended too 
exclusively upon the voluminous materials readily available in English."13 

This is indeed suggestive. If one replaces the word "historians" by "Buddhologists" 
and the "European languages" by "French and German" as a minimum at the least, the 
situation in the field of Buddhist studies is not too much different even today. Students 
in Buddhist philology should be encouraged not to take an easy way to the goal. It is 
our responsibility, I believe, not to let the next generation repeat our own mistakes. 

IMPORTANCE OF CIDNESE BUDDHIST MATERIALS: 
In this context, it is to be much regretted that the importance of the Chinese versions 
are often neglected from the philological point of view. They, too, represent a great 
treasury which contains an enormous corpus of literature. In- many cases the original 
lndic texts are now lost. And most of the Chinese versions bear the dates of their 
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translations, which help us a great deal in pursuing the historical development of texts 
as well as thoughts. 

Once again, however, it must be remembered that a Chinese version is after all a 
translation. Furthermore, a number of scholars believe that the Taisho Shinsha 
Daizokyo (*IE~JT{I~*~~) is the most critically-edited canon. As a matter offact, 
it is not. Almost all the texts should be referredto with utmost care. As, needless to say, 
philologists must always consult other Tripi~akas, which are better collated, for 
instance the Chi-hsia edition (~j1:J; n:J;~&) as an older example, published in the early 
fourteenth century, and Dainippon Kotei Daizokyo ( * s *t3i:;n*~*~ ), or in the 
shortShukusatsu (Dai)zokyo 14( *&!rilU (*)~ *~ ). But, the TaishO ;is so widely used 
throughout the world, that it is extremely useful to quote it so as to allow every scholar 
easy access to the cited source material. 

In this connection, it is also to be regretted that we have very few critical editions of 
canonical and extra-canonical texts in Tibetan and Chinese. They are often believed 
to be texts, which need no further critical treatment. At the same time, it is often 
thought to be an easy task to read Tibetan and Chinese versions critically. Yes, it 
sounds easy, but it actually never is! 

There have also been a great number of traditional scholars, who are so much versed 
in the Sino-Japanese source materials that they have never thought of using the 
original lndic or other versions. Even some scholars who are trained with modern 
methods, tend to build up their theories on the basis of out-dated methodology 
transmitted from teacher to pupil for generations. 

INDO-TIBET AN BUDDHIST STUDIES 
It is now foreseeable that a discipline in Indo-Tibetan Buddhist studies will soon be 
firmly established. Here, many scholars, tend to rely solely upon the Tibetan source 
materials, which are indeed a treasure house full of canonical and extra-canonical 
literature --- both in faithful translation, the originals of which are now lost in Indic, 
and the original writings in Tibetan by native scholars in Tibet, Bhutan, Mongolia and 
so on. Among them, one may find a reservoir of Indian Buddhist thought. Some 

. scholars believe, that such Tibetan materials should be treated as primary sources for 
the study of Indian Buddhism. Some believe further that the Indic original can be 
restored, or rather reconstructed, with the help of the faithful Tibetan translation(s). 
A few extremists believe furthermore that only the Tibetan source materials can help 
us reconstruct Indian Buddhism. One must always have it in mind, however, that a 
translation is after all a translation, and can never be an original text. 

SYSTEMA TJIC SURVEY OF BUDDHIST LITERATURE 
ComjpUllterized Data Systems/ CD-ROM Project: There exists an enormous corpus 
of Buddhist literature. Some serious scholars are now looking at the possibility of 
making a network of databanks of the Buddhist canonical materials in CD-ROM, in 
order to enable scholars to further deepen their research. It is an approach which seems 
to have proved successful in Biblical studies. Let us hope that this kind of enterprise 
will be set on the right path to ensure smooth international co-operation. One must, 
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needless to say, not lose all sense of perspective in using this kind of hi-tech method, 
as wise students are aware. 

It is a matter of congratulation that the Dhammakaya Foundation in Bangkok has 
generously offered their computerized data of the Pali canon (FTS edition) to the data­
bank at the University of California, Berkeley. Scholars will soon be better able to 
approach this enormous corpus ofliterature. This is said to be a software designed by 
Chulalongkorn University and it is expected to reach completion, by December 1994. 
It is hoped that such a data-bank will be liIL.1zed to a world-wide network. Some other 

centres have also agreed to offer their data to this project. The Tibetan and Chinese 
Canons will then be stored in such data-banks, for the use of scholars. 

Critical Survey of Primary and Secondary Materials: Under present 
circumstances, research materials - either primary or secondary - are incessantly 
flooding in. The need for a systematic survey in Buddhist philology has been very 
strongly felt by all scholars working in the related fields. 

The objective of a bibliographical work is to survey a great deposit of literature and 
to facilitate and foster research into the user's field of interest. 

In the field of Buddhist Sanskrit philology, for instance, the prime necessity is to 
have systematic and critical bibliographies of particular texts or topics, which should 
provide us with essential information, offering accurate references to original 
manuscripts, editions, translations, studies and so on. 

Needless to say, such information should be accompanied by fair and critical 
evaluations. It is extremely difficult to know exactly how many manuscripts of a 
Sanskrit text are preserved to date, where they are kept, who has published editions, 
translations and studies. In order to tackle this kind of work, a compiler of such surveys 
must not only be a skilled reference librarian but also competent in the subject matter 
as well as in a number of languages - both Indic, Tibetan, Chinese and other relevant 
c1assicallanguages, and modem languages (either major European or Asian). 

It is a great pity that there are still so many scholars who believe that this kind of 
survey is just a technical work without requiring deep knowledge in the subject. In fact, 
there are scholars who offer a bibiographical work just by enumerating the items 
relating to the subject without any evaluation. This may be better than nothing, but 
does not foster serious academic works. A good philologist must be agood bibliographer, 
but one who knows, at the same time, that one cannot be perfect. 

In this connection, attention may be drawn to a project undertaken in the Gottingen 
Academy of Sciences: "A Systematic Survey of Buddhist Sanskrit Literature" under 
the direction of Professor Heinz Bechert. Serious scholars engaged in various fields 
are invited to lend their skilled hands to a project like this. 

BASIC STEPS TO BE TAKEN IN BUDDHIST JPJH:I:LOLOGY: 
Preliminary note: 
It is to be noted here that all these following items cannot be done independently of 
the others. These steps are to be constantly worked out in relation to each other step. 
Such work is to be carried out precisely with the insight and intuition fostered by 
trained experience. I must also emphasise here that this is not an appeal for 
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interdisciplinary training, which can be achieved only after one is fully trained in one's 
own discipline. 
Herewith, I would like to put forward my view of the kind of work which should done 

by young and promising students in the field of "Buddhist philology". Whatever 
aspect of Buddhist studies one may direct oneself to, one is strongly recommended or 
advised to undergo "philological" training when young. It will make a difference, I 
believe. I am now speaking as a result of my own self-examination. Here, I confine 
myself to Indic literature of Buddhism in mind. 
"Steep I": The first step is to decipher a manuscript material. If there are more than one 
manuscript, the scholar must collate, compare different readings, confirm all the 
variant readings and then record them. If there are more than a single recension, each 
recension must be treated separately. - If there are any corruptions, misreadings or 
miscopyings, lacuna(e) in a manuscript or manuscripts, one must emend them on a 
certain assured basis. A critical edition of a text must clearly demonstrate through what 
procedures the emendations have been made. 

That is to say the critical apparatuses must be given in order to show the readers how 
the editor has adopted a reading different from the one found in another manuscript 
or other manuscripts, In this way, whether or not the reader accepts the reader's 
reasons for adopting a reading, a reliable text becomes available to scholars. 
"Steep IJI": In many cases the editor needs to consult Tibetan and Chinese translations, 

if any and if available, when emending a reading, or adopting one of the variants. A 
reading knowledge of Buddhist Tibetan and Chinese is thus indispensable. However, 
it must also be remembered that all Tibetan and Chinese versions are not necessarily 
or rather never the translations of the Indic text at our disposal: the Tibetan and 
Chinese versions might be based on an lndic text different from the one before us. 

At the same time those who are engaged in textual studies as well as history of ideas 
must always have it in mind that the lndic originals arenot necessarily representing 
the oldest stage of a certain literature, and that the dates recorded in manuscripts of the 
original Indic and in Tibetan or Chinese versions do not necessarily indicate the 
historical sequence. Some texts have two, or possibly three, Indic recensions, and two 
older and one later Tibetan translations and one much later Chinese translation. And 
yet, every version represents a different recension. Some texts have two Chinese 
versions. In most cases, it is fortunate that the dates of translations into Chinese are 
clearly known. But, again, it does not necessarily teU us the historical sequence. One 
translation made two centuries before the next one may often represents a later stage 
of the development of a text. - There are some texts which bear the same title both in 
the Pali and Sanskrit languages, and yet the contents are totally different. This can 
apply in the case of Tibetan and Chinese translations, viz, an Indicized title does not 
always agree with the Indic text bearing that title. 

"Steep ]r[[":Classical commentaries in lndic, if any, are of great help ih editing a text. 
Here, again, one must remember that a commentator might not have used the same text 
as the one before our eyes. In critical editorial work on an Indic text, furthermore, all 
the Tibetan and Chinese versions of the Indian commentaries, are not necessarily of 
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primary assistance, because, in almost all the cases, we can possibly or probably guess 
but not perfectly detect which version ofa text is the Indic original. Yes, indeed it does 
sound pessimistic! 

"Step IV": In some cases, a "philologist" needs help from a histOllan of ideas As 
a matter of fact, we often meet such passages both of grave philological and 
pllfilosophical questions. Such problems are frequently overlooked by scholars when 
th~y look at a text without the required critical apparatuses. And, needless to say, this 
kind of question is extremely important for those scholars engaged with philosophical 
development within the text - and within the history of Buddhism in general. 

There are some texts, the original Indic of which is now lost or survives only in 
fragmentary form, but which are nevertheless still to be found in translation - two, or 
sometimes three, Chinese versions. And, furthermore, one of them has been further 
translated into Tibetan (from the Chinese), while there is within the Tibetan canon 
another translation direct from the Indic - And so on and so on! Such complicated 
situations torture Buddhist "philologists", who are particularly interested in the 
formation and the development of a certain text or a group ofliterature.1t is thus often 
impossible to make the stemma of a text - those who are engaged in the history of ideas 
should also bear this complication more seriously in mind. Unfortunately, it has been 
somewhat neglected both by philologists and philosophers! 

"Step V": This concerns the next step: When an "original" text is critically edited 
with duly recorded variants - the differences between the recensions are confirmed (in 
case there are any) - then "philologists" must examine and explain how the changes 
have been made in the course oftransmission ofthe text - grammatically and/or text­
historically. It should be apparent by this point that this procedure must be performed 
simultaneously with the first step. ---Thus, scholars are required to try to arrive at the 
most original text, say Ur-Text, which is indeed a more difficult task for philologists. 
N.B.: Through such an exhaustive - or cool-headed, cool-hearted - textual criticism, 

the scholar can move on to the job of textual interpretation: exegetic or hermeneutic. 
When interpreting a text, one often benefits from the neighbouring fields of studies 
such as history, archaeology, mythology, folklore and so forth. 

CO-EXISTENCE OF TlRA!I)ITIONAJLiDOCTlRJINAL 
AND PHILOLOGICAL STUDJIES: 
In the case of Asia where Buddhism has been predominant for thousands of years, the 
traditional doctrinal methodology has very firmly established itself, through the 
reinforcement of its defensive attitude generation after generation. Those scholars 
have now barricaded themselves behind this conservative method. Whether correct or 
not from the historical or philological view-points, many of them are stuck to it. Some 
have begun to realize this, but others are becoming more and more conservative. Some 
serious scholars are trying, however, to find their way out, i.e. they have to struggle 
for themselves to find how to co-exist with the purely scientific methodology of 
research in pursuit of a cultural heritage common to all man.1dnd within the framework 
of the humanities. 
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On various occasions I had lectured on such a topic or subject to the students and 
. scholars in Buddhist and allied fields of research. Recently I dedicated such an ~ssay 

on philological methods in Buddhist studies to my teacher of Pali, Professor Kogen 
Mizuno at the University of Tokyo, in honour of his eighty-eighth birthday (Tokyo: 
Shunjil-sha, 1990). Nevertheless, I am still hoping to rethink about these problems 
from more varied angles and discuss them more in detail in the future. 

In this paper references are scant in almost all cases due to the limitations of space 
and time. I am also planning to present a detailed bibliographical survey on such a topic 
with special emphasis on recent trends in Buddhist studies. 

An abundance of hitherto little-known, but very interesting, primary and secondary 
literature is now available, e.g. on the history of pioneering Orientalists in the West. 
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. Buddhist Education into the Year 2000: 

Affirming the Virtue of 
Filial Respect 

Bhiksu Heng Sure 

Buddhism and education will be synonymous in the twenty-first century: the success of 
education will herald the propagation of the Dharma. The success of the Dharma in reforming 
society will establish good schools as a good priority for every nation, state and town. 
Buddhist education will flourish from the roots of moral excellence. The lessons of this 
system will teach that Wisdom and Liberation must be based on solid base of moral and . 
virtuous character. The foundation of a good person is filial respect and practice of a code of 
ethical Precepts - proper rules held purely. The flowering and fruition of suth people appears 
in bright virtue, clear-minded concentration and humane wisdom that serVes all humanity. 
The Buddha taught that the single matter of filial respect created the good roots that carried 
Him to Full-Enlightenment. Thus, repaying the kindness of sages, parents, teachers and our 
nations, becomes an ever-expanding field of blessings for both lay and left-home Buddhist 
disciples, and also served the causes for the Great Bodhi resolve. Great Maudgalyayana and 
the Earth Treasury Bodhisattva serve as outstanding examples of filial behaviour. In making 
their stories known to students of every level of education, as well as introducing the lives of 
Sages of both Mahayana and Theravada vehicles as exemplars of the rewards of a virtuous 
life. Buddhist education will guide the way for twenty-first century schools, molding 
wholesome characters and solid principles for a bright future. 

Amajor reason for the decline of Buddhism in the twentieth century in Asia was 
the failure of the SaiJ.gha to train monks in the teachings of Dharma, and the 
failure to make education the proper work of the SaiJ.gha. In China, for 

example, Buddhist studies academies were rare, and many monks remained virtually 
illiterate in Dharma and Vinaya. Public schools built and run by Buddhists were fewer 
still. Even though Buddhism had been a Chinese religion for 1700 years, the actual 
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teachings of the Buddha failed to reach young people, because the Sangha provided 
little opportunity for them to hear the Teachings. The educated classes in China, by the 
tum of the century, were much more familiar with the doctrines of the Old Testament; 
due to the missionary zeal of the Jesuits, who translated the Bible, and set up schools 
wherever they went. 
Furthermore, there was never an organized attempt to translate the massive Buddhist 

Canon [Tripira1ca] into any other language, the immense wealth of Dharma gathered 
over seventeen centuries of Chinese Buddhist scholarship, with notable exceptions, is 
still unavailable to anyone not fluent in Chinese. 

Thus Buddhist educators, discussing Buddhism into the twenty-first century, advise 
us that: 

"In the past in China, Buddhists ignored education, so that the roots of the 
religion failed to take hold. When the winds of social change blew hard, 
Buddhism was unable to stand. We are now in the Age of the Dharma's demise; 
to meet the challenge of making the Buddha-dharma grow strong, and to tum all 
beings from confusion and towards enlightenment, we must start with 
education.' " 

Buddhist Sangha members taking up the task of training young minds is not a new 
idea: In Sri Lanka, "the teaching of reading and writing, and other literate specialities, 
fell to the Sangha's lot very early," according to Carrithers'. Bechert3 agrees: 

"In Burma, it was the Sangha that transmitted literary culture. As in ancient Sri 
Lanka, the monastery was the school for the children of the village. And for that 
reason, the word 'kyuang', (school) is still the most common Burmese word for 
monastic settlement. Reading, writing, and basic religious knowledge were 
taught there, and students were introduced to culture and know ledge oflife with 
the help of old texts." 

Jane Bunnag reports that until this century in Thailand, monks had an important role 
as teachers, as all schools were in the temple compound during the nineteenth century, 
Thai monks began to organize schools in the provinces, but state-run schools took over 
the job of education in the twentieth century.4 
We can see that in the Buddhist countries of Sri Lan..\a, Burma, and Thailand, until 

the advent of public education in the last few decades, Sangha-members provided the 
role-models for teaching children to be morally and ethically virtuous adults. We 
might conclude that the success of Buddhism in those countries, until education 
policies changed, was due in some measure, to the monks' efforts in the classrooms. 

WHY SANGHA MEMBERS SHOULD TEACH 
Educational research strongly indicates that the teacher himself, his character and 
values, makes up the 'hidden curriculum' in the classroom. In other words, children 
learn as much or more from the personality and behaviour of the teacher as they learn 
from books and lessons. The unique value and effectiveness of a monk as a teacher lies 
in his personal virtue. The virtuous conduct that accumulates from constant vigour in 
cultivating the Sila, or Vinaya, the monastic code of disciplinary rules, makes the 
monk or nun an ideal teacher and moral role-model for children. 
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First taught by the Buddha, the precepts of the Vinaya have been the sine qua non of 
monks and nuns in both Theravada and Mahayana traditions since that time. For 
example, Mahayana monks, as they prepare for full ordination, receive sets of moral 
rules: the Ten Precepts fornovices, the two-hundred and fifty bhik~uPrecepts, and the 
Ten Primary and Forty-eight Subsequent Bodhisattva Precepts. In general, the rules 
. stress self-discipline and character development. They are meant to instill wholesome 
viewpoints and provide ethical guidelines for a SaiJ.ghamember's behaviour in dealing 
with himself and with the world, along the Path towards 'Bodhi', or spiritual 
enlightenment. The further one goes in search of Wisdom, the more intense grows the 
demand for strict morality. The most sublime of the Buddha's prescriptions for virtue 
are the Bodhisattva Precepts, in which purity or defilement is determined by the 
subtlety of intention alone: i.e. the thoughts in one's mind. 

Thus, a traditionally ordained bhik~u or bhik~uni (monk or nun), should qualify by 
the moral strength of his training in Precepts, to provide a sound model of ethical 
behaviour in the classroom. By his full-time cultivation of a wise and compassionate 
code of rules, the monk or nun's personal example of virtuous conduct can influence 
students towards wholesome ethical standards, and help shape the character of young 
people towards the good. Said Yale University President Noah Porter:' 

"The most efficient of all moral influences in classrooms are those that proceed 
from the personal character of its instructors." 

Children learn by imitation. If an immoral teacher preaches virtue, the students will 
soon spot the hypocrisy. They may ridicule or ignore the lessons. Worse, they may 
learn and imitate the false virtue. Thus, those who teach,. must actually practise 
virtuous conduct, for the teachings on morality to go home. Monks and nuns are 
especially fit to teach, precisely because their first job is to master the Sila-rules, to 
display awesome deportment externally, and to observe stem Vinaya conduct within. 
In the Mahayana tradition, novices in their early years of training meetthe injunctions 
of Vinaya Masters such as Yen. Tao Hsuan of the South-Mountain School in China, 
who urged young cultivators to spend the first five years of SaiJ.gha-life studying the 
precepts, and only then go on to practice meditation and study scriptures. 

Buddhaghosa, in the famous Visuddhimagga (,Path of Purification') lists virtue 
[sila] as the first, and most noble step to all spiritual growth. A monk or nun whose 
daily conduct embodies the Buddha's high standards of ethical practice, can realize the 
goal of educators throughout history: informed and wholesome individuals. Plato 
answered a challenge to the value of education in this way: "If you ask what is the good 
of education, the answer is easy: that education makes good men, and that good men 
act nobly." 

THE NEED FOR EDUCATION IN VIRTUE 
As many educators in the West now point out, lessons in virtue are weak or missing 
from the curricula of elementary and secondary schools. Further, there is a growing 
awareness in academic circles that higher education in the West has abandoned its first 
duty: to form the moral character of, and to instill ethical values in its students. Leaders 
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in government, business executives, attorneys, physiciaIls, and professionals in all 
walks of life perceive a wide spread decline in ethical standards in schools and in their 
own professions, stemming from mis-education. 

Most professions require a minimum of four years in higher education, and often 
additional years of graduate training. Students can sit in schools for sixteen or more 
years, and yet never meet a systematic challenge to their values, prejudices, and 
philosophies. The failure lies with the educational system, its aims and methods, if 
graduating students cannot wield the rudiments of ethical,' decision-making skills and 
lack the ability to bring informed opinion to questions of right and wrong. If the future 
leaders of a society do not forge their values during their school years, if they miss that 
chance to identify their life-values in harmony with standard social norms, they can 
hardly be expected to gain unprejudiced, expansive viewpoints and righteous, 
informed, opinions after entering careers in the marketplace. A society whose 
senators, judges, teachers, artists, and leaders of opinion cannot bring to bear on 
important questions facing the community, historical precedent, personal conscience, 
honesty, and a keen sense of obligation to represent the moral consensus, is a society 
that will not prosper, and may collapse when crises arise. Thus the future leaders of 
the world now find themselves woefully ill-equipped to handle the complex ethical 
issues and choices they inevitably must face. 

A spokesman for Buddhist educational policies stated: 
"At this time in history, education has become bankrupt. Disciples of the 
Buddha must rise to the occasion and shoulder the responsibility of advancing 
education, so that young people can walk the right road. The job of remolding 
education is a heavy task, because the moral fibre of today's youth has reached 
an all-time low, so that salvaging the situation from disaster will require an 
heroic effort. Why do students study now? If it is not to become a doctor, then 
it's to become an expert technician, or a specialist of some sort. Why do students 
want to learn such things? They answer, 'Because those jobs pay the highest 
salary. You can get fame and high status in these jobs.' For students to think this 
way during their years of study is to do great harm."6 

A Harvard Magazine poll of entering freshmen over the past two decades shows the 
values most desired are to be "very well-off financially", to gain personal recognition, 
and to "have administrative responsibility for the work of others." The goal that has 
fallen furthest is the desire to find "a meaningful philosophy of life".7 

The Harvard poll reveals a general lowering of expectations from the learning 
experience. What students entering that school during the 1970's and 1980's hoped to 
get from their studies does not echo what Harvard was designed to give them. An early 
statement of the challenge to Harvard's teachers, written into law in 1789, and 
reaffirmed in 1826 by the Massachusetts legislature, reads, 

"The President, professors, and tutors of the University at Cambridge, shall 
exert their best endeavors to impress on the minds of children and youth 
committed to their care and instruction, the principles of piety and justice, and 
a sacred love for truth, love of their country , humanity, and universal benevolence, 
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scbriety, industry and frugality, chastity, moderation, and temperance, and 
those other virtues which are the ornament of human society, and the basis upon 
which a repubiican constitution is founded. ", 

Most universities have fallen far short of the lofty aims expressed in their creeds and 
founding principles. President Derek Bok of Harvard explains thatin practice, as early 

. as the Civil War, the focus in education at Harvard had deteriorated from transforming 
students' character, to mere! y transmitting information and skills. This shift in aim was 
established fact by the 1920's.' 

Even if most universities have abandoned their original stated ideals, the need for 
these noble goals has not diminished. The challenge and role of Buddhist educators 
in contemporary society has been expressed as follows: 

"A true education advances filial respect, and fraternity, as well as service to the 
nation, trustworthiness, righteousness, courtesy, incorruptibility, and shame. 
Making these Eight Virtues part of every child's thinking enables him to seek 
happiness for all citizens when the child grows up. It enables him to bring 
blessings to the entire world, and to benefit all of humanity. When we do a good 
job of educating people, then there will be no disasters in the world, and 
problems will be solved by themselves. Children will be obedient and well­
behaved. They ,vill naturally practise filial respect for their parents."'o 

Ven. Master Hua identifies filial respect as the fruit of good education. Filial respect, 
and the other virtues taught to school-children in traditional societies could be easily 
adapted into teaching materials suitable for western students and English-speaking 
audiences. Let us briefly consider first the Chinese paradigm, then the Indian 
background that fostered the Buddha's life-long teaching on filial duty. 

FILIAL RESPECT 
The lBaslls of an Education in Virtue 

"When I serve my parents with filial respect, 
I vow that living beings, 
Will serve the Buddhas with skill and care, 
Protecting and nourishing all things.l1 

"I have realized Buddhahood because of amassing merit and vigor, and because 
the parents in each of my successive rebirths allowed me to go forth from the 
home-life to pursue the Way. All of this is a reflection of my parents' kindness. 
Therefore, those who pursue the Way must be vigorous when it comes to doing 
their filial duties. Because once they fall, and lose their human life, they will not 
be able to regain it in many aeons."l2 
"The source of my rapid accomplishment of the Supreme, Proper, and True Tao 
was none other than the virtue of filial respect. "13 

The lessons offilial piety are found tightly woven into the social fabric of many Asian 
civilizations, as well as in the Buddha's teachings. Stories of filial paragons who were 
vigorous cultivators of the spiritual path, beginning with the lives of the Buddha , 
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himself, have been guiding young people along proper roads for centuries in India, 
China, and SO)1theast Asia. . 

Filial Respect in Chinese Primers 
The teachings on virtue fTom Chinese culture, systematized and transmitted for twenty 
centuries, provide a rich source of moral lessons. Confucian ethics have molded the 
thinking of Chinese for thousands of years, and have influenced the customs of nations 
that contacted China. Confucian classics have provided educational materials for 
countless generations of Chinese literati. Their contribution to the stabilizing and 
enriching of one of the worlds' greatest and longest-lived civilizations is inestimable. 
Confucian virtue, carried by Chinese emigrants around the globe, continues to 
enlighten and benefit the new societies it reaches. The vehicles for this peaceful 
"conquest by virtue and reason" are the ancient texts that transmit Confucius's 
explanations of humaneness, righteousness, the Tao, and its virtues. 

The Classic of Filial Piety, (Hsiao Ching *~) The Three-character Classic 
(San Tzu Ching =*~) and Standards For Students (Ti Tzu Kuei$TElIJ as well as: 

.The Four Books (Szu Shu gg:j:), have set the foundations in wholesome attitudes for 
schoolchildren in China, Korea, Japan, and Vietnam for centuries. 

The earliest of these textbooks to receive wide acceptance, th~ Classic of Filial 
Piety, was traditionally committed to memory by primary school students in China 
since the Han Dynasty (200 B.C. to the second century AD .. ) The Hsiao Ching 
presents a systematic approach to filial devotion and duty, introducing young minds 
to the need to repay the debt of kindness owed to parents for their sacrifices made while 
raising them to adulthood. Chinese tradition recognizes that the perfection of moral 
life is rooted in the virtue of filiality. Children are taught the principles of filiality in 
the Hsiao Ching not as abstract theory, but as vital rules for daily human conduct. 
Filiality is the warp and woof of social intercourse, and its application covers all 
aspects of life. The many virtues are nothing other than the manifestations of the one 
virtue, filiality. 

Traditionally, children expanded their knowledge of filial conduct by reading The 
Twenty-four Paragons of Filial Respect (Er Shih Szu Hsiao =--t-gg*), which 
illustrates the practice of filial piety under the most difficult circumstances. "Such 
education has deeply influenced the Chinese, and many actually applied the lessons 
to their conduct of life. "14 

The 'Three Character Classic' and 'Standards For Students' contain concrete 
instructions and exhortations to devotion and humility towards one's parents and 
elders. The lessons are written in three-word proverbs, each bears a practical moral 
lesson, or a story from history, teaches a fact of life-science and common sense, or 
praises a model of exemplary conduct from the past: 

"Little Syang at nine years old, 
Warmed the bed for his father. 
Filial deeds for our parents, 
Are what we all should do." 



Education into the Year 2000 243 

"Jung was only four, 
But could still give up the pears. 
Respecting older brothers 
Is the younger persons' job. "15 

'Standards for Students' is another elementary school primer containing guidelines for 
molding the character of children along the path of virtue: 

"Whenever you injure your body, 
Your parents feel grief and alarm. 
Whenever you damage your virtue, 
Your family's good name comes to harm. 
When parents love their children, 
Obeying them's not hard. 
To obey when parents are hateful 
Takes the resolve of a noble heart."!6 

These models of behavior are bound neither by culture nor time. The situations 
described and the Imowledge conveyed by the Confucian textbooks is universal in 
scope and in application. Because filial devotion is a primary truth of the human 
condition, its lessons belong to a fund of "heritage leaming", that generates a 
wholesome and heart-felt response, regardless of the language or the milieuY 

A Buddhist-run educational program built around translations of these ancient 
primers will stand the test of time, and will communicate the lessons of virtue to 
twenty-first century school-children in the West as effectively as it has in Asia for 
centuries. 

Fmal Respect in Indian Literature 
In India, the society that fostered Siddhartha Gautama, the Prince of the Si,1cya Clan, 
worship of the Mother was an standard belief. Hindu scriptures state that one religious 
teacher is worth ten secular teachers, one father is worth a hundred religious teachers, 
but one mother is worth a thousand fathers. 18 

The Ramayana relates that after the death of his father, the King, Prince Rama declined 
the ministers' offer of succession to the throne until his prescribed period of mourning 
was over. Reverence for parents was integral to Ancient Indian culture. 

King AS-oka, centuries later, propagated the dharma of filial devotion in hs second 
Brahrnagiri Edict: 

"Mother and father and teacher must be properly served. Compassion must be 
showered on all living beings. Truth must be spoken. These virtues must be 
promoted. Li.1cewise the preceptor must be revered by the pupil. Relations 
should be properly treated. This is the ancient natural conduct. This makes for 
longevity of life. Therefore should this be followed."!' 

The Buddha told stories of his past lives to illustrate his principles. Among them was 
The SOI).adaJ)da Jatah, that eulogizes a mother's kindness. The Temiya Jataka praises 
care for one's parents in distress, and The Sigalovada Sutralists five duties appropriate 
to children, in caring for their parents, as well as five duties parents should fulfill 
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towards their children. Thus, the Buddha's early education fostered a deep reverence 
for the virtue of filial piety, and it influenced his teachings profoundly. 

The Buddha's Teaching onlFmaHty 
The Buddha taught filial respect throughout his forty-year teaching career, from first 
to last. Immediately upon realizing enlightenment, the Buddha's first discourse was 
the Bodhisattva Pratimok~a precepts, contained in the Net of Brahma Scripture 
(Brahmajala Sutra).20 

"At that time, Sakyamuni Buddha first sat beneath the Bodhi tree, after realizing 
the Supreme Enlightenment, he set forth the Bodhisattva precepts out of filial 
compliance towards his parents, his masters among the Sangha, and the Triple 
Jewel. Filial compliance is a Dharma of the Ultimate Way. Filiality is called 
Precepts, and is also called restraint and stopping."" 

It is important to note that after gaining ultimate liberation from endless lifetimes of 
suffering in sarilsara, the Buddha's urgent priority was to explain moral rules to his first 
audience of Bodhisattvas, Devas, and Rulers of the Eight-fold Spiritual Pantheon 
gathered beneath the Bodhi Tree. His purpose was to provide cultivators who were 
firmly established on the Path to Bodhi, with the means to repay parents' kindness, and 
to exhort them to propagate this supreme method. The Buddha, keenly aware of the 
source of his enlightenment, wished to aclmowledge the debt owed his benefactors. 
Thus he spoke the Bodhisattva Pratimok~a ("spedalliberation") code of ethics; this 
was his highest gift of compassion. 

The Net of Brahma Scripture teaches that virtue derived from practicing moral 
restraint on the "mind-ground", (in the cultivator's deepest thoughts), creates "virtue 
in the Tao". This virtue, the" art of being a person" gives the means for repaying the 
weighty kindness of "parents, masters among the Sangha, and the Triple Jewel (the 
Triratna: Buddha, Dharma, and Sangha)." 

Enlightened Sages, upon their awakening, tum first to the matter of repaying their 
debt of kindness. To repay the kindness of parents is a prime motivating factor in 
spiritual history, a belief shared by the ancients and enlightened teachers the world 
over. The Buddha gave the Precepts first, to bestow "a Dharma of the Ultimate Way, 
which is known as filiality". If one can perfect his humanity by holding precepts, he 
can accomplish his human destiny in the highest measure, attain Great Wisdom, and 
the means to bestow Dharma on living beings, thus giving them the path to Liberation. 
The Buddha did it, then left directions to the Ultimate Way that he walked. 

As did the Buddha, so did his disciple Yen. Mahamaudgalyayana, whose great filial 
compliance is told in The Sutra of the Buddha's Teaching on Ullambana.22 After 
attaining his faculty of spiritual vision, the "Deva-eye", Yen. Maudgalyayana surveyed 
the various destinies of rebirth, searching for his departed mother. He saw she had 
fallen into a state of woe, and was suffering grievous torment as a preta, "a hungry 
ghost" in the hells, as retribution for her misdeeds in lives past. The venerable disciple 
ran tearfully to the Buddha for help in rescuing his mother. By following the Buddha's 
expedient means, and by employing and transferring the aid of his Sangha-brothers, 
who had assembled from the ten directions to pass the Pravarana summer retreat, 
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Maudgalyayana amassed enough merit and blessings to counteract his mother's bad 
karma. She was delivered from aeons of suffering, and the method of deliverance was 
transmitted for posterity. This historical incident inspired theUllambana Ceremony, 
created in China during the sixth Century, by Emperor Wu of Liang, himself a devout 
Buddhist and a filial son. 

Ullambana ("rescuing those hanging upside-down") is celebrated annually in 
Chinese communities, and in Japan, as the Ubon Matsuri. Its purpose was to make 
offerings to the Sangha, and thus create merit on behalf of deceased relatives. Both 
acts echo the Buddha's motive in speaking The Net of Brahm a Scripture: "Out of filial 
compliance towards his parents, his masters among the Sangha, and the Triple Jewel." 
Maudgalyayana's devotion to his mother, and the Buddha's compassion and skillful 
means moved the Liang Emperor, and has touched the hearts of people for centuries. 

The universal appeal of Maudgalyayana's story attests to the primacy of the parental 
bond that enlightened Sages honour first. 

"Alas! My parents, 
vVbo bore me and toiled on my behalf. 
The debt of kindness lowe them 
Is higher than the heavens. "23 

In China, among the stories of Chan School and Pure Land Patriarchs, many cases exist 
of filial sons who realized spiritual enlighteriment beside the graves of their parents, 
while observing a traditional three-year period of mourning. The urge to show 
gratitude to parents by a child is wholesome and proper. Sages and Patriarchs, 
enlightened men and women who have fully matured their mental and spiritual 
faculties, attend to and revere their parents' debt of kindness. 
For example, when the Buddha's father died, filial service was elevated to magnificent 

stature. The Buddha, his brother N anda, his cousin Ananda, and his son Rahula, each 
took a comer of the late King Suddhodana's coffin, serving as pallbearers for their 
father, and leaving an example of noble filial piety for later generations." 
Following the ethical code of the Buddha, one can perfect one's virtue and humanity, 

and leave the turning wheel of death and rebirth. This liberation is the highest form of 
gratitude a child can show his parents. For this reason one leaves home to cultivate the 
Way. 

At the end of the Buddha's teaching career, he went to the TrayastriIJlsa Heaven to 
praise the filial conduct and great vows ofKsitigarbha, "Earth Treasury" Bodhisattva, 
who is foremost in filial compliance among all enlightened beings. The Buddha spoke 
The Sl!tra of Earth Treasury Bodhisattva's Past Vows25 in order to repay the kindness 
of his mother, Lady Maya, who died in childbirth, and who had been reborn in that 
heaven. Of the Five Modes of Filial Respect", the Buddha's sojourn in the Heaven of 
the Thirty-three at the end of his life represents Ultimate Filiality, a culmination of his 
successful quest for self-knowledge. He left the palace in search of enlightenment; he 
renounced the comforts of a King's life for the austerities of a ascetic hermit. His 
purpose was to transcend death and rebirth, and thereby gain the wisdom and 
resourcefulness to rescue others from the ocean of Suffering. Having accomplished 
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Buddhahood, he ascended to the Heavens to repay his mother for the sacrifices she 
made while bringing him into the world. The Buddha lavishly praised the selfless 
compassion of Earth Treasury's infinite, filial devotion and vows, the scope of which" 
expands to include all creatures. "I vow that I will not realize Buddha-hood until the 
hells are emptied. I vow that only after all living beings have beenrescued will I myself 
accomplish Bodhi." 

Thus at the end of his life, the Buddha came full circle, having taught the lessons of 
filial respect throughout his entire forty-years of speaking Dharma. Performing filial 
duties for one's own parents, one accomplishes Limited Filiality. Expanding one's 
family-identity to include kinship with all living creatures reaches Ultimate Filiality. 

"All male beings have been a father to me in past lives and all females have been 
my mother. There is not a single beiilg who has not given birth to me during my 
previous lives, hence all beings of the six destiniesare my parents."27 

Net of Brahma Scripture 
This identity eradicates distinctions of self and others, and prepares one for Unsurpassed, 
Right and Equal, Proper Enlightenment, the Buddha's accomplishment beneath the 
Bodhi Tree. At that time, he realized "single-substance Great Compassion", and had 
the inspiration to embark on a teaching career. This sentiment of Ultimate Filial Piety 
in its scope and depth, represents the noblest and most inspiring ideal of the Buddha's 
message to mankind. 

Thus, filial respect provided the Buddha with both his first inspiration to cultivate 
and also the culmination of his efforts towards enlightenment. The Buddha bequeathed 
a high-level ethical code, the Bodhisattva Precepts, as his first gift, because precepts 
"open the road to Bodhi", and make possible the highest enlightenment. At that point, 
one's filial duties are complete, and all debts of kindness have been repaid. As a 
traditional saying goes, 

CONCLUSION 

"When one child attains the Tao, 
Nine generations of ancestors 
are reborn in the Heavens." 

In conclusion, educators will find in the Buddha's teachings, as well as in the 
Confucian materials for "virtue-education", excellent models of proper training for 
young people. They provide a rich source of moral and ethical principles, effectively 
illustrated by the life stories of worthy and wise men and women. By translating and 
presenting this material in classrooms, Buddhist disciples can supply the ethical 
instructions Western educators are requesting. Once Buddhist-sponsored education 
revives the fundamental :values and purpose of study, the benefits for the world and 
for humankind are limitless. . 

"In the future, Buddhism and education will merge and become one, so that in 
every Buddhist Way-place, there will be disciples carrying out the work of 
teaching. And then education and Buddhism will become one and the same: the 
success of Buddhism will lie in the advancement of education; education's 
flourishing will mark the establishment of Buddhism."" 
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APPENDICES 
Appendix I.: Filial Respect as a Basis for Education 
The Sagely City of 10,000 Buddhas in Talmage, California, USA operates Instilling 
Virtue Elementary School, Cultivating Goodness High School, and Dharma Realm 
Buddhist University. Its educational policies operate on a Buddhist model, stressing 
filial compliance, service to the nation, and personal integrity as the basis for virtue­
education. Its teachers are members of the Buddhist Sangha, and Precept-holding lay­
persons from the community. The school emphasizes strict adherence to the Five 
Precepts, and boys and girls study in separate campuses. Students and faculty­
members are not permitted to smoke, drink, dance, gamble, take drugs; or eat meat on 
campus. The Six Great Guiding Principles of the City ofTen Thousand Buddhas form 
the creed of the schools: No Fighting, No Greed, No Seeking, No Selfishness, No 
Personal Gratification, and No Dishonesty. 

Does the foundation in virtue-education actually improve the character of students? 
Can Western· children absorb and benefit from the lessons in filial respect? 

An elderly Indian woman from the nearby Porno Indian tribe, native to Mendocino 
County, entered the office of Dharma Realm Buddhist University early last Autumn. 
She said, "I've come to sign up my grandson Tommy in your regular-year school 
program. He just finished the summer program. Then I'm going to walk to the worship 
hall and try some of that bowing I heard so much about from my grandson. 

I don't know exactly what you Buddhists are doing in your school, but it surely 
works. My little Tommy used to be the baddest-tempered boy I ever saw. He would 
always fight with anybody, sometimes for no reason, just because of a mean streak in 
his heart. He never cleaned up his room, and at ten years old he was already giving me 
lip. I simply couldn't control him, and his own mother quit trying with him years ago. 
That's when he came to live with me, 'cause I used to be as mean as him when I was 
his age. . 

But after six weeks in your school, you wouldn't recognize him. He's a changed boy. 
I don't have to remind him, he's already got his homework done. He looks for ways to 
help out at home, without my asking. He's stopped giving me back -talk, and he doesn't 
fight no more, not even with the rough boys from the Valley. He's told me he wants 
me to quit smoking, and best of all, he likes to read to me from the newspapers of an 
evening. I tell you, it's like you've given me a new grandson. 

So I just wanted to enroll him again; and say thank you for whatever you're teaching 
in your school. In fact, I'm a grandmother already, and kind of set in my ways,)ut if 
your teaching can transform my grandson, it must have a lot to offer me, too. Do you 
have any kind of adult education course, for the old folks?" 

AppencHxH.: Siitra of the Parinirval.la of the White Rice King [T. 512] 
At one time, the World Honored One was at Vulture Peak. With his faculty of the 
Heavenly Eye, he could see his father at a distance, lying sick on his bed, emaciated, 
gaunt, and haggard. His life was about to come to an end. Thereupon the Buddha told 
Nanda, "The White Rice King, our father, is bedridden with a serious illness. We 
should go visit him." Nanda agreed, saying, "Yes, it is fitting that we go before him, 
to show our gratitude for his kindness in raising us." Then Ananda spoke, "The White 
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Rice King is my uncle. It was he who allowed me to leave the home-life to become the 
Buddha's disciple, so that I could have the Buddha as my teacher. I wish to go with the 
two of you." 

Rahula also spoke up, saying, "World Honored One, "although the Buddha is my 
father, and has renounced his country in search of the Way,. nonetheless, I am indebted 
to my grandfather, the king, for having raised me, and for eventually allowing me to 
leave home. I also wish to go to personally attend upon my grandfather. The Buddha 
said, "Good indeed!" 

When the king saw the Buddha approach, all his pain vanished. The Buddha said, 
"0 Great King, pray do not worry." Thereupon the Buddha reached out his hand and 
caressed his father's forehead. At that moment, Impermanence arrived. The king 
heaved his last sigh and passed away. 

Then the King's coffin was placed upon his lion's throne. The Buddha and Nanda 
positioned themselves at the head of the coffin, standing most respectfully, while 
Ananda and Rahula stood at the feet. Then Nanda knelt on the ground and beseeched 
the Buddha, "The king, my father, reared me. Will you allow me to be his pall-bearer?" 

Ananda also put his palms together and asked the Buddha, "May I be allowed to be 
a pall-bearer for my uncle's coffin?" Then Rahula also asked the Buddha, "May I be 
allowed to help carry my grandfather's coffin?" 

At that time, being mindful of how people in the future would be cruel and 
belligerent, unable to repay their parents' kindness in raising them, and because he 
wished to establish a model of the proper rules of conduct for people in times to come, 
the Thus Come One himself also became one of the pall-bearers of the coffin of his 
father, the king. 

At that time, the large, three-fold, thousand world system shook in six ways. All the 
huge and lofty mountains became temporarily submerged, like boats in the water 

(Filiality, The Human Source, Vol. 2, BTTS, Talmage, CA, 1981). 
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Buddhism has been one of the most influential factors in our human world for more 
than two millennia. However, with the spread ofIslam and the period of colonialism, 
Buddhism lost much of its dynamics. During the nineteenth century, however, the 
unfavourable trends were arrested by movements for "Buddhist revivalism". The 
present author proposed the use of the term "Buddhistic modernism" for these trends 
in his study of modem Buddhism in 1962. The present paper describes the main 
features of this modernistic movement in their interdependence with traditionalistic 
Buddhism. Most of the "modernistic" concepts were formulated more than three 
decades ago. Therefore, in the final part of the paper, the need of new concepts will 
be formulated and it will be discussed, if and how Buddhists have responded to the 
challenges of a rapidly changing world. 

uddhism has been one of the most important factors in our human world for 
more than two millennia. Its influence over most parts of Asia reached a zenith 
in the second half of the first millennium A.D .. The expansion of Buddhism 

came to an end, about a thousand years ago, when the forces of the Muslim conquerors 
entered Afghanistan and the north-western parts of India. Though the Mongols and 
some other Central Asian peoples converted to Buddhism even after this period, 
Buddhism lost its influence in several other parts of Asia. In mainland India, it had 
almost totally disappeared by 1500 A.D. due to the spread ofIslam and the renaissance 
of Hinduism. Islam also spread in Malaya and in Indonesia at the cost of Buddhism. 
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With the rise of colonialism, a rival to Buddhism appeared on the scene: the early 
sixteenth century brought Christian missions to South and Southeast Asia. The close 
relation of colonial interests to missionary activities is only too well known, and it may 
suffice here to mention that conversion to Christianity gave access to a number of 
privileges in the colonially dominated countries. 

In spite of these developments, conversion of Buddhists to Christianity remained the 
exception rather than the rule. During the nineteenth century, the trend towards the 
assimilation of Western values was arrested in most Asian countries, and a new feeling 
of cultural identity began to emerge. The so-called Buddhist revival started amongst 
the educated middle class almost at the same time as the beginnings of the movement 
towards national independence. 

For an understanding of the relation of this movement of Buddhist revival to the 
overall history of Buddhism it is helpful to subdivide its development into three main 
stages: These may be called "original Buddhism", "traditional Buddhism" and 
"modernistic Buddhism", 

"Original Buddhism" and "traditional Buddhism" 
I should begin with a few remarks on "original Buddhism". 'What are the main 
characteristics of "original Buddhism"? No doubt, Buddhism originated within a 
Hindu society, and therefore some of its presuppositions may be explained by this fact. 
On the other hand, however, Buddhism is not just a particular form ofBrahmanical or 
Hindu religion, because the Buddha did not accept the basis upon which Hindu society 
had been built. This included the sacred origin of the "caste" system and the rules of 
Dharmasastra, or Hindu Law. The Buddha's teaching, as opposed to this, carries no 
particular concept of an order to be applied for the organization ofthe secular world. 
Buddhists oflater periods have in fact lived in various types of society which are based 
on different notions of the secular social order. 

The Buddha made it very clear what he had in mind when he preached his Dharma 
to the world. It was by teaching a new and hitherto unknown method of progress on 
the way to enlightenment that he became the founder of a separate religious tradition. 
This method was described as the only way to reach the final goal of NirvaQ.a. 

It is also evident that the early Buddhist community was an elite community in the 
sense of a spiritual elite, since not all members of a given society were considered 
capable of following the Buddha's instructions in full. This description of the early 
Buddhist community as an elite within a multi-religious and pluralistic society was 
formulated in Max Weber's well-known study of the sociology of Indian religion. It 
is further confirmed by the evidence found in the early Buddhist scriptures. However, 
this should not mislead us into the belief that there was no place for the laity in early 
Buddhism. The lay followers were in fact an essential part of the community, and the 
definition of "saiJgha", in its wider sense of all disciples, includes them. On the other 
hand, only very few laymen could aspire to the higher states of spiritual perfection. For 
the average layman, only a kind of preliminary stage on the way was provided for: by 
observing the precepts (siJa) he could acquire good karma and, as a consequence, 
attain to a better form of existence in future existences. In this context, the concept of 



Buddhist Modernism: Present Situation and Current Trends 253 

merit (puiiiia) is of utmost importance. Originally, "merit" denoted the fruit of good 
karma in general. Now, detailed advice was given on how to accumulate "merit" by 
donations. Most effective was the notion that the most valuC\ble donations are those 
uiven to the Sangha. The Sangha is described as the highest "field of merit" (puiiiia­
metta). It was particularly this notion which determined the place of the Sangha 
within society, and, at the same time, the structure of any given Buddhist society. 
Lavish donations to the Sangha, however, would not necessarily help the Sangha to 
preserve its ancient ideals of poverty and asceticism, and, as a consequence, the 
material improvement in the life-style of the Sangha became a potential threat to the 
goal of the monastic life. 

This does not mean that there was a one-way street from the original emphasis on 
"enlightenment" as the only goal towards other goals, as is indicated by the constant 
presence of movements for a restoration of the original understanding of the doctrine. 
As a consequence, however, of the main stream of this development, and to a large 
extent, because of its "temporalities", the Sangha became increasingly involved in 
secular interest. Out of the necessity to take care of and control its possessions, the 
originally free and independent ascetic community developed into an influential force 
within state and society. This change resulted in growing formalism in the application 
of the rules of monastic discipline, and this in tum resulted in the formation of sects 
and schisms within the Sangha. 

By the time of King Asoka in the third century B.C. these changes seem to have 
become apparent. This is evident from the records on the Sangha reform, which this 
king considered necessary. Originally, the Sangha regulated its affairs independently 
and without the participation of outsiders. Asoka, however, did, for the first time in 
history, exercise some degree of state control over the Sangha. The "Sasana Reform" 
enacted by Asoka, was generally regarded by Buddhists as a great service in the 
interest of their religion. However, it cannot be overlooked that the Sangha had infact 
lost part of its original independence. During the following centuries, the Sangha of 
Theravada Buddhism became an integral part of a particular socio-political structure 
which may be described as the system of "traditional Theravada Buddhism". When 
Buddhism emerged as a factor of legitimation of political authority and power within 
society, the structure of the Buddhist community became essentially transformed. 
Another phenomenon of traditional Buddhism is the origination of highly sophisticated 

systems of Buddhist philosophy. Elaborate philosophical systems were created in 
various schools such as the Theravada, Sarvastivada etc. It was at this stage when, as 
a protest movement against such scholasticism, a new mystic movement gained 
momentum, which later on became known as Mahayana Buddhism. The second main 
factor underlying the rise of these new forms of Buddhism was the religious needs of 
the masses. Buddhism had by now lost its character as the creed of an elite, and 
therefore answers to the religious needs of all sections of the population were 
formulated, and these needs were quite different from the original aim of attaining 
Nirvm;a. It was in many ways that Buddhists of these early days reacted to the 
challenge of these new aims. Their answers rangedfrom the dichotomy of the religious 
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spheres as a "supermundane" and a "worldly" sphere in theory and in practice, being 
the Theravada response on the one hand, to the fundamentally different concept of 
"salvation through others" which was the doctrine preached by the so-called "Pure 
Land Schools" of East Asian Mahayana. 

"Modernistic Buddhism" 
If Buddhism has been subject to change during all these centuries ofits history, what 
then is the particular nature of the more recent changes which have resulted in the 
growth of modern Buddhist revivalism, and how do these relate to the other forms of 
Buddhist tradition? No doubt, Buddhism and its influence substantially declined 
during the so-called colonial age. This was felt in most countries of the Buddhist 
world, in spite of efforts to revive Buddhism along traditional lines. 
However, at the time when harsh confrontation between the "West" and the Buddhist 

countries gave way to increased cultural exchange, and when "vVestern" ideas were 
becoming understood in the Buddhist countries, simultaneously, more exact notions 
of Buddhism became available in the West. Some of the important turning points in 
this development were the reform of Buddhism initiated by King Mongkut of 
Thailand, as well as the famous "Great Debate" of Panadura in Sri Lanka. Most 
important in this respect was Col. Olcott's visit to Sri Lan..\a in 1880 and the activities 
of the Anagarika Dharmapala, the founder of the Maha Bodhi Society. The Anagarika 
Dharmapala did not at all stress the need for progress on the way to Nirvana as the 
primary goal of this effort; he propagated the need for the reconstruction of a 
"Buddhist society" in our modern secular world. This "reconstruction" was determined 
as a necessary precondition for progress towards the final goal, because spiritual 
progress, according to the Anagarika Dharmapala, always presupposes a congenial 
environment. 

The movement which was initiated by Buddhist reformers of this period was then 
known as "the Buddhist resurgence" or "Buddhist revivalism". By some authors, the 
term "Neo-Buddhism" was used. The earliest use of the term "Ie modernisme 
bouddhiste" i.e. "Buddhist modernism", known to the present author is found in a book 
by Alexandra David-Neel which was published in 1911. However, Alexandra David­
N eel did not use the term to denote modem Buddhist revivalism, bilt rather for her own 
reconstruction of the original teaching of the Buddha. As a term for the modem 
Buddhist movement, it was first used in my report on contemporary Buddhism, 
submitted in 1962, which formed the basis of my book "Buddhismus, Staat und 
Gesellschaft", published in 1966. It is now a generally accepted term in Buddhist 
studies. 

Main Features of Buddhistic Modernism 
Without claiming to be exhaustive, I would venture to list twelve main features which 
we encounter in observing various forms of Buddhistic modernism. All of them imply 
reinterpretation of traditional thought and values. 

1. Following the "rediscovery" of the early canonical texts as the main source of our 
knowledge about what "real" Buddhism was, there is a tendency towards relying on 
an independent and non-traditional understanding of the Buddha's teaching as found 
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iri these early sources. 
2. The use of these early sources is being combined with a modernization of the 

concepts of cosmology and with a symbolic interpretation of traditional myths which 
were customarily associated with Buddhism. This may be termed a process of "de­
mythologization" of Buddhism. 
. 3. "De-mythologization" allows us to describe Buddhism as a scientific religion. 
The theme "Buddhism and Science" has been a most important feature of all forms of 
modernism since the late nineteenth century. 

4. Within the same stream of thought, modernistic Buddhist writing carries the 
notion that Buddhism is a "philosophy", not a creed or religion. 

5. In the field of values, modernists oppose Western criticism ofB uddhist "pessimism" 
with the notion that Buddhism is in fact a philosophy of optimism, e.g. as Dr. 
Malalasekera, among others, has formulated in several of his books and papers. 

6. Proceeding from theoretical to more practical issues, we meet with the notion that 
Buddhism does not lead to "inactivism", but that in fact activism forms an important 
feature of the Buddhist way of life. 

7. With this notion, we enter the field of social relations, and here we meet with the 
tendency to engage in social work, which has become an outstanding feature of 
modernism indeed. 

8. While Buddhism, unlike Islam and Christianity, originally did not, beyond the 
general rules of Buddhist ethics, have particular prescriptions for the structure of 
social life, modernists claim that Buddhism has always included a social philo­
sophy. This social philosophy is described as a philosophy of equality, not only in 
religious life, but in the secular order as well. 

In this context, the modernistic interpretation of the Buddha's message by Dr. 
Ambedkar may be quoted. He is well known as the initiatior ofIndian Neo-Buddhism 
and for the conversion of members of the so-called scheduled castes. Li..\e 
DharmapaIa, he was concerned with the efforts towards establishing a better order in 
the secular world as a basis which must precede any spiritual progress. For him, 
Dharma is the moral order in the world, and Nirvana is then understood as the state of 
mind which fully conforms with Dharma. 

Attempts at constructing a doctrinal system combining Buddhist ideals with various 
types of modem political thought have been made in several Asian Buddhist countries. 
These systems are being constructed on the basis of similar arguments. The idea of a 
Buddhist society as such, however, is not at all a genuinely new argument. It may be 
traced back to traditional Theravada ideology where, to use a formula coined by Max 
Weber, "the power of the cakravartin was a necessary supplement to the transcendental 
spiritual power of the Buddha". 

9. Since Buddhism propagates equality in social life, modernistic Buddhists also 
uphold this ideal in politics, and therefore, a Buddhist society should be a democratic 
society. 

10. In the Buddhist societies of South Asia, where Buddhists traditionally form the 
majority of the population, Buddhism has entered a close alliance with the struggle for 
independence and fornational identity. A kind of "Buddhist nationalism" has emerged 
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in these countries. Though this is not necessarily a modem phenomenon, its presentation 
has been transformed from traditional into modem patterns. This has been particularly 
obvious in the case of "Sinhala-Buddhist nationalism" with all its connotations and 
problematic consequences, but itis also known in Bunnaand in several other Buddhist 
societies. 

11. Modem Buddhists have undertaken rewriting history in accordance with their 
particular understanding of national history. No doubt, the historiography of the 
colonial period was unbalanced in several respects, but now it is often replaced by a 
general glorification of the pre-colonial past. 

12. We also meet with an important new development in Buddhist practice. I refer 
to the revival and popularization of Buddhist meditation. In traditional Buddhism, 
only carefully selected disciples were introduced into the practice of meditation by 
their respective masters, but the modernist movement not only revived ancient 
methods of meditation but also made them available to all Buddhists in new 
"meditation centres". In some instances, we also meet the phenomenon of "mass 
meditation". The method of meditation which is practised in meditation centres is 
mostly "mindfulness" (vipassana). 
These are twelve main characteristics of Buddhist modernism as seen from the point 
of an academic study of these trends in Buddhist societies. In most forms of 
modernistic thought, not all of them are present, and often they have been combined 
with various elements of traditional Buddhist thought. 

Most of these features may be observed from the very beginnings of the modernistic 
movement in the last decades of nineteenth century. They may be traced in many of 
the programmatic publications of contemporary Buddhist organizations, institutions 
and conferences from the beginning of our century until today. When I formulated this 
list for the first time in 1984, I referred to the "Souvenir of the World Fellowship of 
Buddhists 14th General Conference, Sri Lanka" ofthe same year. These features are, 
however, equally present in documents from various other communities. 

The Lack of Xd,eoiogical COJnlsensus 
There is, however, a lack of ideological consensus in Buddhistic modernism which 
may be observed from the early days of this movement. 

In traditional Buddhism; we meet with models of attempts at improving and 
restructuring society as a "Buddhist society", and these models have succeeded in 
obtaining ahigh degree of acceptance in traditional Buddhist societies. In "modernistic" 
Buddhism, Buddhists have the "freedom to construct a Buddhist economic and social 
ethic suited to the age", as Gananath Obeyeselcere formulated. Such constructions 
must be in conformity with or at least not in contradiction to, the teaching of the 
Buddha. But they are of course, not "Buddhist" in the sense of being legitimized by 
the original Teachings of the Buddha, because the Buddha clearly stated that such 
secular doctrines are not to be considered as the Buddha's word; however, as we have 
seen, modernists rely on their own interpretation of the Buddha's word. 

By using Buddhist texts in this way, Buddhist modernists have developed a number 
of quite different economic and political theories. There are theories which conform 
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with certain ancient national traditions (e.g. in Burma), or with socialist ideas or with 
ideas of capitalism, etc. Therefore, "modernistic" Buddhism, has never been able to 
achieve any reasonable degree of consensus concerning its social, political and 
economic ideas, whereas traditional Buddhism had been in a position to build up such 
aconsensus. The relevence ofthese theories always remains limited to certain sections 
of the Buddhist population. 

It is clear that the modernists had to compromise with traditionist tendenCies. The 
modernists who had given the initial impulses to the movement belonged to the highly 
educated and modernized urban elite, but the Buddhist revival could only succeed as 
a political force if the rural masses were activated. The rural population and the large 
majority of the monks, however, were still guided by pre-modem ways of thinking. 
This situation is responsible for many of the contradictions found in the writings of 
Buddhist modernists. 

The Need for New Concepts 
When the early "modernists" formulated their propositions for an improvement ofthe 
political, social and economic situation, Buddhism was in a rather precarious situation 
vis-a.-vis the growth of West em influence. This impact was still felt some time after 
World War II, now in the new form offear of Americanization. Meanwhile however, 
the overall political and economic situation has drastically changed. Some Buddhist 
countries, such as Thailand, are in the process of rapid economic and social progress. 
On the other hand, Sri Lalli~a, or Ceylon, which had the second highest standard of 
living in Asia only forty years ago, is now being confronted with a disastrous political 
and economic situation. The situation is not much better in Burma either. In China, 
some Buddhist religious institutions are being tolerated again after their almost total 
destruction during the Cultural Revolution, but many painful restrictions have 
remained in force. It is not necessary go on listing facts which are well-known to all 
of you. I mention them simply because I want to remind you of the totally different 
problems faced by the Buddhist communities in the various Asian countries as 
compared with the situation thirty or forty years ago .. 

When I proposed the term "Buddhistic modernism" in 1962, the questions and 
answers of the modernists concerning social and political questions were "modem", 
not only in the sense of being different from the traditional positions,but they were also 
concerned with the needs of the then contemporary Buddhism. Under the rather 
different conditions of today, the answers given in those days are no longer new or 
"modem" in the strict sense of the words. Therefore, I propose to use the new term 
"standard Buddhistic modernism" for these earlier propositions. The necessity of 
adjustment does, of course, not relate to Buddhism as such, but only to the questions 
and answers arising from the new situation. 

In spite ofthe drastic changes of the overall situation, several of the leading figures 
of contemporary Buddhism go on repeating the old formulae and recommendations 
for the rebuilding of a Buddhist society which are well known from the classical 
speeches and writings of this "standard Buddhistic modernism". They have simply 
forgotten their own primary goal, viz. to adjust Buddhism to the needs of today. These 
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needs are, of course, rather different in 1989 from those in 1949 or 1959. In the writino­
of the authors of this school, one encounters all the arguments and judgements - and 
sometimes the prejudices - which sound familiar from the speeches and publications' 
of those days. I do not deny, of course, that some of these arguments have not lost their 
importance, and that in several instances the tasks have not much changed so that the 
earlier questions and answers remain relevant. This may be said, e.g., in relation to the 
Indian Neo-Buddhists, because their situation is not very different from the situation 
two or three decades ago. However, the situation in countries like Thailand has 
completely changed so that the repetitions of the outdated prescriptions is not at all 
helpful in the present situation. 

However, the immobilism of this school of thought, represents only one side ofthe 
present situation. There are various other groups of contemporary Buddhists who have 
formulated new answers to the pressing needs of our time. These new answers 
represent a wide spectrum of different opinions. In some instances, a return to 
traditionalism is observed, as a kind of reaction against the radically modernistic 
tendencies of the last few decades. There are many Buddhists who have recognized 
that they can no longer afford to stand back from the attempts to tackle the urgent new 
problems of modern times and that the traditional answers are not sufficient any more. 

New Trends in Contemporary iBuddhism 
I shall now exemplify these remarks with a short survey of some of the new trends, 
selecting those I consider most characteristic of Buddhism in the 2530's of the 
Buddhist Era. 

(1) In the first place, I would like to stress the importance of what we may call the 
Buddhist contribution to the world-wide so-called "Green" Movement. vVe lmow that 
we are moving towards an ecological catastrophe of gigantic dimensions, if men go 
on using, or rather misusing natural resources and spoil the environment of our planet. 
This problem has been very much underestimated in the Western world until rather 
recently, but, for obvious reasons, it has also been almost totally neglected in 
"standard" Buddhistic modernism. In the last few years, there has been a change of 
attitudes, and Buddhists in some countries - particularly in Thailand - have stressed 
the need for a radical change. Interestingly, the first relevent initiatives were not 
started by "modernistic" Buddhist writers, but rather by village mon..\:s. As an example, 
I quote a report on the efforts ofPhraAcharn Tejadhammo, who lives near Chiengmai, 
that is illustrative of this trend. He had started preaching the need for conservation 
already twenty years ago when the villagers still "thought he was a big joke". It was 
a long time until this need was recognized as a national task by the Thai Government. 
However, it seems that the international dimension of the problem has not yet been 
fully recognized in many countries of the world, and this is also true of several 
Buddhist countries. This problem, which affects all of us, remains a major challenge 
for the activities of contemporary Buddhists. 

(2) In the list offeatures of "standard" Buddhistic modernism, the phenomenon of 
"Buddhist nationalism" (above, no. 10) and its sometimes rather problematic 
concomitants has already been recognised. Some new monastic associations have 
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been fonned in the last few years in Sri Lanka with the aim of overcoming this kind 
of nationalism as an antiquated view, and to put the Buddhistic concept of universal 
tolerance into practice. Though still a minority, they represent a fundamentally new 
trend in the Sangha which hopefully may contribute towards a solution to problems 
in this country. 

(3)Within contemporary Buddhism, we observe the already mentioned strong 
reaction against modernism in the shape of a reassertion of the teaching and values 
of traditional Buddhism. This trend is rather strong in Bunna where the "Sasana 
reform" of 1980 resulted not only in the restitution of a hierarchical structure within 
the Sangha, but also in a restriction of freedom of discussion about the content of 
dogma among the members of the Sangha. 

(4) Another trend consists of a radical return to the roots of Buddhism, i.e. to the 
original ideas of an ascetic and simple life outside the established traditions. As an 
example, I refer to the "Santi Asoke" movement in Thailand. Its followers aim not at 
a reconstruction of traditional Buddhist values, but at an independent reinterpretation 
of the earliest canonical texts, thereby questioning the validity of the interpretations 
handed down by the traditional Sangha. In this particular case, the values of the 
modem conservationist movement mentioned above, are combined with those of 
original Buddhism. 

(5) A more conservative response consists in the renewal of the ideals of the "forest­
dwelling" monks. This movement may be observed in various Buddhist societies, and 
it is particularly strong in Thailand and in Sri Lanka. 

(6) Another recent trend is the revival of samatha meditation while in standard 
modernism mostly vipassanameditation was practiced. The most conspicuous example 
is represented by the Dhammakaya movement in Thailand. It has become a new type 
of a mass meditation movement with a strong appeal to the middle class. 

(7) The revival of ritualism and the spread of Tantrayana may be observed in several 
Buddhist societies. Followers of Tibetan Buddhist traditions have become rather 
numerous in countries like Taiwan and Singapore, but also in the rather recent 
Buddhist communities in the West. At first sight, this trend may seem opposed to the 
main stream of modernistic thought, but it has often been combined with certain 
features of modernistic trends. Basically, this tendency represents a reaction against 
a one-sided interpretation of Buddhism as a system of rationalistic philosophy which 
I have described as a characteristic feature (no. 4) of" standard" Buddhistic modernism, 
and against the resulting neglect of the emotional element of religiosity. These 
emotional needs are being answered by the revival of rituals and related elements of 
traditional religiosity. 

(8) In recent years, we observe a trend towards a new type of Buddhist syncretism 
viz. the combination of various Buddhist traditions. As an example, I would like to 
refer to a development of Buddhist thought in Thailand again. This new direction is 
represented by Phra Buddhadasa of Suan Molm. Here, Mahayana traditions, methods 
of East Asian Ch'an meditations have been integrated in a Thai Theravada surrounding. 
Another case is the so-called Buddhayana school of Indonesia. 
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(9) In some Buddhist societies, a strong anti-rationalistic type of traditionalism may. 
be observed. It may be termed a tendency towards a "re-mythologization" of the 
Buddhist tradition. An illustrative example is the speech delivered by U Nu in the 
Center for Burma Studies on 30th July 1987. In contrast with most modernists, U Nu 
argues that nats - the gods of traditional Burmese popular belief - exist in reality, 
and that he himself has "received downright, straightforward help from a nat". 

(10) Last but not least, mention should be made of the strong tendency towards the 
re-assertion of womens' rights in contemporary Buddhism. There is a world-wide 
movement for a renewal of the bhilojunJ ordition in the Theravada and the Tibetan 
Buddhist communities, where it ceased to exist several centuries ago. Bhik:sunI 
ordination means full or higher ordination in contrast with the now prevailing lo'wer 
status of Buddhist nuns. In most modem Buddhist communities, nuns have attained 
to a degree of significance that is without precedent in traditional Buddhism, whether 
they are considered anagfirika, dasasIla-upasika etc., or bhilddlUnJ. 

These are ten main points which came to my mind when I was trying to describe recent 
trends in Buddhist societies. There are, of course, many other trends of more limited 
importance. And, as was the case with the traditional modernistic movement, some of 
these trends are contradictory and even incompatible, so that there remains a lack of 
ideological consensus. After all, we live in a period of pluralism today. We should 
never forget, however that the Buddha's message is a message for the individual 
human being. This implies the insight that nobody can escape his personal responsibility 
for understanding and for practising the Buddhadharma for the benefit of the future 
of the world. 
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Buddhism in lVIalaysia 

and Singapore 
Venerable Piyasilo 

In this paper, the aim is to present a general social reduction of the Buddhist situation 
in Malaysia and Singapore, discussing the work being conducted by various Buddhist 
groups, in particular the work of the author's own group, 'The Community of 
Dharmafarers'. The aim is to present the philosophy of how The Community of 
Dharmafarers works. 

uddhists in Malaysia number three million, which is seriously a large number 
ofB uddhists to teach. I have compared experiences with some foreign Buddhists, 
speakers and scholars, and they agree that it is much easier for them to work in 

their own countries than to work in Malaysia. In western countries li..lce Australia, or 
even in the Americas, it is like a clean slate because one can start from scratch with 
meditation. Immediately noticeable to workers in Malaysia by contrast is that they 
must start by removing an old layer of miscellaneous superstitious beliefs and 
materialistic approaches before being able to start teaching Buddhism to the people. 
Although Malaysia is a secular state, Islam is seen as her national religion. Buddhists 

cannot convert Moslems but Moslems can convert Buddhists. Buddhists must be very 
careful what they say about Islam. There are certain terms 

I d b h· Table 30.1. which non-Moslems are not alowe to use, ut t IS Religions in Malaysia 

doesn't affect Buddhists so much because the 'wall' is 
mainly to guard against other missionary religions. Indeed, Religion 

% Population 

----------
the Moslems respect the Buddhists. This is one advantage Islam 

which Buddhism has in Malaysia: Buddhists behave Buddhism 

themselves as a friendly religion! 
About one third of the people in Malaysia are of Chinese Chinese Folk 

descent and this accounts for the majority of Malaysian Hinduism 

Christianity 

53% 

29% 

2% 

7% 

7% 
Buddhists following Chinese traditions. 
JB. Singapore 
In Singapore, Buddhism is presently the most popular _O_th_er_s _____ 20/,_, __ _ 
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religion, but has Taoism or Shenism asits rival. Indeed, like Japan, many Buddhists 
in Singapore do not hold just one religion. They are pluralist in their approach: they 
may be Buddhist but they will attend festivals celebrated by other religions too. The 
awareness that they are Buddhist and the desire to be 'pure' Buddhist is now more 
keenly felt, which is a happy development for both Singapore and Malaysia. Of all the 
religions, Christianity is growing very fast, but forms less than 10% ofthe popUlation. 
The rate of growth is very interesting for Christianity in the sense that students at 'A' 
level (especially) and university level are very attracted to this religion, but as they 

Fig. 30.2 Fig. 30.3 
Malaysian Buddhists: Ethnic Analysis Religions in Singapore 

Ethnic Group % Population Religion % Population 

Chinese 9So/~ Buddhism 56% 

Thai 1% No Religion 13% 

Sinhalese 0.7% Christianity 10% 

Indian/Other 0.3% Others 21% 

grow older, the rate of growth declines and they often revert to their traditional 
religions. 

Another interesting situation in Singapore is that there are a growing number who 
do not have (or do not want to have) any religion. Here again, as with religious 
syncretism, the situation is very similar to Japan, which may indicate trends for the 
future of Singapore. The section 'Others' of Figure 30.3, includes groups which are 
hard to differentiate and subclassify. 

MALAYSIAN AND SINGAPOREAN BUDDHISM: SPECIAL FEATURES 
The Influence of Language 
1.' Bahasa Malaysia': Another interesting phenomenon in Malaysia is the connection 
between language and Buddhism. The national language in Malaysia is called 'Bahasa 
Malaysia'. One of the most difficult situations that a Buddhist worker will have to face 
when teaching in Malaysia is 'language'. This present point in history is a transition 
period. More and more young people are speaking Bahasa Malaysia. However, the' 
more established Buddhist speakers and monks speak only English or Chinese. Even 
though a great effort is made to write books about Buddhism in Bahasa Malaysia, and 
the author's organisation, 'The Community of Dharmafarers', have even introduced a 
puja in Bahasa Malaysia, somehow there is a resistance to Bahasa Malaysia by 
Buddhists. 
It may be that the situation this decade may change as it has started to do on the East 

Coast (which has a Malay-speaking population). To this extent, The Community of 
Dharmafarers has produced the first Pali-S anskrit-English-Bahasa Malaysia Buddhist 
Dictionary, the second enlarged edition currently being published.' One advantage of 
using Bahasa Malaysia is that it has very close links with Sanskrit, such that it is very 
easy to form new words. The language Bahasa Malaysia is about four hundred years 
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old fuld as such, it is very difficult to use such a language to express concepts from a 
religion which is six times as old. On many occasions it is necessary to invent new 
vocabulary. The present author has sometimes been warned by fellow Buddhists of 
being reprimanded by the authorities for such treatment of the language, but this is 
usually a pessimistic view based on fear and politics. There is no law saying that we 
cannot invent new words! 

As an example of the facility of Bahasa Malaysia, until now there has been no word 
for 'mind'. There was a word for 'consciousness', but it is a very simple word meaning 
the opposite of 'unconscious'. There is no actual word for 'mind', but fortunately for 
us, a certain professor invented the word 'minda' from the word 'mind'. Even this is not 
enough however, because in Buddhist terminology there are so many terms for 'mind'. 
Thus, for this sort ofreason, one of our tasks was to invent a vocabulary to transmit 
Buddhism and discuss Buddhism. 'Consciousness' is still missing from the Buddhism 
of Bahasa Malaysia so it was necessary to think of a word which was sufficiently 
Malay to be recognisable and sufficiently Buddhist to convey the implicit meaning. 
It is often necessary to mix words in order to get the right effect. To make the word 
for 'consciousness' the Malay word sedar (== awake) was mixed with deria (from the 
Sanskrit indriya) , to give the new word 'sedarderia' or 'sedarindera'in Bahasa 
Malaysia. Looking at the way this word has been formed, it is possible to get an idea 
of the problems of Malay phraseology. The task is interesting because it is like staring 
allover again with a Buddhist language. 

At this point, the puja in Bahasa Malaysia is only at the stage of being read: no-one 
has yet reached the stage of chanting it. By contrast, chanting in English has been much 
more successful especially in such places as Australia, where the majority of the 
Buddhists are English-spea,.\ing. The problem in Malaysia, with the puja in Bahasa 
Malaysia is that most of those participating are Chinese spea,.\ers. 
2.lVIandarin Chinese: At the moment, amongst Buddhist teachers, Bahasa Malaysia 

is mostly widely used by monks from the Siamese Theravada tradition in the North 
and on the East Coast of the Peninsular. By contrast, Mandarin is used mainly by the 
Chinese Buddhist community and by some VajrayanaBuddhists. Most ofthe Chinese 

. population is Mahayana, and they have close connections with monks from Taiwan 
and the United States (especially Golden Mountain Monastery). In Singapore, the 
Chinese population is also mostly Mahayana. Mandarin is Malaysia's third language, 
but it is the most important language for Singapore. In many ways it is much easier to 
work in Singapore because this is a universal language there. 

3. English and Other Languages: When English is used, it is most often used by 
the students in the university Buddhist societies, the middle class, the older generation, 
Buddhists who graduated before 1980, Theravada and some Vajrayanists. In terms of 
tradition, there is an interesting division of adherance in relation to language because 
most of the Sinhalese Theravada traditions are English-spea,.\ing. The Siamese 
Theravada monks tend to speak their own language together with Bahasa MalaYSia 
and Hokkien. From a general impression, English may also involve a 'Class' division: 
the upper-middle classes tending to go to the Sinhalese temples andEnglish language 
is associated with that level. Those teachers spealcing Chinese, especially the dialects, 
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cover those of the lower classes, the lower echelons of society. The Mahayana use 
mainly Mandarin and Chinese dialects. Most of the members of the Vajrayana come 
from the Chinese 'Business Class' (who are incidentally also increasingly interested 
in the Nichirenism of the Soka Ga10\ai). 

Four-Faced Buddha 
An interesting feature of Buddhism in Malaysia and Singapore is the introduction of 
Brahma-worship, or what is erroneously called 'the four-faced Buddha'. The present 
author has tried to correct this misunderstanding by writing a booklet called 'The 
Lesson of the Four-faced Buddha'. This phenomenon is a symptom of the way in 
which Theravada Buddhists have not been able to reach the masses, to solve the 
problems of daily life in the way that Nichiren can manage. Thus, the masses are 
attracted to such things as this deity, which has been borrowed from Hindu mythology, 
and people worship at such shrines as they would pay respect to a Buddha image. Such 
shrines are now to be seen in the homes of the 'Business' class, one of the newest 
developments. This may be a sign of pluralism rather than Buddhism, although it is 
a tradition promoted by some local Siamese Buddhists. 

Bmiidlhist Studies 
On the Singapore scene, something very promising that has begun in the past decade 
is the introduction of Buddhist Studies in Secondary Schools as part of the'Q' level 
(Cambridge) Course. The present author was one of those who helped with the 
syllabus. The course turned out to be the most popular of the Religious Studies 
subjects. The politicians had hoped that Confucianism would be the most popular., 
even officially promoting it on television. However, regarding this course, the 
children (or at least their parents) found Buddhism more interesting because great 
trouble had been taken to make the textbooks as simple as possible. The aim of those 
who designed the course was to make the students 'pass' and to make them 'know 
Buddhism'. Singapore is probably the only country in the world with this sort of course 
where you can earn a credit and gain entry into 'A' levels. During the first year, 15,000 
students signed up for the course. Unfortunately, to end on a sad note, since it is 
government policy to phase out Religious Studies in 1992, the future of Buddhist 
Studies is hard to know. 

OVERCOMING PROELEMS 
Some Problems of Unity 
The portrait of Buddhism in Malaysia and Singapore already presented will give the 
reader some idea of the situation in these countries. It is now necessary to examine the 
problems in a more systematic way in order to understand the philosophy behind the 
work of 'The Community of Dharmafarers' . The main philosophy used is to find ways 
to use 'the new' to bring back 'the old' and to use 'the old' to bring in 'the new'. In Japan, 
there are many new religions. In a way it seems that many of these religions want to 
bring back old values. On the other hand, in some of the traditional countries they are 
using old ways to bring in the new and adapting to find out more about Buddhism and 
its highest aspects. More will be explained about these two aspects in what is to follow. 
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How can 'the new' be used to bring in 'the old'? The key which we have found is 'self­
development'. Any Malaysian or Singaporean who feels that they would like to 
develop should find a suitable place such as Siam (Thailand), where they can receive 
proper monastic training for a minimum of five years; learning Pali and Siamese 
(Thai) before coming back to work in their own country. The trouble with many 
Buddhist organisations of the world is that they are disuniting the Buddhist community 
of Malaysia more than they are uniting them. We have Buddhists who are loyal to 
teachers who are in Siam, teachers in Taiwan, and even teachers in America. The 
country is totally fragmented and this situation is worsened by the local monks who 
have a tendency to emigrate to Australia, Canada, or even Thailand and Sri Lanka 
(bringing coals to Newcastle as it were!) The number of mOlli\.:s like the present author, 
who spelli\': English and teach in Malaysia, can be counted on the fingers of one hand. 
In Singapore, there are many more, but most interestingly, the most active workers are 
foreigners. The Singaporeans are very hard-working and supportive of such efforts. 
Indeed, this paper has only come about through the invitation of one of the 
Dhammakaya Foundation's Singapore members! 

It is important that I point out that if any international organisation is to work in 
Malaysia or Singapore, whatever they do, they should guide their work towards 
creating unity and some sort of feeling of fraternity amongst the local Buddhists. The 
local Buddhists are already welli\': because there is much inter-religious friction as well. 
Development is therefore needed not only of the spiritual aspect, but also of the social 
aspect. It is the duty of every monle, every nun and every foreign Buddhist worker to 
train local people to take on Buddhist work, too, because the local people understand 
local problems the best. 

Self-Development 
1, Moral Conduct: On a higher level, a spiritual level, 'self-development' means 
'moral conduct' in particuiar. Traditionally, moral conduct is synonymous with the 
Five Precepts, but, if we look deeply at the Five Precepts these are the essence of 
Buddhist Culture: a culture which has been largely uprooted in Singapore and 
Malaysia because of the history of Colonialism. Unlike the Muslims, who have an 
identifiable way of dressing, an identifiable way of behaviour,. Buddhists have 
nowhere to start. The majority of Chinese Buddhists, however, tend to be more 
Chinese than Buddhist. This 'leaves out' quite a significant number of other Buddhists. 
Thus, we must have some sort of 'common denominator'. This is the point discussed 
by the present author in a book called 'Buddhist Culture'. We need to have Buddhist 
culture because peoples' activities are a part of culture. If the culture is not a Buddhist 
one, then it detracts from the extent to which we can be Buddhist. Lack of such culture 
leads to superficial Buddhism. The possibility of being 100% Buddhist should be 
explored. 

2. Meditation: The Community of Dharmafarers exists for one main reason: 
because of meditation. It is the objective of the Community to show that meditation 
is not something that is difficult to do. In Siam, people may wonder why we make such 



268 Proceedings: 'Buddhism into the Year 2000' 

a big deal out of this point. Siam has more than one thousand years of history, so there 
are many meditation traditions. In Malaysia by contrast, the majority of people still do 
not know how to meditate. Most Malaysians are worried by meditation and think that 
it is only for monks: not something to do by yourself or outside the temple. Slowly, 
this anxiety is changing as the understanding of the variety of different sorts of 
meditation is becoming more widely understood. Kuala Lumpur is said to have about 
twenty meditation groups following schools and masters from overseas, but the 
groups do not seem to have much co-operation. On the bright side, they do seem to feel 
that meditation is useful and on a happy note that university students have been 
encouraged to meditate to the extent that The Community of Dharmafarers has been 
able to organise 'campus meditation retreats' for the last ten years. 

3. Sutra Study: The Tipitaka is held in high esteem as an authority, a reference and 
a guicJe. Vinaya is mainly for monks, and the Abhidhamma is a bit too difficult for us 
at this point, so we have to concentrate on the sutras. At this point, The Community 
of Dharmafarers are trying to reveal to the average Buddhist that the sutras are not 
difficult to study. Since about 1988, there has been anew move to study satras, starting 
from the Pali text. 

One major milestone for this movement, was the translation of the Sutta Nipata as 
a 'study edition'. The Sutta Nipata is akey to the sutra tradition of Buddhist guidelines: 
some of the oldest Teachings given by the Buddha. The Pali text and the English 
translation are presented on facing pages. Footnotes present the variant readings from 
the Siam Tipitaka, the Burmese Tipitaka, the Cambodian Tipitaka, the Pali Text 
Society Canon and all other sources available to the compilers. Also included, most 
importantly, is a very general section of study notes from sources including the 
Commentaries (ParamatthajotikaII.), traditional sources and any other books containing 
interesting explanation of the various points of doctrine. 

It is through the sutras that we can build up a knowledge of Buddhist Culture for 
application in our daily practice, to help ourselves and to help others. Such a text as . 
the Sutta Nipata help readers to understand what is meant by 'earliest Buddhism', and 
for Buddhists of Malaysia and Singapore in particular, having such understanding 
makes it much easier for the various diverse groups to work together. 

In conclusion, it is obvious that the interests of good teachers must be much wider 
than their own school of practice. Even at the author's own ordination, although in 
Theravada tradition, it was necessary to answer such questions as "Who is Guanyin?", 
"Why are some Buddhists vegetarian?" and "Who was Nichiren?". A non-sectarian 
approach is very important in Singapore and Malaysia, however this does not mean 
a watering down of doctrines. What is needed is an attitude of accepting other 
traditions and religions, and having dialogue with them. In the words of the 
Kassapa·sihanada Sutta, "On those things which we agree, let us discuss: and those 
things on which we do not agree, let us put aside". This is what we mean by 'self­
development' in relation to the sutras. 
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Others' Development 

Self-development serves as. the foundation for the dev~lopment of others: the 
missionary aspect of the work. The Community of Dharmafarers started with 
encouraging the doctrine of spiritual friendship, or fellowship spirit. It is necessary to 
'secularize' the situation to make the most of the Dharma resources because there is 
such a shortage of teaching monks in Malaysia. It is not that Buddhists have become 
less religious, but that the lay people have become more religious. VOle need the 
laypeople to take on some ofthe tasks normally the domain of monks, such as teaching, 
spiritual counselling and even conducting marriages! The Community ofDharmafarers 

. is trying to train lay people who can become full-time Buddhist workers, overcoming 
the problem experienced elsewhere that monks are seen as the only full-time workers. 
There are now five such laypeople working for the Community. By getting more1ay 
people to become committed, many problems have been solved and the workload 
considerably lightened. 

'Spiritual friendship' means to be able to relate to one another like monks, and to be 
able to work together, seeing something higher in life than the 'daily grind'. In order 
to do this, the Community runs courses, proceeding from very simple levels with 
activities like 'open camps', gradually building up to retreats: and from there, they find 
people who are ready to commit themselves. Such full-time lay Buddhist workers 
must find independent means to support themselves. The workers manage to support 
themselves through 'Right Livelihood' activities such as running bookshops or 
organising schemes for young graduates (against the prospect of a forthcoming 
increase in the level of unemployment in Malaysia). Most of all however, the 
Community hopes that the young people of Singapore and Malaysia will be like the 
young people of Wat Phra Dhammakaya and commit themselves to what they 
consider to be beautiful and important in their lives. Only in this way can Buddhism 
prosper and be meaningful. This is the only way it is possible to talk about any 
contribution on a worldwide scale. However, from the point of view of The Community 
of Dhammafarers, when our home is not in order, we cannot yet think on a global 
scale ... 

NOTES 
1. Persatuan Sahabat Sedharma Malaysia, Kamus Buddhis Caturbahasa Sanskrit-Piili-lnggeriss­

BM,1990. 
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The Reiyukai Movement 

Dr. Tsugunari Kubo 

The Reiyukai is an organization that has been numbered amongst the so-called 'New 
Buddhist Movements' in Japan. Members attempt to put into practice teachings based 
on the Lotus Sutra, the original expositor of which was Siikyamuni Buddha. 
Accordingly, the Reiyukai hopes to improve the overall condition of human life by 
encouraging individuals to enhance their lives through their own will and effort, while 
being aware of the fact that their lives are connected with those of everybody around 
them. Those in the organisation believe that a movement of people motivated in this 
manner, working together, will inevitably help to establish a better society. In this 
paper I will give an account of the present situation in which the organisation finds 
itself, paying attention to the quality of universality that it acquires from the teachings 
of Salcyamuni Buddha, and other characteristics which seem, in particular, to make it 
relevant for the twenty-first century. 

I n the autumn of 1919 Kakutar5Kubo' (1892"1944) began to study the Lotus Sutra 
. and to seriously apply himself to the practice of senzo-kuyo (rememberirig and 

honouring one's ancestors). The ideas he developed at that time formed the basis 
for the establishment of the Reiyiikaib in November of 1924. 

Before the Meiji Restoration of 1868, approximately seventy percent of the 
populace were farmers. After Japan entered the world political and economic arena in 
1853, following 220 years of isolation, her economy expanded, with industry and 
foreign trade becoming increasingly important factors. In the process, Japan was 
forced to acknowledge and deal with the vastly different cultures and modem 
technologies of other countries for the first time. The Russo-Japanese War of 1905 in 
tum hastened industralization, and the subsequent movement of labour to the cities, 
as well as the weakening of close family ties, created a widespread sense of social and 
psychological dislocation. 

The First World War opened up new markets to Japan, but the quick expansion and 
change within industry and labour caused economic imbalances and extremely high 
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inflation. In 1918, riots caused by the astronomical price of rice broke out, with 
unprecedented violence and intensity throughout Japan. These so-called 'rice riots', 
eventually brought down the existing government, revealing the fragility of Japan's" 
new economy and social structure. 

After the war, the Japanese economy went into a severe recession, and was just 
barely recovering when the great Tokyo earthquake of 1923 struck, destroying 
millions of yen worth of industrial facilities. This was followed by a severe financial 
crisis in 1927 in which three-hundred banks closed in eighteen months. Then in 1929 
the New York Stock Market crashed, causing the worst economic shock of all; Japan's 
economy, heavily dependent on foreign trade, went into a severe depression. 

In that decade of economic crisis, many searched for new ideas and answers to the 
problems caused by Japan's rapidly industrializing society. Marxist, democratic 
parliamentarian, labour, feminist and individualistic self-development movements 
abounded. The Japanese people were forced to confront new socio-economic problems 
as well as the influx of Western culture and ideas. They were forced to grapple with 
a new vision of Japan's role in the world while trying to maintain the right balance of 
Japanese traditional ideas and modern Western ideas. 

Kakutaro Kubo could not help but be aware of the new forces and new ideas which 
had come into play in society, and recognized that their origins lay in a much improved 
education system. However, he did not believe that movements for social reform 
based on western patterns could give the people the kind ofreliefthey really needed. 
He thought that no matter how well the social system might be organized, conditions 
of discontent and dissatisfaction would continue to arise in the future and the mental 
and spiritual life ofthe citizens would remain essentially unchanged. In other words, 
he was convinced that the prosperity of any society is primarily related to the mental 
and spiritual condition of the people making up that society. To a degree therefore, he 
had returned to the spirit of Nichirend (1222-1282) in wishing to carry to ordinary 
people what he considered to be the basic message of the Lotus Sl1tra, or 
~addhannapUI}c)arjka Satra in Sanskrit. He found from his studies that the teaching of 
Sakyamuni Buddha extolled in the Lotus Sutra differed greatly from the Buddhism he 
saw practised in priestly rituals. He understood its guiding idea to be that human beings 
should open up their lives through their individmil will and effort. 

In one respect of course, the task had become much easier than it was for Nichiren. 
One of the advances made in the Meiji era (1868-1912) had been the implementation 
of the compulsory national education system, under which almost all Japanese people 
had become literate. Thus for the first time in history conditions were ripe for citizens 
to engage fully in a secular practice of the teaching of Sakyamuni Buddha. 

Kakutaro Kubo believed that the answer to the social hardships which his fellow 
citizens were experiencing lay in the popularization of the teaching of Sakyamuni 
Buddha and the practices expounded in the Lotus Sutra, and in the large-scale 
adoption of a personal, independent approach to bodhisattva practice (the earnest 
search for enlightenment both for oneself and others). He became more and more 
convinced that people should not rely on rituals conducted by priests alone, but should 
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actively seek to improve their own lives, putting the teaching of Sakyamuni Buddha 
into practice themselves. Thus he envisioned a society in which all tried to follow the 
"bodhisattva" path -- a society of spiritually aware people _c and believed that in such 
a society peace and spiritual harmony would result. 

PHILOSOPHY: 
. Reiyukai Activities Underpinned by Slikyamulli Buddha's Teaching 
In my introductory remarks I mentioned the Reiyukai's central concept of Inner Self 
Development. At this stage in my exposition, it may be useful to explain what I mean 
in more detail and show how it relates to certain aspects of the teaching of Sakyamuni 
Buddha. Primarily, this requires an understanding of the concept of Dependent 
Origination [Sanskrit: pratityasamutpada] and the new perspectives which it opens 
up. 

The principle of Dependent Origination states that the phenomena of the universe 
form an interrelated and interdependent network, extending through time and space. 
No one thing, being, or idea can come into existence independently. Once a thing 
exists, it necessarily has various connections with other existing things, and with 
things that existed in the past, and will in some way leave its mark on the future. The 
world of things, beings and ideas -" the network of existence itself -- is a manifestation 
of Dependent Origination. This view of the interconnecting structure of all things 
shapes the understanding of our relation to past, present and future phenomena and to 
fellow human beings. 

Although the concept of Dependent Origination requires us to accept that all things 
are interdependent, this does not imply that they are uniform. In fact, the Reiyukai 
wishes to stress the idea that all human beings are unique and must decide for 
themselves how they should shape and organize their lives. You could imagine all 
existent things as forming a carpet of a vast and intricate weave. Although from a 
distance the individual threads are indistinguishable, it is of course made up of an 
uncountable number of such threads. Each ofthese threads is actually unique, not only 
in itself but also because of the unique position it occupies within the whole, and the 
precise way that it interconnects with that whole. This model works well up to a point 
but it is only static. We need to move away from a metaphor which uses an inanimate 
object and add the factors of time and individual awareness. Each individual within 
the weave of existence needs to thin..\: about his or her own situation and recognize that 
it is constantly changing through time. Consequently, over time, he or she has the 
opportunity to influence the future and resolve the problems ofthe present -- this is the 
dynamic model. Through relationships with family, friends and colleagues, one learns 
to explore and understand oneself, and comes to realize how people influence and 
affect each other; one begins to understand where one belongs on the axis of human 
existence, in time (from one's ancestors to oneself to one's children), and in space 
(among friends, acquaintances and with one's spouse). 

This concept relates directly to the principle of act and consequence, which is the real 
meaning of the word 'karman'. It is the process beginning with one action and leading 
to its result. In accordance with the principle of Dependent Origination, karmic effects 
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continue eternally throughout the network of existence. One's present mode of being 
is a manifestation of the karma of one's past actions and those of one's ancestors. 
Similarly, the shape one's life will take in the future is a result of what one does in the 
present, that is, what kind of karma one creates in the present. 

We human beings are all affected by the karma transferred at birth from our parents 
and ancestors, and by the karma we receive and create in our daily lives. From birth 
till death our karma is constantly changing. The Reiyukai thus advocates the practice 
of "Inner Self Development" to help one realize that the future depends on one's 
present actions and attitudes, and that one can work to change karma in a positive way, 
thereby creating a positive future for oneself and for those who are affected by one's 
karma. 

Inner Self Development leads to a higher awareness of Dependent Origination, and 
helps one to become conscious of the existence of karma. This awareness of the reality 
of Dependent Origination and karma makes one realize in tum that karma is something 
that can be made better or worse through one's own actions. Through this awareness, 
one can learn to control and create positive karma. One can acquire a stronger sense 
oftreasuring the lives of others, as well as one's own. One can also gain a serene insight 
into one's real nature. Furthermore, one can more clearly understand the reality of one's 
own situation by trying to see oneself from the point of view of others. 

A New Approach to the Teaching oil' Sakyamuni Buddha: 
The Reiyukai's Concept of Inner Self Development 
Ever since it was founded, the Reiyukai has consistently advanced towards its goal, 
the establishment of a better society through the improvement of each indivdual. 

The principle methods the Reiyukai employs to bring this about are senzo-kuyCf 
and michibiki f • The Japanese term 'senzo-kuyo' is, in its Reiyukai form, a practice 
designed to enrich one's appreciation for life through understanding more deeply the 
connection that one has with one's ancestors. The traditional offering of respects to 
one's ancestors in Japan had come to be reduced to something essentially rather 
formulaic. Only those ancestors on the father's side of the family were revered, and 
only the eldest son in each family bore the responsibilty of ancestor worship. 

The Reiyukai practice, on the contrary, is an attempuo get back to what we consider 
to be the real purpose and significance of celebrating one's relationship with one's 
ancestors. The Reiyukai does not teach its members to worship their ancestors and 
there is no sense in which ancestors are considered divine beings or supernatural 
powers. It teaches its members to recognize that their ancestors are the source of life 
from whom, through Dependent Origination, they have inherited karma. Furthermore 
it is theirresponsibility to resolve the negative karma by their own efforts, and to create 
positive karma not only for their own well-being, but for the contentment of their 
ancestors as well as the future happiness of their descendants. 

To this end, the Reiyukai practice of senzo-kuyo differs from traditional Japanese 
ancestor rites in several respects. The Reiyukai believes in honouring the matrilineal 
ancestors as well as the patrilineal ancestors and that this act of thanks and remembrance 
should not be considered solely the duty of first-born sons. The blood of one's 
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ancestors runs evenly through every member of the family, regardless of family rank 
or sex; therefore the Reiyukai practice believes that a relationship with one's ancestors 
is personal in exactly the same way as a relationship with members of one's family who 
are noW living. Naturally, because this is a matter which involves the full participation 
of each individual it is vital that it is carried out by that individual and not through 

. another person, such as a priest. 
Michibiki means to convince others of the merit of Inner Self Development, guide 

them, and practice with them. 
In accordance with the concept of Dependent Origination, the members of the 

Reiyukai pay attention to the fact that the lives which all people lead are closely 
interrelated with those of others. They become aware that everyone is affected to a 
greater or lesser degree by the speech and behaviour of others in each of those 
relationships, and that what one does oneselfhas a certain effect on other people. Every 
individual has his/her own individual character and Circumstances. Michibiki enables 
a person to meet various types of people, and through doing so, to become aware of 
his/her own good points and shortcomings. In developing a positive relationship with 
various individuals and in the course of reflecting upon their way of thinking and 
living, people can bring about changes in their selves, and experience a corresponding 
improvement in their lives. 

In other words, michibiki is not simply a question of increasing the number of 
Reiyukai members. It is the act of introducing the value ofInner Self Development to 
others; reaching out positively to their inner selves of others; making friends with 
them; improving one another and creating relationships in which individuals can learn 
from each other. Michibiki further enables them to improve their relationships with 
others, improve the world around them, and thus live fulfilled lives. 

The recognition that something is wrong or lacking, and the subsequent effort to 
improve is an essential part of Inner Self Development. In recent years the Reiyukai 
has attempted to give form and impetus to its ideas by promoting a number of 
"movements." 

In 1971, the Reiyukai started promoting what was called the "Inner Trip Movement," 
the declared aim of which was to let people become aware of the necessity of knowing 
one's inner self. In 1981, through the "Inner Self Development Movement," we further 
asserted the importance of developing oneself amidst positive relationships with 
others. In 1990, the Reiyukai refocused again by launching the message "Life - a 
Dynamic Exchange," whereby people are encouraged to understand that we are just 
one of the myriad life forms that exist on the earth and that we live and receive life 
amidst innumerable human relationships sustained by the blessing of nature. 
Furthermore, people are encouraged to develop themselves by making use of their 
innate abilities, while being aware of the dignity of life as a totality. The Reiyukai 
encourages not only its members, but all human beings, regardless of nationality, race 
and creed to carry out the same self-development and rise to the same awareness. We 
believe that when more people develop their inner selves, humanity in general will be 
improved, and that this in itself will form the basis for an improvement in society. 
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Spiritual Movements in Japan: 
The Reiyulkai and Other Movements for Spiritual Change 
The foregoing explanation will, I hope, enable you to understand the specific practices 
and principles of the Reiyukai. Clearly, they relate both to Buddhism in general and 
to Buddhism as it has evolved in a Japanese context, although, as I will argue later, this 
does not make them invalid or inappropriate for other countries and people of other 
faiths. 

Our history provides many examples that show us that however worthy and valuable 
any idea may be, there is always the possibility that it may give rise to intolerant or 
restrictive practices. I cannot deny, therefore, that certain Buddhist organizations 
which arose at around the same time as the Reiyukai do not appear to have the same 
quality of openness which we believe to be so essential to the proper implementation 
of Buddhist philosophy. It is true, for example, that the Soka-Ga..ld:aig practices a fonn 
of proselytisation which involves a stringent attack on the subject's previously held 
convictions and that the value of any other spiritual, religious or indeed philosophical 
belief is strenuously rejected. It is also perhaps of some significance in this case that 
the Soka-Gakkai has never disaffiliated itself from the Nichiren-ShOshuh sect, of 
which it was an offshoot, and so is technically still a part of the Buddhist religious 
establishment in Japan. Consequently, it shares the Nichiren-ShOshu's faith in an 
object of veneration which is said to embody the teaching both of the Lotus Sutra and 
Nichiren's exposition of it. In this way the Soka-Gakkai shares a characteristic with 
most of what we now regard as organised religions, in that it declares "there is no truth 
but our truth." In fact, in the tenninology of religious studies, it is called a "Ko"; - a 
group which should be under the guidance of priests - and therefore does not 
technically constitute a lay Buddhist organization. The Reiyukai, on the other hand, 
is a group consisting purely oflay people, and therefore should not be classified within 
the group of Nichiren Sects, as is the current practice followed by the Cultural Agency 
of the Japanese Government. 

Kakutaro Kubo did not wish to establish a new doctrine but to find a way to actively 
and concretely improve the condition of people's lives by using the beneficial teaching 
of something which stood within the Japanese tradition. One of his primary insights 
in fact, was that the teaching of Sakyamuni Buddha could be, and had been, 
misappropriated. He wished to restore a true sense of it to the people, reminding them 
that its teaching was at its most effective when it actively entered each individual life. 
One need only look at the ease with which Buddhism lived alongside Shintoism in 
Japan throughout almost all its history to be convinced that any sense of exclusiveness 
is a complete anathema to the teaching of Sakyamuni Buddha. In this sense, it should 
not be considered a religion in quite the same sense as Christianity, for example. 
Christianity must present its believers with certain absolutes - the existence of one true 
God, and the declaration that he is omnipotent and omniscient and therefore absolutely 
outside the real understanding of those who are his creatures. The teaching of Sakya­
muni Buddha does not offer such absolutes, instead it offers the possibility of 
achieving something ofthe greatest value, ofliterally transfonning oneself through an 
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aCtive and sincere endeavour, when thought and action are united in the act of striving 
to'wards this goal. ~ 

Of course, I am :"ell ~war.e that Christianity ~lso u~g~s its b~lievers to actually apply 
the gospel to thelT daIly hves, and that ChrIst enJomed hIS followers to strive to 
improve themselves. In Christianity however, the de~ree of improvement to which 
individuals can aspire is ultimately limited, whereas Sakyamuni Buddha's Teachincr 
offers the possibility for each individual to achieve a higher wisdom and awarenes~ 
in himself. On the other hand, perhaps, Christianity labours too much under the 
influence of dualistic aspects of Western thought, with which it is sometimes actually 
identified, thereby making philosophicjll debate too much a question of categorization 
and abstract analysis. The teaching of Sakyamuni Buddha, as we hope to show by our 
practices, has continued to concentrate upon the effects and actions rather than 
searching too deeply for rational causes. What the body and mind do together are more 
likely to produce an answer than what the mind does alone. 

Thus, when the Reiyukai takes its teachings into countries outside Japan, as it began 
to do on a systematic basis in 1972, it does not come to replace their spiritual beliefs, 
but to add to them and to create new ones. Of course, we have often been posed 
questions such as, "Is the Reiyukai a religion or not?," "Should conversion be required 
or not?" The frequency with which these questions are asked is attributable to the 
methods which the Reiyukai employs in activities, as well as its attitude towards 
dissemination. The questioners are perhaps puzzled because we do not insist on our 
truth so much, we merely offer another perspective. 

At present the Reiyukai has branch offices in sixteen different countries in the world 
and the total foreign membership amounts to approximately eighty thousand. Of these 
members there are many who believe in Christianity , Judaism or Hinduism. One could 
therefore say that a form of spiritual culture which evolved under the influence of 
Buddhism in Japan has made the positive development of a syncretic attitude possible 
amid these totally different cultures. We do not wish people to dismiss the teaching 
of Sakyamuni Buddha by saying :'it's a religion" or "it's a philosophy;" but rather wish 
them to find in it a system which expands and overlaps into their own daily philosophy; 
one which ta..\:es connections and extends them. 

Thus the teaching of Sakyamuni Buddha can be regarded as a universal spiritual 
teaching which is compatible with a religion where God is considered an absolute. 

CONCLUSION 
Since its foundation seventy years ago, the Reiyukai has developed into an association 
with 3,200,000 members. Furthermore, if we include the membership of the Rissho­
koseikai,i the Busshogonenkaik and other groups which split from the Reiyl1kai during 
the course of its history, this new movement, consisting of ordinary people and based 
directly on the teachings of Sakyamuni Buddha, has affected the mentality and 
spiritual conduct of over thirteen million people to this date. 

The philosophy of this movement, when being introduced to different cultures, has 
generally been accepted and acknowledged as a spiritual movement which does not 
necessitate conversion. We believe that the teaching of Sakyamuni Buddha can be 



278 Proceedings: 'E"uddhism into the Year 2000' 

compatible with a religion such as Christianity, and indeed that its teaching is 
applicable to all mankind. The non-religious character of the teaching of Sakyamuni 
Buddha can be seen in its humanistic stance, which encourages one to come to a higher' 
level of awareness of oneself for the sake of mutual improvement; and also in its 
relativism, which does not require any sense of an absolute being such as God. In this 
respect, the teaching of Sakyamuni Buddha should really be considered as religious, 
but not a religion. By this I mean that it concentrates upon the needs and qualities of 
the human spirit and opens up new paths for that spirit to follow, without proscribing 
or prescribing an exact path. 

What it certainly does do, is to encourage practitioners to develop a perception of 
their position in the flow of time. A sense of wholeness , of value and significance can 
be derived from the simple recognition that we are connected with those who preceded 
us and those who are to follow us . It is certain that the lives of our descendants and 
all those whose lives are linked with ours will be affected by our own spiritual 
awareness, just as that spiritual awareness will affed our own future. It is through such 
a new sense of value and wholeness that the Reiyukai approach to life can be of great 
benefit to those who believe in God and to those who do not. 

SUPPLEMENTARY REMARKS 
1. The total number of Reiyiikai members is 
3,235,550 including 79,915 members in overseas 
countries (as of December, 1988: by the Reiyiikai 
GeneralAffairs Dept.)(see Table 32.1). 
2. The Reiyiikai's organizational system: 
The Reiyiikai, since its foundation, has employed 
an organizational system grounded on the 
person-to-person basis instead of a regional basis. 
"Michibiki," one of the fundamental practices of 

Table 32.1 
Membership of Reiyllkai.dcriyed Groups 

Group 

RisshokOscikai 
Busshogenenkai 
Myochikai KyOdans 
KOdO Kyodan 
MyOdokai Kyodan 
Daiekai Kyodan 
Shishinkai 
Hosshikai Kyodan 

No. Members 

6,248,419 
1,980,993 

903,028 
401,452 

19,380 
178,762 
136,376 
123,003 

The above list shows membership of ReiyOkai .. derived 
groups which together total more than 10,000,000. 

A BRANCH 

Branch Director ............................. :f: 
I 
~ 
I 

ra··· .. ··· .... · ............ · ...... ···· .............. ······· .. · .. f 
i I I I 

Jo = Oyf· ........ -·· .... ·· .... -f f * 
! I r--t 
K~ .......................... ~ f :f: 
~ I 

* :f: * 
Table 32.2: 
The 'Oya.Ko' System on which Relyukai is based 
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the Reiyukai, is the act of convincing others of the merit ofInner Self Development, guiding them, and 
practicing with them. In Japanese, "aya" means "parent" and "Ko" means "child". In this respect, 
human relationships between "aya" (the person who introduced others to the Reiyukai) and "Ko" (the 
person who was introduced to the Reiyukai) come to have great importance for each individual. It can 
be said that all the Reiyukai activities, and the organizational system, are based upon 
these "aya-Ko" relationships. 

The "aya"] and "Ko"m form a group. The member who heads this group, who has introduced the other 
new members and guided and helped them, is granted a title depending on the number of members 
within the group. For example a Hoza-in" (Gathering Member) heads a group of three to nine members, 
a JUI1-hOZ8-shuo (Sub-Leader), ten to forty-nine,' a Hoza-shuP(Gathering Leader), 50 to 199, a JUI1-

shibu-chOq (Sub-Branch Director), 200 to 499, and finally a Shibu-cho' (Branch Director), who heads 
a group of no less than 500. As of December 1988 there were 3,509 Shibu-cho. It is important to note 
however that this is not a hierarchical system, all members are equal. The accreditation format is simply 
an effective organizational system that preserves the close person-to-person ties of the "Oya-Ko" 
relationship on which the Reiyukai is based. (see Table 32.2) 

NOTES 
a. j\.f:W;Jfj *~B 
b. 'Il!1x~ 
c. *,!~UJJ 
d. B~ 
e. 7tj§'i:J:!;~ 

f. 1l ~ 
g. iJHiffi:¥-~ 
h. B~iE* 
i. ~. 
j. iLiE {3Z/lt ~ 
k. f~r,pJT~~ 
I. m.~ 
m.-+-
n. i:t@:~ 
o. $i:t@:.=t 
p. i:t@:.=t 
q. $5t:if~:& 
r. :st:ffiSft 
s. frj),&~ 
t. ~J]!il&@] 
u. frj)J]! ~il&@] 

v. *=~ 
w. }~,ifJl,~ 

x. i:t~ffi~il&@] 
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Glossary 
Prof. Visudh Busyakul 

This glossary is not a general reference work. Entries are limited to Buddhist terms and 
proper names appearing in the foregoing articles. Roman transliteration is used 
throughout. Spelling of Sanskrit and Pali terms follows the international convention, 
with the exception of those terms which have been included in major English 
dictionaries, in which case they are spelled outas such. Deviation from the international 
transliteration occurs is the use of the simple "n" in place of "il" (the guttural nasal), 
and occasionally "sh" in place of"~". The Chinese and Japanese terms are spelled out 
the way they appear in the articles. Departures from this, especially on the use of 
diacritics, should not cause serious problems. 

It is hoped that no harm is done when the explanation of a term may at times cover 
more than is intended by the contributors of the articles. It is also possible that 
important terms are overlooked, or the explanation given does not agree with what is 
intended by the contributors, for this the compiler of the glossary is sorry and craves 
indulgence from the contributors and the readers. The compiler admits that there is 
inconsistency in the spelling of common Pali and Sanskrit entries. The Pali-Sanskrit 
"c" is sometimes retained, but sometimes spelled "ch", (the pronunciation of the Pali­
Sanskrit "c" is similar to the English "ch" in church, but.with less aspiration, or none 
at all. The "I)" and "IP" are spelled as such, but sometimes the simple "n" is used. A 
very common term which is spelled out sometimes in Sanskrit, sometimes in Pali, is 
dharma (Sk.) and dhamma (P.), both forms carry the same meaning. The same applies 
for Sanskrit NirvaI}.a and Pali Nibbana. Gautama and Gotama, the name of the 
Buddha, are both used. The following terms should also be noted: 

Theravadin = a Theravada Buddhist 
Sarvastivadin = an adherent to Sarvastivada School 
Saivaite = an adherent to Saivism 
Sakta = an adherent to Saktism 
Upanishadic = pertaining to the Upanishads 

Most articles are written new for the glossary, but short explanations are often adapted 
from the following authorities: 

Brandon, S. G. F., A Dictionary of Comparative Religion, New York, 1970. esp. articles by T.O. Ling. 
Chan, Wing-tsit, Religious Trends in Modern China, Columbia University Press, New York, 1953. 
Childers, Robert Caesar, A Dictionary of the Pali Language, London, 1909. 
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Dayal, Har, The Bodhisartva Doctrine in Buddhisr Sanskrit Literature, London, 1932. 
Farquhar, J. N., An Outline of the Religious Literatui'e of India, Oxford University Press, Delhi, 1967. 
Humphrey, Christmas, A Buddhist Student's Manual, London, 1956. Buddhism, Penguin Book, 1951. 
Murti, T. R. Y., The Central Philosophy of Buddhism, London, 1955. 
Nyanatiloka, Buddhist Dictionary, Colombo, Ceylon, 1972. 
Runes, Dagobert D., Dictionary of Philosophy, Students Outlines Series, Ames, 1958. 
Takakusu, Junjiro, Essentials of Buddhist Philosophy, University of Hawaii, 1949. 
Thomas, E. J., The History of Buddhist Thought, London, 1953. 
Ward, C. H. S., Buddhism, volume 2, London, 1952. 

NOTES ON PALl AND SANSKRIT SOUNDS. 
a. The macron sign on top of a vowel is the long mark. 

"a, i, u," are short vowels, like in but, pin, put. 
"a, I, ii," are long vowels, like infather, meat, cool. 

The vowel "e" is similar to e in beg, (but long). 
The vowel "ai" is similar to y in my. 
The vowel "au" is similar to ow in cow. 

b. There is a Sanskrit vowel "r" which is pronounced like rio 
"Brhaspati" is pronounced bri-has-pa-ti. 
".l;{gveda" is pronounced rig-we-da. 

C. The "v" is usually pronounced like the English W. The pronunciation as an English 
v is also accepted. 

d. The "g" is always pronounced like g in gun. Never in ginger. 
e. The "h" after a consonant is an indication of aspiration. 

"bh" is pronounced as bh in English abhor. 
"dh" is pronounced as dh in English madhouse. 
"gh" is pronounced as gh in English doghouse. 
"kh" is pronounced as kh in English backhand. 
"ph" is pronounced as ph in English lamphouse. 
"th" is pronounced as th in English boathook. 

Pali and Sanskrit have no sounds like th in English thief, then, or ph in elephant. 
f. The dot under the consonants "t d th dh n" shows that the letter is a retroflex, 

pronounced with the tongue rolled backward and upward. The neglect is however 
well tolerated. 

g. The sound "i'!" is not rare in Sanskrit, and more common in Pali, and is pronounced 
as "fl" in Spanish siiiora, or as gn in French campagne. The Pali transliteration of 
Nyanatiloka (the author of Buddhist Dictionary, see above) is NaI)atiloka. 

h. There are three sibilants in Sanskrit, "s" is pronounced as a regular "s" in English. 
"~ and S" are pronounced as sh in English. 

i. When an "n J:Tl n" is the final of a syllable, and immediately before "k kh g gh", that 
final n IJ1 n is very often pronounced as a final ng in English. 

sankhara, saJ:Tlkhara, saI)khara are pronounced sang-kha-ra. 
sangha, saJ:Tlgha, saI)gha are pronounced sang-gha. 

. sangama, saJ:Tlgama, saI)gama are pronounced sang-ga-ma. 
But before "p ph b bh m" they are pronounced as a final m in English -like an m, or 
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ng, orn if followed by y r 1 h. There are very often variations, e.g. the sarp in: 
sarpjna, sarptana, Sarpslqta (= Sanskrit) is read either as sam or san. 

ABBREVIA nONS 
Following are abbreviations used in this glossary: 

adj. = adjective; i.e. that is; 
A.D. = Anno domini; Jap. = Japanese: 
B.C. = Before Christ; lit. = literally; 
c. = about; n. = noun; 
ca. = about; P. Pali; 
ct. = confer; Sk. = Sanskrit; 
Chin. = Chinese; s.v. = which see; 
e.g. = for example; viz. = namely. 



A 
Abhidhamma (Sk. Abhidharma) n. Higher­
dharma, metaphysfcs, a Piili collection, called in 
full 'Abhidhamma Pitaka', the third section of the 
Theravada Scripture: it consists .of classified or 
logical expositions of the dharmas taught in the 
Sutta Pi\aka, dealing in particular with mind­
control and analysis of phenomenal existence in 
terms of psychological interpretation. The 
fundamental doctrines discussed have in general 
been propounded in the Sutta Pitaka in form of 
parables, anecdotes, metaphors, ~tc., referring to 
persons and places, whereas the Abhidhamma is 
abstract, impersonal and precise, the study of 
which requires self control, powers of memory 
and perseverance. Many Buddhist 'centres in 
Southeast Asia, especially in Burma, encourage 
the study of Abhidharma. Tradition holds that the 
Pali Abhidhamma Pi\aka was compiled at the 
Third Council at Pa\aliputra (the modern Patna), 
the capital of Magadha Empire, during Asoka's 
reign. 

The Abhidhamma Pi\aka is divided into seven 
titles: 

1. Dhammasangani. "Enumeration of the 
dharmas or factors of existence." It deals for the 
most part with the same topics as the Sutta Pi\aka, 
differing only in methods of treatment. These 
Dharmas are arranged in numerical groups, in 
twos, threes, and fours, and discussed from a 
psychological standpoint to bring out their ethical 
significance. It may be called a book of mental 
elements or processes. 

2. Vibhanga. "Distinction or determination". It 
deals in a general way with the analysis of different 
categories and formulas given in the Dhamma­
sangani, although different methods of treatment 
are used. 

3. Dhatukatha. "A discussion on elements." On 
the mental elements or characteristics found in 
earnest and spiritually advanced, and theirrelations 
to other categories. It seems to have been designed 
as a supplement to the Dhammasangani. 

4. Puggalapaiiiiatti. "Description of individuals. " 
Generally considered to be the earliest of the 
Abhidhamma Bo.oks. Its subject matter is the 

description of puggala (person or individual, Sk. 
pudgala) especially according to their stages of 
accomplishment along the Noble Path Cariya­
magga). Human types are classified in numerical 
groups of twos, threes, and so on up to tens, in the 
manner of the Anguttaranikaya. 

5. Kathavatthu. "Subjects for Discussion." 
Discussion of points of controversy between 
eighteen early sects, followed by another collection 
of discussions (katha) and refutations of 219 . 
heretical views on theological and philosophical 
matters propounded by schismatic groups of 
monks. Some modern scholars consider that part 
of the book must have been added, as some of the· 
heretical views confuted belonged to those schools 
which arose some centuries later than Asoka's 
time. 

6. Yamaka."Book of Pairs," called by Wilhelm 
Geiger an applied logic. It is a logical treatises on 
psychological subjects, with analysis arranged in 
pairs of questions. The title is divided into ten 
chapters (each being called 'Yamaka'): Miila-, 
khandha-, Ayatana-, Dhatu-, Sacca-, Sankhara-, 
Anusaya-, Citta-, Dhamma- and Indriya-Yamaka. 

7. Panhana. "Book of causes or relations." It 
deals with analysis of the twenty four paccayas or 
modes of relations (causality, etc.) between things, 
mental and material. 

The Abhidharma was also preserved by the 
Sarvastivadins, although the contents were very 
likely distinct from the Theravada Abhidhamma. 
It contains the same number of books and has been 
translated by the Chinese with two commentaries. 
The teaching was systematized in Vasubandhu's 
Abhidharmakosa and its commentaries. 

Kanishka (lst cent. A.D.), an upholder of 
Sarvastivadin School, summoned a Council and a 
commentary on Abhidharma was composed and 
known as 'Vibha~a-sastra'. This commentary was 
much studied in Kashmir and gave rise to the 
Vaibhashikasectin that region. The Tibetan Canon 
contains no Abhidharma proper, but they made a 
special collection of their Siitras and commentaries 
and call it Abhidharma. The most prominent of 
these texts are the Prajiiaparamita Siitras among 



the Tibetans, and the Vajrachedika 5Utras among 
the Chinese. 

Abhidharmi.ka adj. pertaining to the 
Abhidharma (s.v.) 

abhiijieka (P. abhiseka) n. 1. In general Sanskrit 
and Pali literature, consecration (of a king after 
ascension to the throne); the anointment, or the 
water sprinlding in sacred Buddhist and Hindu 
ceremonies. 

2. In Mahavastu and GaJ)Qavyuha, Abhi~eka­
bhumi is the the name of the last stage (bhilmi) of 
religious attainment of a Bodhisattva before 
enlightenment. See bhli.mi. 

3. In the Shingon School (the True-Word School) 
ofJapan, abhi$ekais the ritual anointment required 
in the observance of the mystic ceremony. 

Arlit-Buddha n. The First Buddha, the Buddha 
at the beginning of time, the Primordial Buddha. 
(adi = the beginning). The Adi-Buddha concept is 
limited to MahayanaB uddhism. It is the Primordial 
Being, the unoriginated source of the Universal 
First Principle, similar to the Upanishadic 
Brahman. It is self-existent, eternal, formless, 
beyond the grasp of intellect, in and by which all 
phenomenal existence manifests. The objective 
aspect of the self-creative power of the Adi-Buddha 
is symbolized under form offive Dh yani-Buddhas 
(or Jinas) who theoretically have existed from the 
beginning of time like the Adi-Buddha. These 
Dhyani-Buddhas have their attributes further 
represented by the hypostatic personifications as 
Dhyani-Bodhisattvas. Then, the manifestations 
on earth of the Dhyani-Bodhisattvas are in the 
form of human Buddhas, or ManusI-Buddhas. 
See Dhyani Bodhisattva, Dhvan"i Buddha 
Lamaism. . ' 

ahilpsa n. Non-injury, not-hurting, an ethical 
principle applicable to all living beings. It is 
compassion in the widest sense, both to men and 
beasts. The first of the Five Precepts (paiica-sJla, 
P. paiica-sIla) enjoins negative compassion by not 
taking life or doing injuries to living beings, and 
karu1)a (the second of the brahmavihara virtues), 
inculcates positive compassion or loving kindness 
for all life. The two religions which put strong 
emphasis on ahirpsii are Buddhism and Jainism. 

akusaia (P. akusala) adj. bad, unwholesome, 
demeritorious, immoral. An akusala-karma (P. 
akusala-kamma) is the act or deed which is 
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motivated by malevolent cetanii (volition Cir will). 
The malevolent cetana, in turn, arises from mental 
defilement (klesa, P. kilesa), which consists of 
lobha (or raga, greed), dve$a (P. dosa, hatred) and 
moha (delusion). See kusala. 

alaya-vijitana. n. store-consciousness, 
ideation. It is the central store of consciousness 
which contains the "suchness of things, (tathata)" 
in Mahayana Buddhism. According to the Vijna­
na-vada School of China (Fa-hsiang School), and 
then the Hosso School of Japan, the mind consists 
of eight consciousnesses (vijiiana): the five sense­
consciousnesses; the sixth consciousness which 
forms conception; the seventh consciousness 
(mano-vijiiana) which wills and reasons on a self­
centred basis; the eighth, the iiJaya-vijiiiina. It is 
this iilaya-vijiiiina which "keeps in storage" the 
"bija, seeds" or effects of good and evil deeds 
committed from time immemorial, thus being 
perpetually influenced by incoming perceptions 
and cognitions from external manifestation. In the 
same time it endows perceptions and cognitions 
with the energy of the "bija" which in turn produce 
manifestations. 

Amidism n. The Japanese Buddhist doctrine 
which teaches devotion to Amida (Amitabha) as 
the means towards salvation. The Pure Land School 
(lodo) founded by Honen (1133-1212) was the 
first. The Shin School (founded by Shiman, 1173-
1262, Honen's disciple), and the Ji School (founded 
by Ippen, 1239-1282) followed. In all these school, 
Amida is the ultimate representation of 
Compassion. See Amitabh.a 'Honen 
Shinran, and Ippen. ' , 

Amitiibha (lap. Amida) n. The Buddha of 
Infinite Light. The fourth of the Jinas or Dhyani­
Buddhas in the originalDhyani-Buddha system. 
Amitabha is the personification of karunii 
(compassion) in ultimate form. In the Pure La~d 
Sects of China and Japan, Amitabha Buddha is 
intermediary between the Supreme Reality (Adi­
Buddha) and mankind. Faith (sraddha) in 
Amitabha Buddha ensures rebirth in Sukhavati or 
his Abode of Bliss. Esoterically, Amitabha is the 
Higher Self, and rebirth in Sukhavati is the 
awakening of Bodhicitta. See Adi-Buddha, 
Bodhi CHta, DhyaniBuddha, and Pure Land 

an.agariya adj. retired from home to the 
homeless life. 
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anagarika n. a homeless one. In Buddhism, the 
word often means one who leads a homeless life 
without being formally ordained and so never has 
a formal admission into the Sangha (Order). See 
anagariya. 

anapanasati (P. iina, in-breathing; aplina, out­
breathing; sati, mindfulness). Literally, the 
mindfulness directed towards the inspiration and 
expiration of breath. As a technical term, it is one 
of the kammatthiinas (basis of the action or deed) 
which consists in fixing the attention on actual 
inspiration and expiration of breath while 
meditating successively on specific objects 
(kasiI)a). Buddhagho~a enumerates ten kasiI)as 
which may serve as the centre of attention. In 
practising this iiniipiinasati, the mind is wholly 
absorbed in the idea on which it is latently fixed. 
In modern terminology, anliplinasati is the 
uninterrupted awareness of the impermanence, 
the activities and the totality of the nature of the 
five aggregates (P. paiicakkllandha, SIc paiica­
skandha) of the individual, while the attention is 
directed to the actual in -and -out breathing, and the 
mind wholly centred in specific kasiIJa. The 
exercise must be continued until the mind attains 
a state of complete absorption and nimitta is 
produced. See nimitta. 

anatman (P. anatta). n. non-ego. One of the 
Three Signs of Existence, the other two being 
impermanence (Sk. anityata, P. aniccatii) and 
suffering (Sk. dui)kha P. dukkha). As applied to 
man, it states that there is no such permanent ego, 
self, or soul on top of the five skandhas, which 
make up the personality. This doctrine of non-ego 
is an antithesis of the Upanishadic teaching that all 
beings emanate from the Universal and All­
Pervading Soul in essence, each incorporating a 
permanent and unchanging principle throughout 
its existence and rounds of rebirth. This separate 
principle returns to the Universal Soul and loses 
all identity after attaining Nirvana. See 2itman, 
Anatmavada, and na.iraimya. 

Anatmavada (P. Anattavada) n. The doctrine 
of non-ego, the doctrine of impersonality. A 
sentient being is made up of five aggregates 
(skandha, P. klwndha), namely, form, feeling, 
perception, volition and consciousness. There is 
no such entity as the permanent soul or ego. After 
death, the five aggregates are dissolved, and only 
karma-vipiika (P. kamma-vipaka) .remains which 

gives rise to another ·sentient being with a 
substratum of vijjjiina (P. viiiiiiiI)a), a subtle level 
of consciousness which links the new existence 
with the previous one. See Nairatmya, 
karma·vi.piika. 

anatta (P., Sk·. anlitman) See anatman, 
Annilnilationism. 

Anattavada (P., Sk. Aniitmavada). The doctrine 
that man has no real self, ego or soul. See anat­
ta, anatman, Anatmaviiida. 

anicca (P., Sk. anitya). Transitory, not 
everlasting, transient. Transitoriness (P. anic­
catli, Sk. anit-yatii) is one of three characteristics 
of a compounded being, including man. 

Annilnilati.onism. In Indian materialism, 
called ChiiTviika or Lokiiyata doctrine, a man after 
death goes to complete extinction. There is neither 
reward nor retribution after death in this extreme 
materialistic doctrine. Everything ends at the time 
of death. In Buddhism, however, a man goes a 
long way in the course of an endless cycle of births 
and deaths. It is taught in Buddhism that Nirvana 
means the end of rebirth, and the end of suffering. 
This end of rebirth -and of suffering has been 
interpreted by some that Nirvana means complete 
annihilation. Others refuse to accept that idea. 
Following are the various views concerning 
annihilation in Buddhism. I. Annihilation is the 
complete extinction of an individual as the means 
to escape from suffering. This school argues that 
the Buddha defines life or existence as suffering, 
that man has no ego or self, and that Nirvana, the 
goal of Buddhist endeavour, is the complete 
cessation of suffering; therefore, Nirvana is 
incompatible with existence in any form, and 
must mean cessation of existence after death, i.e 
complete extinction. Those who support this view 
sometimes refer to Nirvana as siinyata or sujjnata 
(P. meaning nothingness, complete void), and try 
to force the Pali sense into the term. 2. Another 
interpretation is that annihilation is limited to the 
extinction of the five corporeal skandhas, and 
without any more seeding for rebirth. There is no 
elucidation however if there is existence of the 
individual or not after the dissolution of the five 
skandhas. 3. Some hold that annihilation means 
complete suppression of the three impure cravings 
(tr~IJa, taI)ha): the craving for sensual pleasure 
(kiima-tr~I)ii), the clinging to life (bhavatr~IJa), 



and the irrepressible desire not to be reborn after 
death (vibhava-t!~lpl). These three categories of 
cravings are the source (samlldaya, the second of 
the ariyasacca, the Four Noble Truths) of all 
sufferings, and the binding of a compounded 
aggregate to sarpsara. The annihilation of then: IS 
thus the Cessation of Suffering (nirodha, the thIrd 
of the ariyasacca) and the prerequisite of release 
from samsara or the attainment of Nirvana. To an 
average Buddhist in Thailand, 'annihilation' is not 
a term which often comes to mind. TheIr belIef 10 

the release from sarpsfira or the attainment of 
Nirvana is positive and indicative of certam 
undefi"nable state of bliss - nibbanarp paramarp 
sukharp "Nirva1)ais the ultimate happiness," which 
is not extinction or annihilation, but a state of 
spiritual and incorporeal existence. According to 
Rhys Davids, the Buddha teaches that the fIVe 
skandhas (or aggregates) form the evanescent part 
of man, and even when one is living, with the five 
skandhas complete and effective, suffering can be 
avoided and suppressed with proper control of the 
mind and the body. When the Arhat enters NirvaIja, 
he loses objective existence but retains subjective 
being). This is contradictory to the view that Nlr­
va1)a is annihilation. 

apatti n. Offence, guilt, crime. A Theravada 
monk observes 227 rules orregulations, a violation 
of "';hich is an offence or sin called an apatti. 
There are seven classes of offences, of different 
de<>rees of heinousness, namely, parajika, 
sa;;<>hfidisesa, thullaccaya, nissaggiya, pacittiya, 
dUkkata anddubbhfisita. Parajika is the most 
serious offence which results in permanent 
expulsion of the monk from the congregation. 
There are four: fornication, theft, takmg lIfe, and 
falsely laying claim to the attainment to arhatship 
or any of other supernatural gifts or powers 
(iddhl). Sanghfidisesa is an offence which is not 
so grave as the pfirajika. There are thirteen offences 
classed under this and require suspension and 
penance. A chapter of monks is required in the 
initial rehabilitation, for the supervIsIon of the 
pro<>ress at the beginning and the middle part of 
pen~nce. A chapter of monk is again required at 
the end before he is reinstated IOta the Sangha. 
Other sins are of less gravity, but still require 
confession and absolution. 

arahat, arhant see arhat. 
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arhat (or arahat, SIc. arhant). n. Lit. the worthy 
one. One who has traversed the Eightfold Path to 
the Goal, eliminated the Ten Fetters (sarpyoja­
nas), and theFour Defilements (asavas), which 

. bind to existence, and on the death of the physical 
body attains Nirva1)a. See T.he Fou.r Paths. 

Aryan. (Sic aryan). lit. Noble, exalted, of high 
birth. In social sense, it means "in accord with the 
customs and ideals of the Aryan people, or 
approved or held in esteem by the Aryans." Being 
cognate with "Eran", and thus with "Iran", the 
word is possibly the name of a race, or a large 
group of the people migrating downward and 
eastward from Central Asia from the homeland of 
the Proto-Indo-European speaking peoples, before 
their separation into the Iranians and the Indians. 
In religious context, Aryan means noble or of high 
esteem. The PaE form of the word is" ariya." There 
are several words compounded with ariya, e.g., 
ariya-sacca, ariya-puggaJa, ariya-maggaand ariya 
-ph ala. 

asamskrta (P . asankhata) adj. uncompounded; 
unco~diti~ned; not being produced by co-operating 
causes eternal, absolute. The Sarvastivada 
doctrin~ teaches thatthere are three unconditioned 
or non-created elements of existence (asarpsJer­
tadharma), namely, akasa~ pratisamkhyanirodha, 
and apratisamkhya nirodha. Akasa is space, 
pratisarpkhya-nirodha-dharmas are those elements 
of existence which once existed but have become 
nullified by intellectual power of the individual, 
and apratisarpkhya-nirodha are those elerr:ents of 
existence which are liable to come IOta eXIstence, 
but due to absence of the appropriate cause, remain 
uncreated. The idea is found in Kusha 
(Abhidharrnakosa) School of Japan. It is also 
found in Bosso (Dharma-Iaksa1)a) School ofJapan, 
but the number of the non-created elements 
increases to five. Both Schools base their teaching 
on Abhidharmakosa of Vasubandhu. See 
elements of existence. In Hili Buddhism, 
Nirvana is called "a-sankhata-dhatu", the 
unconditioned element (or principle). The other 
one is akasa, space. These two are unconditioned, 
uncompounded, unchangeable and eternal. As 
might be expected, the Theravadins rejected the 
Sarvastivadin view of two nirodhas (pratisam­
khya-nirodha and a-pratisamkhya-nirodha, See 
above). 
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iisava (Sk. asrava. often misspelled asrava) n. 
defilement, mental intoxication. Sometimes 
synonymous with klesa (P. kilesa). The three 
asavas are: kamasava, bhavasava and avijjasava, 
and sometimes a fourth, ditthasava, is added.Kama 
-asava is that defilement arising through attachment 
to sensual enjoyments. Bhava-asava is the 
attachment to existence in the RDpavacara and 
the ArDpavacara worlds (See lI3rahma). A vijja 
-asava is the defilement arising from avijja (Sk. 
avidya), ignorance of the Four Noble Truths 
(ariya-sacca, Sic. arya-satya). The fourth, ditthi­
asava, is the defilement due to adherence to false 
doctrine or heresy. 

Asoka Emperor of India (c. 270-230 B.C.), 
grandson of Chandragupta, founder of Maurya 
Dynasty. Great Buddhist patron and ruler. Moved 
by the cruelties of war after his conquest of the 
State of Kalinga (now Orissa), the great king, 
although born a Hindu, became converted to 
Theravada Buddhism. Asoka earnestly practised 
Dhamma within his empire and sent missionaries 
to Ceylon and other countries. Renowned for his 
Rock-Edicts, Pillar-Edicts and Minor-Rock Edicts, 
which he set up throughout his empire. It is from 
these edicts that we read of his feats and Buddhistic 
rule of his time. After his conquest of Kalinga, he 
abolished war in his international policy and 
restricted the slaughter of animals and hunting. 
Hospitals for man as well as for animals were 
established. Asoka is called in his inscriptions 
Dharmasoka (Dharma-Asoka, Asoka the 
Virtuous) and also Priyadarsin (P. Piyadassi, the 
Beloved of gods) 

Asokan inscriptio11s See Asoka, 
Brahmagi.ri. 

Asvagho~an. A Buddhist writer and poet of the 
first century A.D. Originally a Hindu, after his 
conversion to Buddhism, he wrote Buddha-carita" 
a famous life story of the Buddha in beautiful 
Sankrit poems. The famous Sastra translated by 
Suzuki under the title of the "A wakening of Faith 
-Mahayanasraddhotpada" was once attributed to 
Asvagho~a, but now considered a fourth-century 
Chinese work. 

iitman (P. atta) n. self, ego, individuality. It is 
one of the most controversial Buddhist terms. 
Reference to atman is found in pre-Buddhist 
Upanishads, where itis held thatatman has definite 

existence but elusive to the uninitiated. This self 
or atman is identical with Brahman, the soul of 
the universe, from which all beings emanate. 
Endowed with this atman, it follows that every 
individual has this very same soul. Because of the 
deeds or actions (karma) committed by an 
individual during his lifetime, he is reborn and his 
life conditioned by them. Only after attainment of 
the supreme knowledge of the atman that he be 
reabsorbed into the supreme world-soul and loses 
all identity. The Upanishads teach that atman is 
without beginning or end, completely pure, so 
pure that it has no attribute and is undescribable. 
Hence it is inconceivable by the uninitiated. 
Siddhattha Gotama from the beginning rejected 
the idea of atman. If atman were timeless and 
indefinite, it had to be perfect, free from decay and 
unaffected by defilement. It was just impossible 
for a man in search for the supreme truth to 
disregard his actual experience and be convinced 
that he was above defilement, sufferings and decay. 
Instead, the Buddha puts the emphasis on the three 
characteristics of human existence, that life is 
attended by sufferings, impermanence, and non­
ego. A man is made up of five aggregates, namely, 
form, feeling, perception, volition and 
consciousness, (see ska11dha). A man is no 
more than the sum of his parts, thus has no atman 
or atta on top of his aggregates. See a11atman, 
Aniitmavada and Brahmanism 

Atmaviida (P. Attavada). The theory that living 
being has a soul or ego or self as the essence. See 
atman. 

Avalokitesvara n. lit. the Lord (Isvara) who 
has been looking down from on high (ava-lokita). 
Also calledPadmapilQi (having a lotus in his hand). 
The idea is found only in Mahayana Buddhism. 
Avalokitesvara is the Dhyani-Bodhisattva of the 
Dhyani-Buddha Amitabha, and is the 
personification of the self-generative creative 
cosmic force. Esoterically, Avalokitesvara is the 
Self as perceived by Buddhi, thefaculty of intuit ion. 
He is most prominent in Tibetan Buddhism. See 
Adi-lBuddha and Dhyiini-Buddha. 

avatara lit. Reincarnation. The idea is 
exclusively Hindu, where it is held that the world, 
after being created by Brahma the Creator, has to 
be guarded by Vi~IfU the Protector from dangers 
arising from the evil principle. Vi~Ifu will come 
down from his heaven and assume earthly form 



when it is necessary to perform this function. His 
appearance In the world is called avatara. Brahma, 
Vi~nu and Siva make up the Hindu Triad of the 
Creator, the Preserver and the Destroyer. Avatara 
is not a Buddhist concept. Hodgson's description 
of the "last seven Buddhas" as being avataras 
seems to come from the answers given him by his 
native scholars to his leading question, "How 
many avatiiras of Buddha have there been?" 

Av€stan The language of the Avesta (formerly 
called the Zend Avesta), the sacred book of 
Zoroastrianism. Zoroaster (or Zarathustra in 
A vestan), was a religious leader in Iran. His 
teaching is based on strict dualism, with Ahura 
Mazda as the Wise God. Mazda is in continual 
struggle with Angra Manyu, the evil spirit 
counterpart. 

The language of the Avesta is related to that of 
the Rigveda, the oldest Indo-Aryan text of India 
(before 1000 B.C.). Historical consideration, 
however, limits the composition of the Avesta to 
about ttie eighth century B.C. at the earliest. See 
also Pahlevi. 

avyakrta (P. avyakata) adj. indeterminate, 
indistinct, neutral. A deed committed by a man 
may be kusaI:l-kaIma (P. kusala-kamma), i.e. a 
deed which will give good reward, or it may be 

Bhagavad-glta 297 

akusala-kanna (P. aktIsala-kamma), i.e. a deed 
which will give bad reward, or avyakrta-kaIma 
(P. avyalcata-kamma), i.e. a deed which will bring 
neither good nor bad reward. See akusal;' 
kutJala. 

ayatana n. sense and organ of sense. There are 
altogether twelve ayatanas arranged in six pairs, 
each pair consisting of the the sense organ and its 
respective object: cak~us and rupa (eye and form), 
srotra and sabda (ear and sound), ghral)a and 
gandha (nose and smell), jihva and rasa (tongue 
and taste), kay.a and spra!i.tavya (body and touch), 
and manas and dharma (mind and dharma). The 
ayatanas are often regarded as being six in number, 
in which each pair of receptor and sense are 
counted as one. Again, reference is occasionally 
made to ten ayatanas, omitting manasand dharma. 
The organ of sense is called adhyatmika-ayatana 
(internal ayatana, = P. ajjhattika-ayatana) and the 
object of sense bahira-ayatana (external ayat­
ana). The six external ayatanas are also called 
arammal)as, which in modem terminology may 
be called stimuli, whereas the internal ayatanas 
may be compared with sense receptors. The 
commoner term for sense organs, or the "internal 
ayatana" is indriya. (See also indriya for its 
specialized meaning.) 

B 

lBhagavad-g'lta n. The "Song of the Blessed 
One", the most popular Hindureligio-philosophical 
poem of some seven-hundred stanzas in Sanskrit. 
Often called "Gita" for short. 
The Gita forms part of the epic Mahabharata. It 

is a long discourse between Arjuna, the general of 
the Panc.lava army, and his charioteer Krishna. 
Arjunais despondent and unwilling to fight against 
his kinsmen and friends of the other army in 
battle. Krishna is actually the incarnation of God 
Vi~nu who imparts to Arjuna the esoteric 
knowledge of the relationship between morality 
and absolute ethical values. 

The Gita teaches the function of man, who has 
to perform his duties on condition that his actions 

be never be motivated by selfish ends (kanna­
yoga). The soul of a man is immortal, and its 
source is the Universal Soul. One's action should 
be guided by the true comprehension of the 
relationship between man and the Universal Soul 
(jfiana-yoga). The Gitaalso teaches the supremacy 
of Personal God, called Paramatman or I:ivara, as 
distinct from the atman or purusha within the 
individual. With comprehension, faith and 
devotion (bhaktr) to the Paramatman, one should 
act with complete renunciation of the fruits of 
action, and in the same time should realize that 
what he is doing is forthe sake of the Paramatman. 
It is this bhaktiyoga which will lead the devotee to 
final salvation. 
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bh.:ikkh.u (P., Sk. bhik~u) n. monk. See lbh.:ik­
/?U. 

bh.ikkhun'i (P., Sk. bhik~uI)l) n. A fonnally 
ordained nun. See bhik~u. 

bhik~u (P. bhikkhu) n. The tenn bhiksu is 
variously translated, as monk, friar, mendi~ant, 
almsman, priest. In this article, it is translated as 
"monk." A Buddhist community is composed of 
disciples and laymen: (1) bhik~u, "monks," (2) 
bhik~uI)1 fonnally ordaineD "nuns," (3) upasaka, 
layman followers, and (4) upasika, laywoman 
followers. A bhik~u is one who has devoted himself 
to the task offollowing the Noble Path (P. ariya­
magga) by renunciation of the distractions of 
worldly affairs and temptations. He relies for his 
sustenance upon the gifts of lay followers. His 
daily life is governed by 227 rules (ilIa, P. slla) 
which are given in the VinayaPitaka. In Hlnayana 
(or Theravada) Buddhist countries, all monks in a 
monastery meet in the assembly hall twice a 
month. In that assembly every monk openly 
confesses ifhe has violated any of these 227 rules. 
After the confession, the Patimokkha (a collection 
of the rules in condensed fonn, Sk. pratimok~a) is 
recited. A typical monk spends part of his time 
with his spiritual preceptor studying the Canon 
(Tipitaka) appropriate to his understanding and 
progress. When assigned by his preceptor or by 
the abbot, he teaches the laity on the religious 
topics and their application to everyday life. He 
participates with other monks in keeping the 
monastery clean and tidy. He utilizes part of his 
private time to meditation under the guidance of 
his spiritual preceptor. Early in the morning, he 
goes out on his rounds, alone or with other monks, 
to collect food and alms from laymen of his 
community. The feminine equivalent of a bhiksu 
is bhik~uI)j (P. bhikkhuI)i). No more bhiksu~ls 
have been ordained into the Order sinc~ ihe 
Buddha's parinirvaI)a. The disciplinary measure 
for a bhik~uI)1 contains 311 rules. 

bhik~m:n.l (P. bhik.:IchuI)i). See bhik~u. 

bhu.mi 1 n. 1. Regular meanings: the ground, 
land, or th,; world; fig., state or condition. 
suvaI'1JabhOmi, the land where gold is found in 
abundance; manu~yabhJJmi, the human world; 
tiracchiinabhOmi, the world of animals, the state 
of being an animal; svargabhomi, heaven; 
narakabhami, or nirayabhOmi, hell. A man may 

be born a god insvarga-bhOmi, or in purgatory as 
a denizen of hell (nara]ca-bhaml), depending on 
his kanna. 

bh1imi 2 n. As a technical tenn in Mahayana 
Buddhism, bhami is a stage of progressive 
religious development towards the idealistic goal. 
Ten stages are mentioned in Mahayana texts, but 
the lists do not always agree. The stages often 
mentioned are sravaka-bhOmi, yauvarajya-bhami, 
abhi~eka-bhami, bodhisattvabhami and Buddha­
bhami. A savaka (P., Sk. sriivaka) literally means 
a listener, and hence a disciple. In Theravada 
Buddhism, any Buddhist monk is a savaka; but in 
Mahayana convention, a iravaka refers 
emphatically to the follower of HInayana or 
TheravadaBuddhism, and sravaka-bhiimi denotes 
the stage of development which may be attained 
by a follower of Hlnayana Doctrine. In 
Mahavyutpatti, a Mahayana text, the seventh 
stage is called iravakabhomi, that is, the stage 
which may be reached by any disciple, or any 
Buddhist, HInayana as well as Mahayana. There 
is no description of the accomplishment of this 
iriivaka-bhami. The eighth bhami is pratyeka­
buddha-bhami, which may also be attained by a 
Theravada Buddhist. A man who reaches this 
stage becomes a Pratyeka-Buddha, that is, one 
who has attained by his unaided powers, like a 
Buddha, the knowledge necessary for passing 
into NirvaIfa. This attainment is however limited 
to himself, as he does not preach it to others. He is 
not omniscient, and is in all respects inferior to a 
SammasambuddhaorSupremeBuddha.Theninth 
bhami, called bodhisattva-bhami, is exclusively 
Mahayanist. It refers to the stage where one has 
attained enlightenment and is qualified for 
NirvaIfa, but chooses to remain a Bodhisattva out 
ofloving kindness or compassion (karUJ)a) to lead 
mankind to final salvation. See Bodhisattva. 
The tenth bhami in the series is Buddha-bhami, 
the stage or bhami for the Supreme Buddha. The 
list of ten bhamis varies in different Mahayana 
texts, but the tenn bhami invariably denotes 
stages of attainment toward Buddhahood. As the 
Mahayanist doctrine puts emphasis on the 
Bodhisattva, the list may lead up to Bodhisattva 
hood only. In Mahavastu (an old text of the 
Mahasanghika sect), yauvarajya-bhami and abhi­
~eka-bhOmi are the ninth and tenth stages. The 
name of these two stages, as well as the teaching 



contained in the text, show that the Bodhisattva 
concept is not much different from that of ,the 
Theravada School, according to which a Buddha 
will appoint a successor to be the next Buddha 
after him. See Mahasanghika). The lists of 
ten bhamis from Mahavastu (in a chapter entitled 
the Dasabhumika, pp. 63-193 of vol. I of 
Mahavastu edited by Emile Senart) and from 
Dasabhilmika-Sutra (a work associated with 
AvataI)1saka Sutra, but held by some scholars as 
an independent work) are compared in the table 
below: 

Mahavastu Dasabhamikasutra 
1. Duraroha 1. Pramudita 
2. Baddhamana 2. Vimala 
3. Pu~pamal}Qita 3. Prabhakari 
4. Rucira 4. Arci~matl 
5. Citravistara 5. Sudurjaya 
6. Rupavatl 6. Abhimukhi 
7. Durjaya 7. Durangama 
8. Janmanidesa 8. Acala 
9. Yauvarajya 9. Sadhumatl 
10. Abhi~eka. 10. Dharmamegha 

Blavaisky, HelenaPetrovna, (1831-1891). 
Russian theosophist. Daughter of German Colonel 
Peter Hahn, and grand daughter of Princess Helena 
Dolgoruki. Married at the age of seventeen but left 
her husband after a few months. She travelled 
widely in India and America. In 1858 she revisited 
Russia, and created a sensation as a spiritualistic 
medium. She often spoke vaguely of her seven 
years' sojourn in her Himalayan retreat. About 
1870 she acquired prominence among the 
spiritualists of the United States, and became a 
naturalized citizen. On November 17,1875, with 
the help of Colonel Henry S. Ole ott, founded the 
Theosophical Society, with the object of" ... making 
known the ancient religions, philosophies and 
sciences, .. .investigating the laws of nature and 
developing the divine powers latent in man". The 
Society in 1879 organized a branch in Bombay, 
India. In 1880 she declared herself Buddhist at 
Galle (Ceylon) and inspired the Buddhist revival 
there. Her doctrines were a curious amalgam of 
Egyptian,kabbalistic, occultist, Indian and modern 
spiritualistic ideas and fornmlas. Many of her so­
called miracles were demonstrated in 1884 as 
fraudulent by the Society for Psychical Research, 
and soon after that 0 leott broke a way from her. An 
active writer, she was authorofIsis Unveiled, Key 
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to Theosophy and many others. She died in London 
in 1891. 

bodhi. (P. and Sk.) n. Supreme wisdom, perfect 
wisdom, enlightenment. 

bodhicitta n. lit. the thought towards 
enlightenment. It is regarded in Mahayana 
Buddhism as the primordial essence of mind, 
which consists in the supreme bodhi. It is that 
mental attitude which aspires to Buddhahood or 
Bodhisattvahood for the welfare of all. The profane 
mind, however, may be enveloped in egoism 
(aharpkiira) due to ignorance (avidyii). See 
lBodhidharma. 

lBodh:idharma. n. An Indian Buddhist monk 
(ca. 470-543 A.D.) who founded the Meditation 
School (Ch'an, Sk. dhyiina, P. jhiina) in China is 
classed as the first of the six great Chinese 
Patriarches. He is called in Chinese Pu-ti-ta-mo 
or Ta-mo and in Japanese Daruma. The Schoolis 
in general inclined to the mystical side of the 
Yogacara School, and relies much on the 
Lankavatara Sutra. Emphasis is given to the 
bodhicitta, the direct perception of "the Store of 
the All-seeing True Law and the profound mind 
of Nirviil}a". The bodhicitta is conceived as the 
Void (sunyata), which is "neither cause nor effect, 
neither good nor evil, neither form nor 
characteristic." The world of multiplicity is the 
result of ignorance and attachment and as such is 
unreal. The School was introduced into Japan and 
is known as the "Zen." His message was 
summarized in the famous stanzas: 

A special transmission outside the Scriptures, 
No dependence upon words or letters, 
Direct pointing at the soul of man, 
Seeing into one's own nature and attainment of 
Buddhahood. 

Bodhisattva (P. bodhisatta) n. One who has 
bodhi or perfect wisdom as his essence, an aspirant 
for Buddhahood. !.In Theravada Buddhism, a 
Bodhisattva is an aspirant for Buddhahood, a 
being seeking bodhi, someone destined to attain 
fullest enlightenment. In this definition, a human 
being, through observance of perfect ethical and 
discipline and complete control of mind, speech 
and action, has to make a resolution (mula­
pal}idhiina) before a present Buddha to become a 
future Buddha for the welfare of others. He has to 
fulfil eight conditions: he is a human being, a 
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male, a recluse at the time he makes the resolution, 
has attained a certain stage of religious 
advancement, and others. Only after formal 
prediction (vyakaraIJa) by that Buddha that his 
bodhisattva's career starts. A bodhisattva will still 
have to practice and fulfil the Ten Perfections 
(paramita) before he will attain bodhi and become 
a future Buddha. The accounts offormerexistence 
of Gautama Buddha as a bodhisattva, 547 in 
number, are related in the Pali Commentary to 
the Jataka. 

2. In Mahayana Buddhism, a bodhisattva is the 
ideal of the Path as contrasted with the Arhat of 
the Theravada He aims at the acquisition of bodhi 
or Buddhajfiiina, and having practised the Six 
paramitas and attained enlightenment, he 
renounces NirvaI).a which is the results of 
individual meritorious deeds, and continues 
practising karulJa or compassion to the highest 
degree of perfection by remaining in the worlds of 
birth and death for the ultimate enlightenment of 
humanity. Though being a Bodhisattva, he is also 
called the Buddha of Compassion. A bodhisattva 
in the Mahayana doctrine is different from a sra­
vaka or a Pratyeka-Buddha in that the last two are 
content with his individual attainment of NirvaI).a 
through the destruction of defilements (asravas). 
See savaka, Paccekabuddha, asava and 
paramita. 

bodhisattva bh:um:i: The stage an individual 
has to go through in order to become a Buddha. 
See bhUmi 2 

Brahma I n. In Hinduism, one of the three 
supreme gods, the others being Visnu and Siva. 
Brahma is the creator, who brings into existence 
the physical world and heavens. After the creation, 
Brahma goes into a period of inactivity, and the 
protector god Visnu takes charge of warding off 
the evil powers. Idealistic as the scheme seems, 
the goodness inherent in man begins and continues 
to suffer, until everything is almost in chaos. The 
time then comes for Siva, the god of destruction, 
who proceeds to bring about the dissolution of the 
entire universe. Then comes a period of void, after 
which Brahma initiates the next cycle of activity 
with another world creation. Categorically, the 
Hindu triad represents the three modes: activity, 
the continuity and the return to status quo. The 
belief in the three supreme gods is characteristic of 
Hinduism. This Hindu Brahma is the development 

from the speculative and abstract Brahman, 
grammatically neuter, of the Upanishads. But 
instead of being the world soul, from which. 
everything emanates, it was anthropomorphized 
into a masculine god of creation, which should 
understandably have more appeal to the masses of 
people of the time. 

Brahma 2 n. In Buddhism, brahma is the name 
of the higher beings, or gods, in the two higher 
planes of existence. There are three planes of 
existence in Buddhism: the world of senses 
(kamavacara), the world with forms (rDpavacara), 
and the world with non-forms or immaterial world 
(arDpavacara). Brahma is the name of two classes 
of beings in the two higher planes of existence. 
NirvaI).a is above all the three planes, and can be 
reached by destruction of all thirsts (Sk. tr$lJa, P. 
talJha), all kiesa (s.v.) and all asava (s.v.) .. The 
three planes of existence have their corresponding 
thirsts (P. tanha). In the kamavacara existence, all 
thirsts are present, with kiimatanha (a thirst for 
sensual gratification) predominates. We are of 
course living in this sensual world. In the rDpii­
vacara world, no kiimataoha remains, the 
predominating thirst is bhavatanha (a clinging to 
existence), the Brahma gods residing in this world 
still has bodily form or appearance. Higher up in 
the non-form (arDpiivacara) world, the Brahma 
beings residing in this plane of existence has no 
bodily form, and the only thirst remaining is 
vibhavataoha (an aspiration not to be reborn, a 
desire for complete freedom from phenomenal 
existence). 

brahmacarin (Hinduism) n. A young brahman 
studying the Veda. It is the first stage of life of a 
strict Brahman who has to observe complete 
chastity and devote his life to study. The second 
stage is when he becomes a grhastha or 
householder. Then comes the third, when he retires 
to the forest as a vanaprastha or the forest dweller. 
This is the first step of withdrawal from the world. 
The fourth, and last, stage is when he becomes a 
sannyasi, leaving aside all his interest in worldly 
life and is devoted to meditation as a means to find 
the ultimi\te truth, a prerequisite to his escape from 
the cycle of rebirths. The four stages of this Hindu 
ideal life is called the four airama. A number of 
Hindu recluses skip through the second, or 
householder stage, and go directly from the 
Brahmacarin stage to the vanaprastha or even to 
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brahmacariyan. (Sk. brahmacaryii). The stage 
or quality of being a brahmaciirin (s.v.). In 
Theravada Buddhism, brahmacariya refers to 
complete chastity. Literally, brahma-cariyameans 
the strict observance of the way of life of a 
brahmii (the one living in the rupiivacara or the 
world of forms, where only brahmiis are residing. 
These beings are free from sensual desires). See 
Brahma. 

Brah.magiri edi.cts. Two of the Minor Rock 
Edicts set up by Emperor Asoka Maurya at 
Brahmagiri in Mysore in the southern part of 
India. (see Asoka). The contents ofthe edicts are 
as follows: 1. Brahmagiri Minor Edict I. Under 
the instructions of the Prince (aryaputra) and 
MImsters (mahamiitra) from SuvaI1).agiri, it should 
be known that the Emperor Asoka, after becoming 
a Buddhist lay-disciple for two years and a half 
joined the Buddhist Sangha for over a year. Fro~ 
that time on His Sacred Majesty has been 
introducing the people to the Buddhist way oflife, 
so that they will become closer to gods. To be 
close to gods by sustained exertion is open to both 
great men and ordinary people. This messaae 
aims at leading people of all standings, near a~d 
far, to the good way oflife. The Buddhist practice 
should be continually emphasized for a long time. 
The message has to be proclaimed 256 times in the 
name of His Sacred Majesty. 2. Brahn;zagiri Minor 
Edict II. His Sacred Majesty proclaimed that in a 
family, the parents should be cared for and properly 
served. All life must be respected. This principle 
should be extended to all. Truth must be spoken. 
Religious virtues must be promoted. Preceptors 
must be revered by pupils. Proper treatment should 
be shown towards all relations. This is the 
traditional rule of conduct, and this makes for long 
lIfe and the way of behaviour of all. 

Br~hmajala n. Name of a sUtra in the Dlgha­
mkaya of the Theravada Tripilaka. Silu (moral 
precepts) is discussed and elaborated. Then it goes 
on analysing the various theories and speculations 
regarding the existence ofthe "soul" or "self" of a 
!,iving being. The sutra is also called in English 
the Sutra of the Net of Brahma". 

Brahman I See Brah.manism. 

Brahman 2 n. A common English spelling, side 
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by side with Brahmin, for SIc. briihmaJ)a, a member 
of the Brahmana caste. See caste. 

Brahmana 1 A class of old Sanskrit literature 
pre-Upanishadic and pre-Buddhist, dating abou; 
800-600 B.C. 

BrahmaJt.la 2 Name of the priestly caste of the 
old Hindu society, also a member of such caste. 
Often spelled Brahman or Brahmin. See caste. 

Brahman.ism I n. The generic term of the 
philosophical, theological and ethical speCUlation 
of Indian thinkers from the sixth century B.C. 

onward. The essence of Brahmanism is in the 
recognition of Brahman or atman, as the world­
soul, which is perfect in all aspect, but defies 
definition and description using terms familiar to 
lay people. Being perfect, this Brahman or atman 
is everlasting: without decay, without beginning 
or. end, and IS Itself beautitude. Everything in 
eXIstence, being identical with this atman 
including gods and human, emanates from it: 
When a man dies, his body disintegrates, but his 
self or soul does not perish. It should then return 
be reabsorbed and become one with Brahman bu; 
because of the operation of the law of ka~a a 
man, or his soul, has to wander around in the 
cycles ofrebirth and death according to his karma. 
Only after a man's true knowledge ofthe real that 
he can work his way to be once more reabsorbed 
in the Universal Brahman. Our Prince Gautama 
before his Enlightenment received his first lessons 
in the doctrine, but rejected them on logical around. 
Ifa man is identical with this perfect being, he 
should also be perfect, free from suffering, decay 
and death. From this then evolved the Buddhist 
theory of ti-lakkhaI)a (Sk. tri-JaJG)aI)a), the three 
attnbutes oflife consisting of dukkha, anicca and 
anatta (Sk dukkh..'!" aniiya and anatman). See 
also atman, Atmaviida, anatman 
Anatmaviida. ' 

Brah.manism 2 n. A loosely used term for 
Hinduism (s.y.). 

lbrahmavihara n. lit. The abode of Brahma. 
In Therayada Buddhism, it consists in the perfect 
exercise of the qualities of metta, (friendliness, 
laying kindness, wish for the good of others), 
karuI)a (sympathy, active compassion), mudita 
(sympathetic or altruistic joy), and upekkhii (Sk. 
utprek$a, equanimity, serenity). Free from 
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limitations in the practice, it is also called the four 
Boundless States (appamafJija) , The state is reached 
by practising good will toward all beings, The 
state can be achieved when one identifies himself 
with all beings in the entire world with the mind 
completely free from hatred and ill-wilL 

Brahmin See caste, 

Brahminism n, (I) Another English spelling 
for Brahmaf.lism, the doctrine which holds 
Brahman as the abstract universal principle, See 
Brahmanism, (2) A loosely used term for 
Hinduism, 

Brihad-devata. Common English spelling for 
Sk, Brhaddevata 

Brhaddevata n, A Sanskrit text, ascribed to 
S~unaka, and is dated about 400 AD, It is a 
catalogue of the gods worshipped in the separate 
hymns of the RigVeda, with myths and legends 
referring to these deities, 

Buddhaghosa n, The greatest of commentators 
on the Pali or Theravada Tipi\aka, Originally a 
Hindu Brahman scholar well versed in the Vedas, 

Being defeated in philosophical discussion with a 
'Buddhist monk named Revata, he entered the 
Buddhist order to study the Buddha's 'teachings, 
He later went to Ceylon and studied the Sinhalese 
commentaries on the Buddhist Canon, and wrote 
his Visuddhimagga, which is even today held in 
high esteem as an encyclopaedia of the Buddha's 
teachings in Theravada Buddhist countries, 

The voluminous commentaries on the Tipitaka 
which came out after his Visuddhimagga are, 
according to one tradition, the Pali translation of 
the original Sinhalese commentaries; but according 
to another tradition they are his own composition, 
After that, he returned to India, He lived in the 5th 
century A,D, 

Buddha-kaya n, See 'fri.-kaya, 

Buddha Nature n, (buddhata, buddhatva, 
buddhasvabhava), the potential ability inherent in 
all beings to achieve enlightenment or to become 
Buddhas, The idea is strictly Mahayanist See 
bodhicitta, 'fri-kaya, 

Buddhayana n, Another name for Mahayana, 
see yana, 

c 
caitasika n, (P, cetasika) Mental things, mental 
factors, In Theravada Buddhism, all phenomenal 
existence is characterized by five khandhas 
(groups): Tapa (corporeality), vedana (feeling), 
sanna (perception), sankhara (volition) and vi­
nnana (consciousness), The Dhammasanganj (s,v,) 
classifies these five khandhas into three aspects: 
citta (mind), cetasika (mental concomitants and, 
rapa (name and form), In Kusha School of Japan, 
Caitasikas are concomitant mental functions 
belonging to sub-group of the created elements 
(sams]qta-dhanna),The Hoss6 School regards the 
caitasika to belong to the group of created element 
also, but treats these elements as belonging to a 
different sub-class, 

cakra 1 (Sk) n, In literary Sanskrit: a wheel (of 
a chariot); a discus (a divine weapon having the 
shape of sharp-edged circular missile appropriate 
to Vi'if.lu, the protector god of the Hindu Triad of 
Supreme Gods), 

cakra 2 (Sk" p, cakka; sometimes spelled in 
English chakra), In Buddhism, anyone of the four 
conditions of desirable existence in the cycle of 
birth and death in which one may find himself: 
these four conditions are: (I) Living in a suitable 
place (P, patirapadesavaso) (2) Association with 
good men (P, sappurisapassayo) (3) Proper self­
regulation (P, attasammapar;idhl) (4) Having 
done good works in a former existence (P, 
pubbakatapunnata) See Dependent Origination. 

cakra 3 (Sk), n, In Tantric Buddhism: (I) A 
circle in which a mystic ceremony (caJcrapaja the 
circle worship), is being performed; the circle 
itself is called a cakra or amar;qala, (2) Any of the 
six centres of the several minute channels of 
occult force in a human body, These centres are 
situated one above the other along the midline of 
the torso, By proper Sakta yoga, the power latent 
in the cakras will be released for the advantage of 
the worshipper, See 'fantra, 



Cakravartin, (SIc) n. Literally a discus-wielder, 
. or a wheel-roller. In Sanskrit literature, the word 

means a universal emperor, the wheels (cakra) 
of whose chariot roll (vart) everywhere without 
obstruction. The word cakra is also the name of the 
circular missile with round and jagged sharp-cut­
ting edge appropriate to the protector god Vi.')I)u 
of later Indian mythology. The term caIcravartin 
hence implies that such a universal emperor 
is almost as powerful as an avatam (incarnation) 
of the god Vi.')I)u himself. The Vi.')I)u-PuraI)a says 
that a Cakravartin is born with the mark of 
Vi.')lju's discus (cakra) in the palm of his hand. 
The LakkhaI)a Suttanta of Dighanikaya (of Pali 
Buddhism) says that the mark of a wheel with a 
thousand spokes appears on the soles of the feet 
of a superman (mahapurisa, Sk. mahapuru~a), 
whose career is either the uni versal emperor or the 
Supreme Buddha. The first sermon which the 
Buddha gave to the five disciples is titled Dhamma­
cakka-pavattana Sutta (Sk. Dharma-cakra­
pravartana SUlra) , which may be translated as the 
"SUlra on the Rolling of the Wheel of Dharma," 
which corresponds directly to the start of the 
propagation (pravartana, rolling) of his doctrine ( 
dharrnacakra). The choice of words in making up 
the compound is such that it can be a play on words 
on the prophesy uttered by the court-soothsayers 
that the young Prince Siddhartha Gautama would 
become either the Buddha or a universal emperor 
(cakra-vartin, i.e. a discus-wielder or a wheel­
roller). Thus the name of the SUlra can be at once 
the first sermon ofthe Buddha and an implication 
of a religious cakra-vartin. 

caste n. (Sk. vaI1Ja, P. v81}1}a, lit. colour of the 
skin, complexion). The social classes of ancient 
India based on heredity, birth and strict disciplinary 
injunctions. There were four castes in ancient 
India, namely the Brahmalja, the Kshatriya (Sk. 
k~atriya), the Vaisya , and the Siidra. Brahmalja 
is often spelled 'brahman' or 'brahmin' in English. 
In this Glossary, the spelling brahmin is adopted. 
The first three castes are usually called the twice­
born: i.e. born by natural birth first, and then 
secondly by going through the initiation ceremony 
(upanayana) , a ceremony which is reserved for 
male members of the three upper castes, when the 
initiated is invested with the sacred cord. Late 
Buddhist texts often limit the twice-born to 
members of the Brahman caste only. Siidras were 
held to be low and unclean. They could not mingle 
with the three upper castes. At best, they could be 
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no more than menial workers subservient to the 
three upper castes. There are many theories 
concerning the origin of the caste system. One of 
these is that the division of the members of the 
community into three classes originated with the 
Aryan during or before their long migratory journey 
from Central Asia southward and eastward along 
the route north of Iran, through Afghanistan and 
Bactria into the Indus Valley. It is possible thatthe 
division was based on the regular daily functions 
assumed by the members of the group. Brahmans 
performed the propitiatory ceremonies to their 
gods, Kshatriyas were charged with keeping law 
and order, and the rest of the group had to provide 
food, clothing and other necessities for all.With 
this kind of social setting, they moved into India. 
They defeated the darker-complexioned, flat-nosed 
(Sk. anasa), culturally more advanced, urbanized 
aborigines, and settled down there. They had to 
live together with the aborigines. The Aryan 
conquerors continued to perform their original 
daily functions, but with the added convenience of 
having the defeated aborigines as slaves to take 
care of the menial labour. Strict rules were set up 
by the Aryan settlers to safeguard the purity of 
their race, using the conspicuous skin colour (Sk. 
vaI1Ja) as the differentiating factor. Thus there 
came to be two colours in the new community, 
one is fair (the Aryan colour, with three sub­
classes) and the other dark. By the timeofYajurveda 
and the Brahmaljas (ca. 800 B.C.), the pattern of 
this mixed community became fixed, with four 
"functional classes" and the Sk. term varna, 
"colour", was adopted to denote each class. The 
Portuguese who first visited India noticed that 
each class or vaI1Ja was hereditary, with a tendency 
to be endogamous, having same occupation and 
family priests. They therefore gave the name of 
each class casta (meaning lineage), from which is 
derived the word "caste" in English. The caste 
system has very rigid regulations, the violation of 
some of these, such as inter-caste marriage between 
the groom from the aboriginal Siidra caste and the 
bride from any of the three upper castes. Such a 
violation may result in the loss of caste arid 
excommunication of the family from the Aryan 
community. The members of the violator's family 
will then become the "untouchables" who can 
have no kind of contact with the original 
community. Buddhism is againstthe caste system. 
It is often said that in a Buddhist community 
"people from all castes become one, just as the 



304 citta-samprayukta'dharma 

water from all the great rivers ofIndia will become 
one and inseparable once it reaches the sea." The 
regulations governing the caste system are no 
more rigid in modern India. Occupations are no 
more hereditary on the ground of caste system. 
Many successful politicians and social figures 
have been from the Sudra caste. 

citta-samprayukta dharma n. The 
elements of the mental properties (caitasika, or 

citta-samprayukta dharma). These properties 
belong to a sub-category of compounded elements 
of existence, (samslqta dharma). The process 
itself is called samskara, See elements of . 
existence, Kusba , Hosso. 

ciita-viprayukiii];t dharma n. The dharma 
belonging to the sub-category of sllIJlsk[ta 
dharmas which are not related to mind. See 
elements of existence, Kusha, Mosso. 

D·": ,. 

dasa-sila-upasakan. (p.) ABuddhistlayman who 
takes a vow to observe ten moral precepts normally 
intended for a novice (P. samanera, Sk. sraman­
era). A bhik~u (a properly ordai~ed monk) takes' a 
vow of 227 rules; a bhik~ul)i 311 rules; a novice 
ten rules. An ordinary Buddhist layman (upa­
saka) or laywoman (upasika) normally takes a 
vow of five or eight precepts. Those who are 
willing to exert more control of their conduct may 
choose to take a vow to observe ten precepts. 

dependent origin.ation n. (P. paticca­
samuppada, Sk. pratitya-samutpiida). The chain 
of phenomenal cause and effect by which death 
and rebirth occur. It is the wheel of becoming (P. 
bhavacakka) affecting those whose mind is 
hindered by ignorance (P. avijja) and kept in chains 
by cravings (P. taIJha). Itis the well-known formula 
which sums up the twelve principal causes (nid­
iinas) of existence. The formula runs as follows: 
From avijja (Sk. a vidya, ignorance) arises 
karma, From karma arises vmnana 
(consciousness), from consciousness arises 
san1chara (Sk. saIPskara, organized being), from 
saIJkhara arise the six organs of sense, from the six 
organs of sense arises contact (P. phassa, Sk. 
sparsa).from contact arises vedana (sensation), 
from sensation arises tal)ha (Sk. tr~l)a, desire), 
from desire arises upadana (attachment), from 
attachment arises bhava (continuation of 
existence), From continuation of existence arises 
birth (jatl), from birth arise decay and death (jara­
maral)a), together with attending sorrow, 
lamentation, pain, and despair. Thus the chain of 

causation is traced back to ignorance (avidya ) 
especially the ignorance of the Four-Noble-Truth, 
(P. ariyasacca) the ultimate cause of suffering. 

dhammaduta n. The term is not found in 
Sanskrit or Pali literature, or in Asokan 
inscriptions. The meaning of the term is however 
clear, a dharmadata is a goodwill messenger, 
whose mission is to propagate the Buddha's 
teaching in foreign lands. SlIch missions are not 
new. Towards the end of Asoka's reign, Buddhist 
Theras were sent to Kashmir, Gandhara, Sri 
Lanka, Suvamabhumi and Himalayan countries. 
I -tsing, a Chinese Buddhist who travelled to India 
and spent about twenty years there mentioned 
names of many Indian monks who went to China, 
such as ,Kasyapa-Matanga, Dharmarak~a (both 
went to China in A.D. 61), and Kumarajlva (A.D. 

401). Another famous Indian monk is Bodhi­
dharma (s.v.), who founded the meditation school 
was one of the most successful dharmadatas .. In 
modern times, the Buddhist congregation of 
Thailand has been regularly sending dhanna­
datas to several countries in Asia, Europe, America 
and Australia. 

Dhammapiila 1 n. (P.) Name of several elders 
in Theravada Buddhism. 

Dhammapiila 2 n. (P.) Name of a celebrated 
author, who lived posterior to Buddhaghosa. 
Several commentaries of the Khuddaka Nikaya 
texts are attributed to him, although it has been 
suggested that those several commentaries were 
written by several thera writers of the same name. 
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Dhammayuttika n. Name of the Buddhist 
sect founded by King Rama IV of Thailand 
(commonly known in English as King Mohgkut) 
when he was still a monk. Before his ascension to 
the throne, towards the end of the reign of his 

. father King Rama II, he took the yellow robe and 
became a Buddhist monk. Disappointed to find 
within the Buddhist Order the laxity in the 
observance of Buddhist disciplines, he started a 
reformation with a strong emphasis on the monastic 
discipline and devotion to the study of genuine 
Buddhist scripture. Heattracted a large number of 
Buddhist monks and succeeded in founding a new 
sect under the name of Dhammayuttika or 
Dhammayuttika-nikaya, (the sect which follows 
strictly the Dharma or True Teaching), as 
contrasted with the original Order which became· 
thence known as the Mahanikaya (the larger sect, 
the sect of the majority). The difference between 
the two sects is not doctrinal, but in the strictness 
of disciplinary observance, the emphasis on the 
study of the Buddhist Canon, the enunciation of 
Pali terms, and the manner of wearing the outer 
yellow robes. Nowadays, an outsidernotices little 
difference between the two sects. In Thailand, the 
sect is called thammayut for short. See 
Mongkut, King. 

Dhammayuttikanikiiya See Dhamma­
yuttikii. 

Dharmakaya See Trikaya. 

Dharmanairatmya n. The theory that extends 
the conception of the Void to cover all things in 
general. Existence consists of dharmas, which 
means here simply things or objects. Since these 
things and objects are impermanent and changing, 
and nothing can be said of them at one moment 
which is not false the next. Thus dhannas (all 
things, all phenomena, and all experience etc.) 
cannot be real, they are as unreal as the atman 
itself. See Nairatmya 

Dharmapala 1 n. Author of Vijflapti­
matratasiddhi (Completion of Mere Ideation), a 
Commentary on Vasubandhu's Vijflaptimatrata, 
(Reformed Idealism). He was an active professor 
at the Nalanda University and it is likely that 
Hieun-tsang's understanding of Vasubandhu's 
Abhidharmakosa and Trimsikii was based on 
Dharmapala's teaching whiie studying there. 
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dharmapala 2 n. In Tibetan Lamaism, 
dhannapilla is a class of beings who function as 
defenders of the Faith. A dhannapilla is not a god, 
but a kind of being of extremely frightful 
countenance, fierce and with irresistible power. 

Dharmasastra n. A lawbook or code of laws . 
The term includes the whole body of Hindu law, 
but more especially applicable to the laws of 
Manu, Yajflavalkya, and a few others. Important 
as the basis oflaw in the old Indian society, tbey 
are also dealing with cosmological and religious 
matters. 

dhyana 1 (P. jhilna) Absorption, trance, 
meditation. 1. dhyana is a religious spiritual 
exercise which will lead after death to rebirth in 
the W orId of Form (riipavacara)or in the world of 
Non-form (arupavacara). This means that a man 
who successfully reaches dhyana has to be 
completely free from sensual desires. There are 
four stages of dhyllna or stages of mystic 
meditation, whereby the mind is purged step by 
step from all earthly emotions, and detached as it 
were from the body, which remains plunged in a 
profound trance. At the fourth stage, the mind 
becomes exalted and purified, is indifferent to all 
earthly emotions, alike of pleasures and of pains. 
The monk who desires to practise dhyana retires 
to a secluded spot, seats himself cross-legged, and 
shutting out the world, concentrates his mind on a 
single thought. Gradually his mind becomes filled 
with a supernatural ecstasy and serenity, while his 
mind still reasons upon and investigates the subject 
chosen for contemplation. That is the first 
dhyana, in which his faculty of investigation and 
reasoning is active, while experiencing ecstasy 
and serenity.In the following stages, his mind will 
purge itself of activities, with less and less 
consciousness of his experience ecstasy and 
serenity. In the last stage, he is completely 
indifferent to earthly emotions and is in undefined 
stage of supreme bliss. Thedhyana is also held to 
form the principal means of entrance into the Four 
Paths (s.v., cattiiromaggo), which will lead a man 
to realize the final goal. This is possible as the 
monk practising dhyana, at the point of attainment 
of appanasamlldbi, will have his five-fold sense­
activity and the five hindrances (nivaralJa) 
suspended completely, though temporarily. 
Dhyana is not a state of sleep, but a state of. 
consciousness, still full of alertness and lucidity. 
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The high degree of concentration is generally 
developed by the practice of one of the forty 
subjects mentioned in samatha-kammatthiina. See 
also Brahma 2, and Childers, A Dictionary of 
the Pali Language, s.v. 

Dhyan.a 2 Name of a Buddhist school in China 
and Japan. See Bodhidharma. 

Dhyani-lbuddha n. A series of Buddha in 
Tibetan Buddhism. The word Dhyani is Sanskrit, 
meaning "performing meditation or 
concentration." The Dhyani Buddhas are 
emanations of the Original Buddha or the Adi­
Buddha in deep meditation. They are the creative 
aspects, or the modes of manifestation of the Adi 
-Buddha, and are five (or seven) in number. The 
five Dhyani Buddhas are concerned with the 
worlds of fonn, the last two with the "fonnless, 
immaterial" world. The names of the five are: 
Vairocana (the Illuminator), Ak~obhya (the 
Unperturbable), Ratnasambhava (the Jewel­
Born), Amitabha (the Infinite Light), and 
Amoghasiddhi (the Unfailing Success). The name 
of the sixth is Vajra-sattva. No name ofthe seventh 
is found. In Tibet, the tenn "fina, the Conqueror" 
is used in place of Dhyani-Buddha.The tenn 
Dhyani-Buddha was first used by Brian Houghton 
Hodgson, who during his residence in Nepal (1833-
1843) had been sending Buddhist manuscripts to 
the French scholar Euger1e Burnouf. It is curious 
that the tenn Dhyani Buddha, which is faulty 
Sanskrit grammatically, and has never been found 
in any Sanskrit manuscript, caught on and has 
been in regular use to the present days. Being 
emanations from Adi-Buddha, these Dhyani-

Buddhas in theory have existed from the very 
beginning.The Dhyani-Buddha (or fina doctrine) 
was evolved from the Tantric doctrine around 
750 A.D. It seems to be the desire to accountforthe 
source of these Dhyani-Buddhas that led to the 
fonnation of the Adi-Buddha doctrine around 
800 A.D. See Adi-Buddha, Dhyani­
Bodhisattva, Lamaism. 

Dhyani-lbodhisatva n. The hypostatic 
personifications of the attributes of the Dhyani­
Buddhas, who are in tum the objective aspects of 
the self-creative forces of the Adi-Buddha. 
Avalokitesvara is the Dhyani-Bodhisattva of the 
present age and Sakyamuni or Gautarna, the 
historical Buddha, is his Manu§i Buddha or his 
earthly manifestation. In the PrajfHiparamita 
SUlra, Gautama is however described as the 
Adi-Buddha himself. See Adi-Buddha, 
Dhyani-Buddha, Lamaism. 

Drayya-sai See Sarvastivada. 

dukkha (Sk. dui)kha), Pain, suffering, painful 
feeling, sorrow. 1. Dukkha as the first of the four 
Noble Truths (Sacca, Ariya-sacca), and the first 
of the three characteristics of existence (ti-Iak­
khm}a, SIc. tri-Iak$ilI)a) , is not limited to simple 
painful experience, but refers to the unsatisfactory 
nature and the general insecurity of all conditioned 
phenomena, which on account of their 
impennanence, are all liable to suffering. Some 
scholars point out that dukkha does not deny the 
existence of pleasurable experience, and suggest 
that the tenn should be understood as "liability to 
suffering" instead. 

E 
lEisai n. The founder of the Rinzai sect in Japan. 
Two centuries after Bodhidhanna had founded 
the Meditation School (Ch'an) in China, the School 
split into the Southern School of Abrupt 
Enlightenment (led by Hui-neng) and the Northern 
School of Gradual Enlightenment (led by Sheng­
hsiu). The Southern School later developed into 
several sects. The various sects of the Meditation 
School was introduced into Japan several times 
from the seventh to the ninth century, but did not 

last long. Eisai later in 1191 successfully founded 
the Rinzai Sect in Japan, under the name Zen. 
(The Chinese tenn Ch'an and the Japanese tenn 
Zen are the same word derived from Sk. dhyana or 
P. jhana). The important Zen sects are Rinzai, 
Soto, Fuke and Oba.\:u. All Zen schools in Japan 
belong to the School of Abrupt Enlightenment. 

elkaggata n. (P., Sk. ekagrata). Tbe stage at 
which one's attention is fixed upon one point or 



object, the intentness in the fixing of one's mind on 
one object, a requirement for those who practices 
meditation or concentration (samiidhi, dhyiina). 

elements of existence n. In the Kusha School 
of Japan, which is based on Abhidharmakosa of 
Vasubandhu, a Sarvastivadin author, there are 
seventy-five dharmas or Elements of Existence. 

t 1 rupa 11 elements 
2 cltta I element 

{

A Samskrta- 3 cmtaslka or 
Dharma cJtta-samprayukta 

Dharma dharma --- 46 elements 
(Kusha 4 Cltta-vlprayukta 
School) dharma --- 14 elements 

[
1 akasa ---- 1 elements 

B Asamskrta- 2 pratlsamkhya 
Dharma mrodha --- 1 element 

3 apratlsamkhya 
nirodha --- 1 element 

The Elements of Existence in the Hosso School 
are also from Abhidharmakosa of Vasubandhu, 
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but with one-hundred dharmas. 

Dharma 
(Hosso 
School) 

A. Ciua 
dharma _______ 8 elements 

rv t a aa 5 elements 

B. Caitasika _{ ~~ji:~a-o f t~~~~~~ts 
dharma kleia 6 elements 

upaklesa 20 elements 
aniyata 4 elements 

C. Rupa 
dharma 

D. Citta 
viprayukta 

- ______ 11 elements 

dharma _______ 24 elements 
E. Asamskrta­

dharma . _______ 6 elements 

JEternalismn. (P. sassataditthi, sassatavada; Sk. 
iaSvatadr~.ti). The heretical doctrine which holds 
that spirit and matter (atta and 10ka) are eternal. 
Buddhism holds that the worlds are impermanent, 
being subject to decay and destruction. With respect 
to spiritual aspect (P. atta, Sk. atman), see 
anatman.. 

F 
FOUl" Paths (P. cattaro maggo). The Four Paths 
or Stages on the Path to Liberation or Nirval).a in 
Theravada Buddhism. 1. Sotapanna (Sk. 
Srotapanna), one who has entered the Stream. At 
this stage, he is free from the first three of the ten 
Fetters (sarpyojana), which bind beings to existence 
in the sensuous sphere. 2. SakadagamI (Sk. Sak­
rdagamin), one who will return once only to this 

sensuous world before attaining liberation. He is 
nearly free from two more Fetters (the fourth and 
the fifth). 3. AnagamI, one who will never return 
to this world. He is fully free from five Fetters. 4. 
Arhat, or Arhant, Arahat, Arahant, "the Worthy 
One", who attains Nirval).a at the death of his 
present body. Such has completely and fully cast 
off all the ten Fetters. See saJql.yojana. 

H 
lHeru'ka An extremely frightful Tantric being 
endowed with power, being the spouse of a 
demonic fiendess. See Tan.tra, Lamaism. 

lHinayana The Narrow Vehicle, the personal or 
private path or vehicle, contrasted with Mahayana, 
the Great Vehicle. The term was first used by 
Mahayana adherents with the connotation that 
the HInayana doctrine is narrow and admits only 
a few to final salvation. The term hlna, however, 
also means base, or low, a fact which has led 
many Hlnayana Buddhists to avoid calling 
themselves or their doctrine "Hlnayana" and adopt 
the more neutral name "Theravadin" or "Thera-

vada" instead. Literally, Thera-vada means The 
Doctrine of the Elders. Some scholars still use the 
term HInayana and translate it the Limited Career, 
the Personal Career, the Little Career, etc. HJna­
yana or Theravada Buddhism still flourishes in 
Sri Lanka and Southeast Asia. See yiina. 

Hindui.sm 1 n. General. Hindu originally was 
the name of the River Sindhu (now in Pakistan) as 
called by the Persian and the Greek. The name was 
later used to represent the people living in the 
Sindhu valley and beyond. Historically therefore, 
Hinduism includes anything Indian, and is often 
used as a generic term covering loosely the 
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orthodox Indian religions of all periods.Broadly 
speaking, the development of orthodox religious 
doctrines in India may be briefly outlined as 
follows: 1. The Vedic period, (?)1200 - 600 B.C., 
(See Veda), 2. The Upanishadic period, 6th 
century B.C., (See brahman, Brahman­
ism, Upanishads). 3. Hinduism proper, 5th or 
4th century B.C., with two sects: Saivism and 
Vaisnavism. (See lBrahma, Siva, Visnu, 
Saktism, Vait?I,lavism, Sakta). 4. T~nt­
rism, 4th cent. A.D. (See Tantra). Buddhism and 
J ainis,m are regarded as unorthodox. 

Hinduism 2 n. Hinduism proper. It is very 
likely that the abstract Brahman or atman of 
Brahmanism (See Brahmanism I) was too 
difficult for the masses to comprehend. Instead of 
holding that the abstract Brahman was the soul of 
the entire universe, it was easier for them to view 
that Brahman was the Creator of the universe. 
Thus the abstract Brahman of the Upanishads 
became personified as an all-powerful Creator 
God, with Vi~I)u as the Protector God and Siva 
the Destroyer God. These three gods are almost 
human, except for their power. Brahma creates 
the world, man, animal, and everything on earth. 
Visnu sees that no evil power will disturb the 
created world. 

In any case, the world deteriorates as time 
passes. Goodness previously inherent in man 
dwindles, and vice of all kinds predominates. 
Finally, the Destroyer god Siva will destroy the 
chaotic world. After a definite period of time, 
Brahma will recreate the world and the cycle of 

creation, continuity, and the return to status quo, 
will repeat itself ad infinitum. In Hinduism proper, 
men believe in the law of karma, and the unending 
samsara, and attainment of heaven through the 
Grace of God. See Brahma. 

himsa Injury. See ahimsa. 

Honen (Jap.). Honen Shonin (or Genku) (1133-
1211 A.D.), the founder of the Jodo-Shu or "Pure 
Land Sect" in Japan. See Jodo. 

Hosso n. A Japanese Idealistic school of 
Buddhism. It claims to have followed the orthodox 
system of Vasubandhu. The system is found in 
Vasubandhu's Trinisika, a short text on the theory 
in thirty stanzas. This TriIJ1sika is believed to have 
been studied by Hiuen-tsang at Nalanda under 
Dharmapala and the result was summed up in 
thirty Chinese volumes. Vasubandhu's original 
view was that nothing outside consciousness is 
real, hence the name Vijnapti-matra or Vijfiana­
matra, "consciousness only." The Hosso School, 
however, emphasizes the "characteristic of the 
dharmas" (dharma-Iaksana), and is highly 
analytical. It taught that ultimate reality is to be 
found in the mind, in the aJaya-vijiiana or "store­
consciousness" of each individual. It is the "seeds, 
bija within this store-consciousness that manifest 
themselves in innumerable varieties of existences. 
Phenomena (dharmata) exist by virtue of these 
"seeds" and the entire universe is made up of 
various combinations of their qualities. See 
Vijnaptimatravada, Vasulbandhu, 
Trimsika. 

I 
iddhi (Sk. rddhl) n. power, magical power, 
miraculous faculty. Iddhi is the peculiar attribute 
of the arhats, though it may be possessed by those 
who have practised dhyana (P. jhana). There are 
ten iddhis, such as the power of passing through 
the air, of taking any form, of creating or causing 
to appear (P. nimmana) anything that is required. 
Iddhi is one of the six Supernormal Knowledges 
(abhiiifia) attainable through the utmost perfection 
in mental concentration (samadhl), and one 
supermundane (lokuttara) power attainable 
through penetrating insight (vipassana). It will 
come with the realization of Arhatship or Holiness. 

The six abhiiiiias in Theravada Buddhism are: 
I. iddhi-vidhi, Magical power; 
2. dibba-sota, Divine ear; 
3. ceto-pariya-iiana, Penetration of the mind of 
others; 
4. diyya-cakkhu, Divine eye; 
5. pubbeniyiisiinussati, Remembrance offormer 
existences; 
6. iisavakkhaya, Extinction of all defilements. 

indriya I n. In Sanskrit as well as in general 
Buddhist literature, the term indriya means the 
organ of senses. In Theravada Buddhism, the 
primary meaning of indriya remains. In Pali, the 



word indriya is of len compounded with another 
Pali word of specific sense: cakkhu-indriya (the 
eye-organ), sota-indriya (the ear-organ), ghilna­
indriya (the nose-organ),jivha-indri ya (the tongue­
organ) and kaya-indriya (the body-organ, i.e. 
body as the organ of touch). Sometimes a sixth 
indriya is added, viz. the mano-indriya (the mind­
organ, with dharma as its object). See. ayatana. 

indriya 2 n. Indriya has sometimes in pali 
Scripture the sense of moral qualities, five in 
number: saddha-indriya (faith), viriya-indriya 
(effort or energy), sati-indriya (mindfulness). 
samildhi-indriya (contemplation or meditation), 
and paiiiiil-indriya (wisdom). 

indriya 3 n. Indriya is sometimes the faculty of 
sensations, also five in number: sukha-indriya 
(happiness), dukkha-indriya (suffering), 
somanassa-indriya (joy), dommanassa-indriya 
(grief), and upekkhil-indriya (equanimity, 
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indifference arising from understanding of the 
nature of the immediate phenomenon). 

Ippen The Pure Land School (Jodo-shu) was 
introduced into Japan several times, and it was 
through the effort of Honen (1133-1212) that it 
became firmly established in Japan. The school 
was based on the long and the short Sukhilvati­
vyuha s!1tras. The original Jodo-shu teaches rather 
conservative worship of Amida through faith, 
devotion and performing good work. Two import­
ant sects were derived from the original JOdo-shu. 
The Shin School of Shinran 0173-1262) 
emphasizes faith in Amida and the devotional 
repetition of the name Amida as an action of 
gratitude. The Ji School founded by Ippen (1276 
A.D.) sets rule of reciting the hymns of Zen-do six 
times every day (ji = time). There is also a kind of 
religious dancing devoted to Amida in the Ji 
School. See also Jodo 

J 
Jaina n. A follower of Jainism. See Jainism. 

Jalnism n. A religion of India whose founder 
Mahavira was contemporaneous with the Buddha. 
He is usually referred to as Nigalftha or Nigalftha 
Nataputta in Buddhist texts. He is one of the six 
heretics who had considerable followers in the 
time of the Buddha. Jainism has two sects, one is 
Svetambara, White-clad, and the other is 
Digambara, sky-clad. The Nigalftha referred to in 
Buddhist texts is very likely that naked or Sky­
Clad ascetic. It teaches the existence of the soul, 
which is called jiva. The jiva is by nature pure 
and seeks the ultimate truth (kaivaJya) but the 
karma flux which envelops the soul will obscure 
the thought and sight of an ordinary man. The 
influx can be destroyed by the heat of austerity 
(tapas, lit. heat). There are several injunctions for 
a Jain lay-man. but the strongest one is non-injury 
(ahimsil). A jiva which is perfect is called siddha, 
or the kevalI or the Accomplished, whereas most 
men are sal!lsilrin, or those who have to wander 
still in samsilra or the round of re birth. 

jataka n. Birth stories of the Buddha. As a Pali 
text, it is found in Sutta Pitaka, describing 

summarily 547 previous lives of the Buddha. 
Detailed accounts are given in Jatakanhakatha, 
the Commentary to the Jataka, and the Jatakat­
thavannana, a sub-commentary to that 
commentary. Birth stories of the Buddha are 
scattered in many texts, such as Cariyapitaka and 
the A vadana. Stories found in the Hitaka are also 
found in theVinayapitaka. the Suttanipata. 
Apadana and others. 

Jatakamala n. The Garland of Birth Stories, a 
text belonging to the Mahayana Buddhism. The 
text was first discovered in Nepal. It is an ornate 
and artistic Sanskrit work by Aryasura in the 
Kavya style. The work contains thirty-four Jatakas 
or birth-stories. These stories are intended to 
illustrate the paramitils or "Perfections" of a 
Bodhisattva. Of these stories, a number are not 
found in the Pali collection of the Jatakas. I -tsing 
praises the Jatakamala among the works which 
were particularly popular and much read in India 
at his time. 

jfieyavarall;la n. A hindrance to religious 
attainment arising from intellectual faults. See 
klesavarana. 
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Jodo (Jap.) The Pure Land School (Jodo-shu), 
was first founded as White Lotus Sect in China by 
Hui Yuan (ca. 400 A.D.). Based on the larger and 
the smaller Sukhavativyiiha Siitras, and the 
Amitayurdhyana Siitra. It was introduced into 
Japan several times, but could have a firm stand 
only through the effort of Honen (1133-1211). 
The original Jodo-shu was relatively conservative, 
and did not differ much in practice from the 
worship of Amida in China. It taught worship of 
Amida through faith, devotion and performance 
of good works. 

The Pure Land or the Jodo doctrine personifies 
the Buddha Nature (Buddha-sva-bhava) as 
Amitabha (Amida), teaching that faith in Amida 

and devotional prayer to him will lead .to the 
awakening. of the Buddha-Nature and ensure 
rebirth in Sukhilvati the Pure Land, where the 
attainment of Nirvana from there is certain. Two 
important sects wer~ derived from the Jodo-shu. 
The Shin schoolofShinran (1173-1262), who was 
Honen's disciple, puts emphasis on faith alone and 
teaches that by appealing to the mercy of Amid a, 
and by devotional repetition of his name, as an act 
of gratitude, the mantra being "Namu Amida 
Butsu", The Ji-shu School was soon founded by 
Ippen (1276 A.D.) He set the rule of reciting the 
hymns of Zen-do six times everyday (ji == time). 
There is also a kind of religious dancing devoted 
to Amida in the Ji School. 

K 

killi n. The black. Originally in the Vedic period, 
k/1Ji simply means the dark-coloured one, 
especially referring to the god Agni (Fire), whose 
visible appearance is red, but who makes every 
object tum black after he has touched it. This is 
because one of his seven flickering tongues is 
black and fierce. In time, the word has developed 
into the Goddess Kiili, the fierce and bloody consort 
of Siva. The Sk. term Kiila means time, and as 
time is invincible, inflexible, severe, just and 
impartial, it soon acquires the extended meaning 
as the God of Death. It is likely that the connection 
of time with death is .implied in the name of the 
Goddess KiilJ, who can infliets death to, or 
postpone death from, her devotee. She is prominent 
in rituals in Hindu Tantrism. 

Kanishka (Sk. Kani~ka) n. Name of a po~e,rful 
Kushar,ta king of India who established the Saka 
era starting with the year 78 A.D. His capital was 
at Puru~apura (now Peshawar in Pakistan). His 
fame usually resls on the patronage he extended to 
Buddhism. Coins and inscriptions bear eloquent 
testimony to the king's zeal for Buddhism. 
Whereas Asoka was the upholder of the Theravada 
Buddhism, Kanishka was the supporter of the 
Sarvastivada.Hiuen Tsang leaves a record that 
Kanishka summoned a Council to arrange the 
teaching of the conflicting schools of Buddhism, 

whose views were sometimes contradictory. Three 
commentaries came out from that Council: the 
Upadesa-sastra to explain the Siitra-Pitaka, the 
Vinaya-vibha~a-sastra for the Vinaya and the 
Abhidharma-vibhasa-sastra for the Abhidharma. 
These texts were accepted by the Sarvastivada 
schooL Asvagho~a, an eminent poet who wrote the 
well-known Buddhacarita (Life of the Buddha) 
most likely lived at his court. The Vibha~a 
commentary of the Abhidharma was especially 
studied in Kashmir, giving rise to the Vaibhil~ika 
sects of that region. Kanishka's reign is noteworthy 
also for the Gandhilra or Indo-Greek School of art. 
The sculpture of the first Buddha image was 
undertaken in his reign. (Before this time, the 
Buddha was represented by symbols: his 
Enlightenment by the Bodhi tree, his First Sermon 
by the Wheel of Law and the deer (the Deer Park), 
his Mahaparinirval.Ia by an empty throne). See 
Kushana. 

karma (P. kamma) n. Action, deed. Often used 
with derived meaning "the appropriate result of 
action". In abstract sense, it is the law of immutable 
cause and effect, unlimited by time or by space. As 
applied to the moral sphere itis the Law of Ethical 
Causation, through the operation of which a man 
"reaps what he sows", builds his character, makes 
his destiny, and works out his salvation.The doctrine 



of rebirth is an essential corollary to that of karma, 
the individual coming into physical life with a 
character and environment resulting from his 
actions in the past. His character, family, 
circumstance and destiny are all, therefore, his 
karma, and according to his reaction to his present 

. destiny he modifies and builds his future. Karma 
does not, in itself, bind to the wheel of rebirth; the 
binding element is personal desire (tr~I)a, P. tilI)­
ha) for the fruit of his action. 

karma-v:ipaka (P. kamma-vipaka) n. the 
ripening of the deeds or acts performed. It is what 
a man "reaps" of what he "sows" in the past. Often 
translated as the result of the previous deeds 
performed in the previous existence. 

karuJ.13. Active compassion. In Theravada 
Buddhism, karuna is one of the four brahma­
viharas. See br·ahmav:ihara. In Mahayana 
Buddhism, karuI)a is one of the two pillars of its 
main tenet, the other one being prajiia (wisdom). 
See prajna, Manjusri, Avalokitesvara. 

Kaihavatthu n. One of the texts incorporating 
the Abhidhamma-pitaka ofTheravada Buddhism. 
See Abhidharma. 

kathina n. A robe offered to a chapter of 
bhikkhus after the rainy season retreat. Buddhist 
monks are required to stay in one monastery in the 
rainy season, which, in Thailand, begins in the 
middle of the lunar month of A~a9ha (P. AsaIha, 
June-July) and erids in the middle of Aivina (P. 
Assayuja, September-October). The presentation 
of a kathina robe must be made to a chapter of 
properly ordained monks. Only monks who 
observes the rainy season retreat are entitled to 
receive the kathina robe. The chapter of monIcs 
decide among themselves who should be the 
recipient of the robe thus offered. Sometimes the 
robe is especially made, in which the whole process 
of making the robe from the raw cotton to the 
finished robe is gone through a single day. Such a 
process requires organized work and cooperation 
of a great number of people. The work starts with 
having the raw cotton spun into a yam, woven into 
a robe, cutting into proper number of pieces - in 
Thailand usually nine - sewing them together, 
dyeing, and then putting in the sun to dry. 

khan.dha n. (SIc. skandha). The five causally 
conditioned elements of existence forming a being 
or entity. In the personal sense, the khandhas are 
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the elements which condition the appearance of 
life in any form, which together make up the 
personality within the sarpstira cycle. The five 
khandhas are inherent in every form of life, either 
in an active or a potential state. The exception is 
only among the inhabitants of arupavacara or 
formless or immaterial world, where no form or 
rupa exists. These khandhas usually embrace all 
the essential properties of every sentient being. In 
man, all five elements are active: 

1. rupa: Form, body, shape, physical or material; 
2. vedana: Feeling, sensation and emotional 

reactions; 
3. sannil: Perception, awareness of and 

assimilation of sensation; 
4. sankMra: Impressions resulting from vedana 

and sanna. The elements of consciousness, 
volition; 

5. vinnana: Consciousness, the relation between 
subject and object. 
When a man dies, the five khandhas of which he 
is constituted dissolve, but by the force of his 
karma another being appears, who though 
possessing different khandhas and adifferent form, 
is in reality identical with the man who just passed 
awaY, because his karma is the same. Karma is 
then the link that preserves the identity of a being 
through all the countless changes which it 
undergoes in its progress through samsara or the 
round of rebirth. Thus there is practically no break 
in the line of organized existence, for the formation 
of the new khandhas follows without appreciable 
interval, upon the dissolution of the old. Only by 
attainment of arhatship, having destroyed all 
cravings (SIc. tr~I)a, P. tanM), that the bond 
operated by the law of karma is destroyed, with 
the result that the potentiality for rebirth ceases. 
Hence the physical death of an arhat is the final 
dissolution of his khandhas, his material existence 
and he passes instantly into Nirval}a. 

klesa (P. kilesa). n. Defilement. Moral depravity 
or inclination to vice, the elimination of which is 
essential to progress on the Path. The listings of 
these defilements in various texts do not always 
agree. In Theravada Buddhism they are greed, 
delusion, enmity, conceit, false views, doubt, 
mental torpor, uncontrollable thinking, 
shamelessness and lack of moral dread. 

klesavarana n. A hindrance to religious 
attainment by moral faults. There are two kinds of 
hindrances: hindrance arising from moral faults 
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(klesavaraI)a), such as depravities, passion, etc. 
and hindrance arising from intellectual faults 
(jileyavaraI)a) which obstructs the way to attain 
full knowledge. Both kinds of hindrance arise 
from the false belief in the real existence of self 
and of things. 

:Kin.g Mongkut See MOlllgkut, King 

koans (lap.) lit. A public notice, an official 
document. A technical term for an exercise given 
by a Zen master to his disciple. It is usually in the 
form of ariddle to test the qualification for progress 
towards enlightenment (satan). On receiving a 
koan, the disciple sits cross-legged in complete 
silence in deep meditation in the Zen hall. When 
the student thinks that he is prepared on the 
problem, he pays a private visit to the teacher's 
retreat, explains what he understands and proposes 
to resolve the question. A koan is, however, often 
couched as problems insoluble by, and nonsensical 
to, the intellect. D. T. Suzuki writes on this: "The 
worst enemy of Zen experience at least in the 
beginning, is the intellect, which consists and 
insists in discriminating subject from object... For 
a koan is not a logical proposition but the 
expression of a certain mental state resulting from 
the Zen discipline ... What could not be solved on 
the plane of empirical consciousness is not 
transferred to the deeper recesses of the mind." 

K!?itigarbha n. Name of a well known 
Bodhisattva. 

JKUkai (774-835 A.D.) Founder of Shingon Sect 

of Buddhism in Japan. According to the school, 
the universe is considered to be VairocanaBuddha 
(one of the Dhyani-Buddhas), whose Dharma­
kaya or real body is divided into the mental and' 
the material complementary constituents. Kukai 
classified various forms of the religious life into 
ten grades of developmen t, culminating in the 
mystic pantheism of Shingon Sect, in which full 
blessedness of Buddhahood is realized After his 
death, he is known as KobO Daishi. 

kusala (P. kusala) adj. In ordinary sense: skilful, 
expert, clever; lucky, happy, prosperous. In 
religious sense: good, right, virtuous, meritorious, 
and wholesome as far as karma is concerned. 
When the term is used in strictly religious sense, 
the term never means 'skilful.' kusala-karma is 
that commitment of an action which will cause 
favourable results and contain the seeds of a happy 
destiny or rebirth. 

Kushana n. A dynasty of kings of India after 
Asoka of Maury a dynasty. After Asoka, the empire 
became divided and weakened. An aggressive 
nomadic group from the north pushed in, and soon 
succeeded in establishing control over Gandhara, 
a region in the extreme northwest, with the centre 
of power at Takshasila or Taxila (about fifteen 
kilometres from the modem Rawalpindi now in 
Pakistan), and Purushapura (modern Peshawar) 
as the capital. Kanishka (s.v.) was the well known 
king of this dynasty, who was the key figure in 
spreading Buddhism to China, Tibet and Japan. 
See Kanishka. 

L 
lama n. Lit. the superior one. In Lamaism, a lama 
is a monk of high standing, often the head of a 
monastery. The head of the congregation of 
Lamaistic monks is called the Dalai Lama, who is 
held by tradition to be the perpetual incarnation of 
Avalokitesvara, the Bodhisattva who renounces 
Nirvana and continues his human incarnation out 
of kindness. It supposes that at the moment of 
decease of a Dalai Lama, he is immediatel y reborn 
in the vicinity of the monastery in Lhasa, the 
capital of Tibet. The child is to be discovered by 

oracular means and then duly installed on the 
throne. Thus the incarnation by Avalokitesvara is 
uninterrupted. The Dalai Lama, as the head of the 
congregation, performs the most elaborate 
ceremonial ritual in festivals throughout the year. 
See Lamaism. 

Lamaism, n. Tibetan Buddhism. Strictly 
speaking, Lamaism is not limited to Tibet, but is 
also the accepted faith of the people in Mongolia. 
It is found active in Nepal, Bhutan and even in 



Sikkim and in parts of Kashmir today. According 
to the Tibetan tradition, Lamaism was founded 
by Padmasambhava, the master of a ritualistic and 
mystical Y ogacara school in northeast India, who, 
at the invitation of Khri-Srong the king of Tibet, 
in 747 A.D. went with a group ofTantric Buddhists 
from Nalanda Buddhist University to Lhasa. In 
course of time Padmasambhava came to be 
worshipped as an arhat. Buddhism which 
Padmasambhava introduced into Tibetwas a form 
of Yogacara, a late Mahayana sect strongly 
influenced by Tantrism, accepting the Productive 
Principle (Pralqti) as manifested in the goddess 
KlllI or Durga, the female energy (saktl) of the 
primordial male Principle (Siva), who is a gross 
representation of the Supreme or Universal Soul. 
The various forces of nature - physical, 
physiological, moral and intellectual - were in 
this cult deified under separate personalities and 
grouped into Divine Mothers, pakinI, YoginI 
(supernatural beings with magical powers), etc. 
And all were made to be merely different 
manifestations of the great central goddess KalI, 
Siva's consort. Wives were therefore allotted to 
the several Dhyani-Bodhisattvas, as well as to 
most of the other gods and demons; and most of 
them were given a variety of forms, mild and 
terrible, according to the supposed moods of each 
divinity at different times. (Waddell 128 0. This 
amalgamated form of belief in the meantime 
absorbed the belief in nature spirits, spirits of the 
dead and other magic cults of the old Tibetan 
"Bon" belief. As a result, Lamaism is a form of 
faith the doctrine of which differs much from 
Buddhism described in popular Buddhist texts. It 
has developed a system of Buddhas and 
Bodhisattvas, starting with the Primordial Adi­
Buddha, the self-existent and unoriginated source 
of Universal Soul or Mind, similar to the immaterial 
and abstract Brahman of the Upanishads. From 
the Supreme Concentration of that Adi-Buddha 
arise five Buddhas of Contemplation, the Dhyani 
-Buddhas, who became Adi-Buddha's agents in 
creation. The active aspects of these Dhyani 
Buddhas are personified as the Dhyani Bodhisat­
tva, who are represented in tum by Manu~i or 
human Buddhas. Avalokiteivara is the Dhyani 
Bodhisattva of the present eon who is incarnate in 
the Dalai Lama. Our historical Gotama Buddha is 
his earthly or Mllnu9I reflex. One very familiar 
name is PadmapaI).i (the Lotus-handed), an epithet 
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of Avalokitesvara. He is represented as kind and 
compassionate, with the power to help all mankind. 
Another Dhyani-Bodhisattva not mentioned in the 
list below but now very prominent is ManjusrI 
(the sweet-voiced one), the personification of 
Wisdom. He is now one of the two pillars of 
Mahayana Buddhism. Ak90bhya is the Dhyani-
Buddha leading the line of MahjusrI. . 

Adibuddhu Dhyanibuddha DhyanibodhisUllVU Manusibuddha 

VairOCllfla Samanlabl1aclra Dipankara 

Ak~obhya Vajrapli.1).i Kanakamuni 

ADIBUDDHA Ratnasambhava Ratnapiil).i Kasyapa 

Amitabha Avalokite:;vara Gautama 

Amogh:Jsiddhi VisvapalJi Maitreya 

The meanings of the names are as follows: 

- Vairocana 
Ak90bhya 
Ratnasambhava 
Amitabha 
Amoghasiddhi 
Samantabhadra 
Vajrapal)i 
RatnapaI).i 
AvalokiteSvara 

Visvapalfi 

Dlpankara 
Kanakamuni 
Kasyapa 
Gautama 
Maitreya 

The Illuminator 
The Imperturbable 
The Jewel-born 
The Infinite Light 
The Unfailing Success 
Auspicious on all sides 
The Thunderbolt-Handed 
The Jewel-Handed 
The Lord who looks down 
from on high. 
Holding all things in his 
hand. 
The Light-maker 
The Golden Sage 
(Family name) 
(Family Name) 
Friendship, The Friendly 
one, (Family name). 

Lotus 8utra n. SaddharmapuI).qarIkaSutra, one 
of the most important Mahayana texts. Variously 
translated as The Lotus of the Good Law, The 
Lotus of the Wonderful Law, Le Lotus de la 
Bonne Loi, etc., from "sad (good, true, real) + 
dharma + pUI).qarIka (a kind of white 10tus)."The 
author is unidentified, this famous Mahayana text 
was written around A.D. 200. 

It gives data on Mahayana doctrine with respect 
to the Buddha and the Bodhisattva. The 
transcendental Buddha has existed from the 
beginning of time, and his appearance as the 
human Buddha was only a skilful means (upaya) 
adopted in order to preach the True Doctrine to 
mankind. 

The Sutra emphasizes the omniscience of the 
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Buddhas, and the doctrine that all beings may 
attain the Buddhahood through an intermediate 
state of being a Bodhisattva. Grace of the 
Bodhisattvas is much extolled, to the pointthat the 
state of being a Bodhisattva becomes chief objects 
of religious enthusiasm. It is probable that devotion 
(bhaktl) was first introduced into Buddhism 
through the teaching of this Siitra. The Sutra 
mentions and takes for granted the doctrine of 

silnyatJ (the Void} lYIore emphasis is put on the 
doctrine of the nature of a Buddha, and on 
explaining away the Pratyekabuddhayana and the 
Sravakayana as mere temporary expedients. It 
stresses Buddhayana as being the most important 
and the only doctrine taught by the Buddha. The 
Tendai School of Japan, which was derived from 
the T'ien T'ai School of China, bases its teaching 
on this LotusSutra. See lBuddJhayana, ya:na. 

M 
Madhyamaka or Madhyamika. Another 
name for the Buddhist school of Sunyavada which 
rejects all concepts of dualism and teaches the 
theory of the void silnyatJ. lYIadhyamaka or 
lYIadhyamika means "the middle (path)" and the 
doctrine is so called because of its assumption of 
the middle path between theories clinging to the 
knowableness of the noumenal and the sufficiency 
of the phenomenal by proclaiming the oneness, 
i.e. silnyatii, of the two extremes. His ultimate 
teaching is that there is neither self or non-self, as 
these are subjective device. Reality as the 
Indeterminate (silnya) is free from conceptual 
construction. See Nagarjuna, Paramartha 
satya. It should be noted that the concept of 
silnyata is not lacking in Theravada Buddhism. 
Concentration may be attained by meditating on 
the state which is void of phenomenal relations, 
which is "appama1)a, 5uililatJ and animitta 
(boundless, void and non-phenomenal). The 
emphasis, however, is not on the philosophical 
interpretation concerning the relative reality of 
the phenomenal and the noumenal. In Japan, the 
Samon School follows the lYIadhyamaka teaching 
on silnyata. 

Maha-MaudgalyayanaSk. form ofP.lYIaha­
lYIoggalana Thera (s.v.). 

Maha-MoggaHana Thera n. The second of 
the chief disciples of the Buddha, the first one 
being Sariputta (Sk. Sariputra) Thera, who was 
highly esteemed for his wisdom and called the 
Dhammasenapati. Also called lYIoggallana, he and 
Sariputta had been friends from childhood, and 
decided to renounce the world on the same day. 

They first became disciples ofSafijaya the Sceptic, 
one of the six famous Hindu heretical teachers 
during the Buddha's time. lYIoggallana and 
Sariputta were not satisfied with his teaching, and 
left Safijayain search of a better teacher. Sariputta 
met Assaji, one of the five original disciples (P. 
pailcavaggJya, Sk. pailcavargJya) of the Buddha. 
Assaji told him that the Buddha could explain not 
only the cause (hetu) of all things (dharma), but 
also their cessation (nirodha). Sariputta understood 
the purport of Assaji's words, and immediately 
took lYIoggallana to the Buddha and both became 
the Buddha's disciples. lYIoggalHina is renowned 
for his supernormal powers (iddfu). 

Mahanikaya See DJhammayuttika 

Mahaparinibbana Sutta P. "The Sutta of 
the lYIahaparinirvaI)a or the Passing Away (of the 
Buddha)." It is one of the most important 
discourses, as it gives an almost continuous record 
of the latter part of the Buddha's life, his last 
sayings, and his passing away. 

Mahasanghikii n Also called lYIahasangItika. 
According to the Pali source, it is one of the 
Schools which separated out from the Therava­
dins at the Second Council which took place a 
hundred years after the passing away of the Buddha. 
The Council reprimanded the Vajjlputta monks 
who modified a number of precepts and thus 
became loose in conduct in the eyes of the Council. 
This caused a reaction of the reprimanded monks 
who formed themselves into another School and 
gathered a large number of followers. They held 
another Council of their own, and it was attended 
by a large number of monks, giving rise to the 



name Mahasanghika School (the Sect of the 
Majority) or MahiisangItika (Belonging to the 
Greater Council). The Mahasanghika School 
rejected the six sections of the Abhidhammas of 
the Theravada School, the Parivara (part of the 
Vinaya) and a few other texts of the Theravada. 
According to Northern sources, the schism 
occurred on the difference of opinions regarding 
the nature or the achievement of an Arhat. A 
complete transcript of the Vinaya of the 
Mahiisanghika was taken from India into China. 
The best known Sanskrit works of the School are 
Mahavastu and Lalitavistara. The teaching 
contained in Mahiivastu shows that the School 
differs much from the Mahayana doctrine we know 
of today. There is no clear cut statement that all 
men may become Buddhas. There will naturally 
be future Buddhas, but each is chosen by an 
existing Buddha to be his successor. The ninth and 
tenth stages of the Bodhisattva-BhUmi in 
Mahavastu, (the Crown-Prince and Consecration), 
evidently confirms this view. In Theravada texts, 
GotamaBuddha (Sk. GautamaBuddha) appointed 
the Bodhisattva Ajita as successor, who will be 
the next Buddha by the personal name of Ajita 
from Metteyya (Sk. Maitreya) family (gotra). See 
bhumi, Mahavastu. 

Mahavastu n. An old text of-the Mahasanghika 
Schoo!. The chief content of the text is. the 
biography of the Buddha, but is full of miracles. 
Life of the Buddha is treated in three sections: the 
life of the Buddha in the time of Dip ankara Buddha, 
his resolutions when he was born in Tu~itaHeaven, 
the history of first conversions and the rise of the 
monastic community. The narrative in Mahavastu 
is continually interrupted by Jatakas, Avadanas 
and exposition of various doctrines. Many of the 
tales are not found in the Pali Jataka books. The 
language is not standard Sanskrit, and is called 
Buddhist Sanskrit, Mixed Sanskrit, or Buddhist 
Hybrid Sanskrit. Many of the stories in the text are 
repeated. For example, the legend of the Buddha's 
birth is told no less than four times. Episodes are 
often repeated, first in prose and then in verse. The 
nucleus of the work .may be as old as the first or 
second century B.C., but interpolations and 
additions may have continued to the third or fourth 
century A.D. The doctrines found in Mahavastu 
are not entirely Mahayanist, there is some inherent 
flavour which may be from later addition of 
Mahayana mythology and literary embellishments. 
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Thus we find the beams of light which illuminate 
the entire Buddha regions (Buddhaksetra). The 
mentioning of a great number ofB uddhas, and the 
saying that the Bodhisattvas are not begotten by 
father and mother, but originate immediately and 
independently through their qualities, is 
unmistakingly Mahayanistic. The text on .the ten 
Bodhisattva-bhiimi seems to be adaptation of 
Mahayana doctrine, especially when the name of 
the section "Dasabhrimika Siitra" is identical with 
the name of a Mahayana text. The description of 
the conducts of a Bodhisattva is also Mahayana­
like. The following essential conducts of the 
Bodhisattvas are especially treated: - Theirnatural 

. conduct - prakrticaryii; - Conduct in making a 
vow - pranidbiina; - Conduct in practising the ten 
stages or bbOmis - anulomacaryii; and - No falling 
back - a-vaivarta-carya. 

Mahayana See yana 

Maitreya (P. Metteyya) n. The name of the 
Buddha to come in this aeon. The age of the world 
is divided into aeons (Sk. kaIpa, P. kappa). 
According to Theravada Buddhism, a definite 
number of Buddhas will appear in an aeon. In the 
present aeon, (named bbaddakappa, Sk. 
bbadrakalpa) four Buddhas have already appeared. 
Of these Gotama Buddha (Sk. Gautama Buddha) 
is the fourth. The fifth who will appear. before the· 
end of this aeon is Maitreya or Metteyya in Pali. 
The doctrine to be taught by Maitreya is identical 
with that taught by the preceding four Buddhas. 

Malalasekera, Professor G. P., (1900-1973), a 
Ceylonese scholar who devoted most of his time 
and effort, not only to the academic advancement 
of Oriental Studies in his own country, but to the 
international understanding of Buddhism. A man 
of versatility, he was an educationist and once an 
ambassador for Ceylon to Europe. His well known 
works include the Pali Literature of Ceylon (329 
pp.), a DictiOnal) of PaN Proper Names (2 vols., 
1163 + 1270 pp.). He was the Editor-in-Chief of 
the Encyclopaedia of Buddhism from 1955 to 
1973. A distinguished Buddhist scholar and able 
administrator, he was awarded honorary degrees 
from several universities in Asia as well as in 
Europe. 

mandala n. In Tantrism, a mal)Qala is a ritual 
or mystic circle, in which a ritual or ceremony is 
perfomied. See cakra. In Lamaism, a mandala 
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is a diagram used in invocations, meditation and 
temple services. Usually seen on a Thang-ka (also 
spelled Tang-ka or Tong-ka), a painting of 
divinities on cloth which are hung on the walls of 
the temples as subject of meditation. They are also 
carried as banners in procession. 

Maiijusrl n. The personification of Perfect 
Wisdom (prajiiil) in Mahliylina. He is one of the 
two most prominent bodhisattvas in Mahliylina, 
(the other one being Avalokitesvara, the 
personification of karUIJa, Compassion). In 
Saddharma Pundarika he appears as the principal 
Bodhisattva from whom the BodhisattvaMaitreya 
is represented as seeking instruction from him. He 
is also prominent in GaI)Q.avyliha (also called 
Buddhlivatarpsaka). His chief function is the 
dispelling ofignorance. He is represented as sitting 
cross-legged, holding a sword of divine know ledge 
in his right hand to cut off all difficult or knotty 
points, and in his left carrying the book of 
Transcendental Wisdom (the A~taslihasrikli Praj­
fllipliramitli) placed upon a lotus flower. He is also 
the patron of astrology. He has no female 
counterpart in Tibetan presentations. His name is 
not in the list of five Dhylini Bodhisattvas. The 
name Mafljusri is very prominent also in Tantric 
literature. Many works contain the name Man­
jusri in the title, such as Manjusri-mula, Man­
jusri-nlima-sangiti. In the latter work, a long list of 
the names of Manjusri forms a hymn of praise. 
See Lamaism. 

mantra n. A magical formula of invocation. A 
. verse or a saying which is considered sacred when 

properly recited. In the Rigveda, the Gliyatri is 
the best known example. In later Hinduism, the 
syllable om, or aum, is regarded as the most 
efficacious. There are practically innumerable list 
of mantras especially in Tantrism. Chapter XXI 
of SaddharmapuI)Q.arika deals with dhiiraIJis, 
which are spells, words, phrases or special prayers 
believed to be filled with magic power. These 
dhiiranis have prominent part in Tantric Buddhism. 

Mantrayana n. A late form of Mahliylina 
Buddhism, characterized by the use of mantras 
(s.v.) or chants as a means (yana) to attain 
enlightenment. Mantras are also employed in the 
Japanese Shingon and Tendai sects. See 
Vajrayana. 

Marathi n. Name of an Aryan languages of 

India. It is spoken over a wide area of the Deccan. 
. The purest form 'of the language is supposed to be 
the Desi Marlithi around Poona, not far from 
Bombay. The ;ame Marlithi or Mlirlithi is the 
vernacular form of the term MlihlirliWi, the Prakrit 
language of the Prevince of Mahlirli~tra. 

Middle Way. n. The majjhima pa{ipada, the 
Middle Way (or the Middle Path) described by the 
Buddha in the Dhammacakkappavattana Sutta in 
the Deer Park near Benares (now Sarnath). It is 
the avoidance of the two extremes of sensual 
indulgence and self mortification. The Noble 
Eightfold Path is the key to the Middle Path that 
leads to Enlightenment. 

Mimamsa. n. One of the six Orthodox systems 
of India~ philosophy. (See nyaya). There are 
two systems of Mimlimsli. The first is called Pur­
va-MimlirpSli, Karma-Mimlimsli, or simply Mi­
mlimsli. The earliest text of this system now extant 
is by laimini dating from the beginning of Christian 
era. It professes belief in the reality of the 
phenomenal and a plurality of eternal souls. The 
school aims at rationalizing the Vedic ceremonies 
and upholding the authority of the Vedas, 
maintaining that a cause necessarily will bring a 
corresponding effect. There is also an elaborate 
epistemology supporting Vedic truths, an ethics 
which makes observance of Vedic ritual and 
practice a condition of a good and blissful life. 
Another Mimamsa is called Uttara-Mimlirpsli, 
better known as Vedlinta (s.v.). 

Moggalliina See Maha-maudgalyayana 

Moggalliputta Tissa n. President of the third 
Council held at Asoklirlima in Plitaliputta (now 
Patna) in the reign of King Asoka. The Theravlida 
tradition holds that there were a thousand monks 
attending, and the Council took nine months before 
its conclusion. After this Council, monks were 
sent to neighbouring countries for the propagation 
of the religion. Kathlivatthu, an text belonging to 
the Abhidhamma Pitaka, is -traditionally ascribed 
to him. See Abhidhamma. 

moksha n. (Sk. mok$a, P. mokkba). Liberation 
from the effect of karma and the resulting Saql­

sara or cycles of rebirth. In Hinduism, moksha is 
the freedom from rebirth by being reabsorbed in 
and re-identified with Brahman or the Universal 
Soul, which can be achieved by the firm conviction 
or true knowledge (jiiana) that one is identical and 



essentially one with the ultimate reality, which is 
eternal, changeless, blissful, beyond good and 
evil, beyond pleasure and pain, The phenomenal 
world is declared to be only faulty perception of 
Maya. In Buddhism, mok$a is the freedom from 
the cycle of rebirths (smpsara). This can be realized 
by following the Eightfold Path and avoiding the 
two extremes. (See Middle Way). Moksha is 
then defined as a condition in which all pain, 
suffering, mental anguish, and samsilra have all 
ceased. 

Mongkut, King. An active, enlightened and 
progressive King of Thailand from 1851-1868 
A.D., who ascended to the throne after spending 
twenty-six years as a monk. While still a monk, he 
founded a stricter sect within the local Buddhist 
Order which aimed at reviving the practice of the 
Buddha (see Dhammayuttika). A liberal­
minded king, officially known as King Rama IV, 
he studied foreign creeds and took pleasure in 
conversing with missionaries. He was interested 
in the western civilization, and versatile enough to 
get interested in subjects of wide variety, from 
Latin to mathematics and astronomy. In spite of 
scanty astronomical data and meagre instruments 
available to him, his calculation on the occurrence 
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of a total solar eclipse on August 18, 1868, the 
exact time of the beginning of the eclipse and the 
particular spot in Thailand where it could be 
observed, were accurate. Sir Harry Ord, Governor 
of Singapore, and many English and French 
astronomers were invited to join in the observation. 
Himself a good Pali scholar, he deprecated the 
affected use of Pali words in everyday speaking, 
preferring a simpler Thai basic vocabularv and 
style. An all-round monarch, it was he- who 
deciphered the first Sukhothai Inscription, and 
started an interest in archaeoloaical studies in 
Thailand. King Mongkut died at ~he age of sixty­
four from malaria which he contracted during the 
trip to observe the eclipse in 1868. 

Mula-Sarvastivada. After the Parinirvana of 
the Buddha, his Sangha is said to have split' into 
eighteen schools, three of which are significant: 
the Sthavira (P. Theravada), the Sarvastivada, and 
the Mahasanghika. It is within the Sarvastivada 
School that the Mulasarvastivada School was 
formed. This school had a stronghold in the north­
west of India for some centuries. The Avadana 
literature of the Sarvastivada School seems to 
have based on the Vinaya of the Mulasarvastivada 
School, which is found in Tibetan translation. 

N 
Nagarjun.an. Indian Buddhist philosopher of 
the second century A.D. Originally a Brahman born 
in South India, and there he studied the four 
Vedas. Tradition says that he could master the 
entire Tripi!aka within three months after he took 
a vow of becoming a monk. He propagated 
Buddhism in South India with great success. 
Nagarjuna was the founder of the Madhyamika 
school of Mahayana Buddhism. His great work 
was the Madhyamika-ka.rika or Madhyamika­
Sastra. The school of thought founded by him was 
characterized by its use of the term sonyata for a 
method of expounding the voidness of any concept. 
See sunyata, Madhyamaka, Para­
martha-satya. 

nairatmya n. The doctrine that there is no 
"self", from niT- iltma, which is identical in meaning 
to Aniltman. The doctrine may be divided into two 

categories: 1. pudgaJa-nairiltmya. A man is made 
up of five skandhas (P. khandha): rOpa, vedanil, 
sarpjiiil, sarpskilra and vijiiilna. These are 
aggregates of a man, the compounding of which 
gives rise to what we conceive as an individual or 
a being. The Buddha holds that the whole is not 
more than the sum of its parts, therefore a man is 
devoid oftl)at iltman or self which should make up 
the individual soul. Therefore, nairatmya is the 
doctrine of non-existence of the atman or self on 
top of the substantiality of an individual. 
Everything is but the phenomenalism of the 
individual (pudgala, P. puggaia). 2. dharma­
nairiitmya. The doctrine that there is no self or an 
entity in an individual beyond the elements that it 
is composed of. It is later extended to things in 
general. Existence consists of dharmas, things or 
objects. These objects are all impermanent and 
continually changing. Nothing can be said of them 
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at one moment that is not false the next. Hence, 
they are as unreal as the atman itself. What we are 
experiencing therefore is nothing but the ever­
changing phenomenalism of nature and everything 
around us. 

Namu-amida-butsu n. "Homage to the 
Amitabha Buddha", a mantra used in the Pure 
Land sect (s.v.). 

Namu-myo-ho-rel11ge-kyo n."Homage to the 
Lotus (renge) of the True Law", a mantra or 
formula employed in the Nichiren Sect (s.v.). 

Nara n. The Nara period of Japan (645-793 
A.D.). Buddhism in Japan during this period was a 
philosophy of investigation and speculaiion, while 
the following Heian period (794-1185 A.D.) was 
externally eclecticism or syncretism of Shinto is tic 
and Buddhistic ideas, and internally a unification 
of the theory of universal immanence. 

Net of Brahma. See Brah.majala. 

Nichirel11 n. Japanese religious reformer, who 
founded the Nichiren Sect in 1253 A.D. The sect is 
an offshoot of the Tendai Sect, and is based on the 
teaching of Saddharmapundarika. The belief is 
inclined towards being mystical, the name of the 
scripture has mantric power, and by meditating on 
the formula Namu-myo-ho-renge-kyo and 
repeating it as an invocation with the realization 
that one is potentially aBuddha, the barriers of the 
false self are removed and enlightenment is 
attained. There are several million followers in 
Japan. 

NigaJI.l.tha-Nataputta Name of the founder 
of J ainism. See J a:il11ism. 

nikaya n. a multitude, assemblage; a collection; 
a class, group or sect. 1. When a part of the 
Theravada Canon is meant, the term Nikaya stands 
for any major part of the Sutta-Pitaka. This Sutta­
Pitaka consists of five nikayas, namely, Digha­
nikaya, Majjhima-nikaya, Anguttara-nikaya, 
Sm)yutta-nikaya and Khuddaka-nikaya. 2. In 
Thailand, the Buddhist ecclesiastical organization 
is divided into two Nikayas or groups. The larger 
group is called the Mahanikaya, the majority group, 
whereas the smaller group, founded by King 
Mongkut, is called Dhammayuttikanikaya, lit. the 
group of strict adherence to Dharma. See 
Dhammayuttika. 

ni.miHa n. A sign, mark, token, omen; cause. As 
one of the technical terms of the Buddhist system 
of ecstatic meditation, nimitta is the first sign of 
mental illumination produced by the successful 
exercise of kammatthana. In the kasina­
kammatthana it is said i~ be established when the 
coloured circle is seen equally well with the eyes 
open and shut, the phenomenon of the circle seen 
with the eyes closed being the nimitta, sign or 
indication that supernatural illumination is attained. 
In the anapanasati-kammatthana the monk with 
his eyes closed sees a form as of a star or gem or 
cloud or garland, etc. (Childers). 

Nirmanakaya see Tdk2iya. 

Nirvana (P. nibbana) n. The ultimate goal of 
Buddhist endeavour, the release from the 
limitations of existence. The normal existence is 
fraught down with the three characteristics oflife, 
namely, dukkha, aniccata and anatta (i.e. 
suffering, impermanence and non-self, (see ti· 
lakkha:na». Liberation from the three 
characteristics of existence is then the goal, but it 
is difficult to achieve because of the active 
functioning of the law of karma and the unending 
samsara or cycle of rebirths. This samsara of an 
individual is normally unending because of the 
inexhaustible fuel, that is, thirst or tanha (Sk. tr~-
1)a) inherent in the uncontrolled human nature. If 
ta1)ha is extinguished, samsara, being devoid of 
fuel, stops, which means that Nirvana is attained. 
Nirvana is therefore attainable in this life by right 
aspiration, purity of life and elimination of all 
thirsts and egoism. One who has attained to this 
state is called an arhat, and at the death of his 
physical body attains complete or final Nirvana in 
which all attributes relating to phenomenal 
existence cease. The Theravada School tends to 
view Nirvana as escape from life by overcoming 
its attractions; the Mahayana yiews it as fruition 
of life, the unfolding of the infinite possibilities 
other innate Buddha-nature and exalts the arhat 
who remains in touch with living mankind than 
those who relinquishes all connection with it. 

No-self See anaita, l11aidiimya. 

nyaya n. One of the six orthodox systems of 
Indian philosophy. The six systems are Mimarp­
sa, Vedanta, Sankhya, Yoga, Nyaya and Vaise­
~ika. Nyaya is held by tradition to be founded by 
Gautama, otherwise called Akshapada. The date 



of the founder is not certain. It is a science of 
reasoning and epistemology founded in an 
atmosphere of Indian speculation how to 
accomplish the practical aims oflife. As a doctrine 
of logical realism, the four sources of valid 
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knowledge or truth are direct perception (prat­
yak$a) , testimony (sabda), inference (anumana) 
and comparison (upamana), and the objective 
world is conceived independent of thought and 
mind. 

o 
Olcott, Col. Henry Steele, (1832-1907), 
American theosophist. Studied occult science 
under Madame Blavatsky in 1874. A year later, he 
was the co-founder, with her, of the Theosophical 
Society in New York and was the first president of 
the Society. An energetic gentleman, he travelled 
with her and made "converts" in India and Ceylon 

(1879-1884). After exposure of Madame 
Blavatsky's frauds in 1884, he devoted to 
developing the Theosophical Society alone on 
legitimate basis. 

He leCtured widely in India, Ceylon and Japan, 
and opened many schools in India for the 
"Untouchables". 

p 

pacittiya n. An offence in the conduct specified 
for monks. See apatti.. 

Padma-sambhava n. The "Lotus-Born", a 
native of North India. See Lamaism. 

Pahlevi (also spelled Pahlavi). An Iranian 
language spoken and written in Persia from about 
the third to the tenth century A.D. The name is 
often restricted to the literary language of the 
Zoroastrian books, written ca. 224-651 A.D. They 
are the commentaries on the Avestan texts which 
dated back to the eighth century B.C. See Avesta. 

panna (P.) n. Wisdom. See prajna. 

parajika n. The most serious class of offences 
committed by a monk in Theravada Buddhism. 
See apatti. 

paramartha-satya (P. paramattha-Sacca). 
The real truth, truth in the highest sense of the 
word, viz. an absolute truth orreality, not one that 
merely passes for truth among mankind. In 
Madhyamaka-karika, a celebrated Mahayana text 
by Nagarjuna, two distinct kinds of truth are (1) 
apparent truth (saI)Jvrtisatya), and (2) real truth 
(paramarthasatya). The world appears to be real, 

but the appearance is an illusion, as empty as a 
dream; yet we must live in it and in practice take 
it as real. The actual truth that all things are empty, 
seems to us to be folly, but it is the final truth, the 
paramartha-satya of the world; and only when we 
rise to the wisdom of the Buddhas, we shall see its 
truth. Thus we need not hope to find the truth by 
intellectual activity, but must strive to hear the 
silence which is neither affirmation nor denial. 
Nagarjuna's system is called Madhyamaka or 
Madhyamika (lit. "middle"), because its leading 
idea, "All things are empty, sunya", takes the 
middle course between existence and non­
existence. See Mard~yamaka, Nagarjuna. 

paramita, parami n. Perfection, highest state, 
completeness. In Theravada Buddhism, the term 
dasa-piirami, the Ten Perfections, is often 
mentioned. They are the perfect exercise ofthe ten 
principal virtues to be fnlfilled by a Bodhisattva 
as a condition of his reaching Buddhahood. These 
virtues are; liberality, morality, abnegation ofthe 
world and self, wisdom, energy, patience, 
truth, resolution, kindness and equanimity (P. 
dana-, sJla-, nekkhamma-, panna-, viriya-, 
khanti-,sacca-, adhit{hiina-, metta- and upelckhii 
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-parami). In Mahayana Buddhism, six paramitas 
are required of the aspirant for Nirvana: da­
na, iIla, k~anti, vlrya, dhyana and prajna 
(liberality, morality, patience, em;rgy, 
concentration and wisdom). 

pil:lI;l.apata n. lit. Food received in the alms­
bowl of a Buddhist monk. It is also used as a tenn 
for a Buddhist monk going on his rounds to collect 
food from the Buddhist community early in the 
morning, and eat it after coming back to the 
monastery. A Theravada monk may eat once or 
twice a day, but only from sunrise to noon. In a 
country like Thailand, once a monk sits down to 
eat, he must not get up from his seat until he has 
finished his meal. 

pitaka n. Originally, the tenn means basket 
(where things can be stored or kept). The tenn has 
now acquired the sense of the Pali Canonical 
Scriptures of Buddhism. There are three large 
sections of the Pipka, namely the Vinaya Pitaka 
(Collection or Code of Disciplines), the Sutta 
Pitaka (Collection of Discourses), and the 
Abhidhamma Pitaka (Books on Higher dhammas 
or Metaphysics). 

prajiia (Sk., P. panna) n. Wisdom. In Theravada 
Buddhism, panna (wisdom) constitutes the third 
and highest level of the Buddhist life, the other 
two being sIla (morality) and samfidhi 
(meditation). Wisdom referred to in this connection 
is specifically Buddhist. It consists of direct 
apprehension of transcendent truths concerning 
nature of world and human existence, which must 
at first be accepted in faith, but with intention of 
verifying these transcendent truths for oneself, 
experientially. In Mahayana Buddhism, prajna is 
one of the two pillars of its teaching, the other one 
being karw;a (compassion). A type of Sanskrit 
literature called Prajna-Paramita Sutrasis devoted 
to the discussion of the theme of iun yaW or the 
Void. It is the knowledge or the true comprehension 
of this iUI)yata which is the true wisdom. 

Prajiia-paramitan. one of the most important 
Mahayana texts. There are several versions of the 
text by this name, from the most lengthy one 
called SatasahasrikaPraj5.aparamita, with 100,000 
strophes), then an abridgment with 20,000strophes, 
then the Astasahasrika Prajiiaparamita, with 8,000 
strophes. Finally, there is again the Maha-Praj­
iiaparamita-Hrdaya Sntra with a few folios in 
length. Waddell .(p.161) understands that the 

shortest one may be the original text.These are 
described as the latest discourse given by the 
Buddha at the Vultures' Peak (Sk. Grdhra-kuta, 
P. Gijjha-kuta) at Rajagrha (Rajgir), and is full of 
extravagantly speculative doctrines. The book in 
the lotus which Maiijusrl is holding is held to be 
the one with 8,000 strophes. 

prajiiapti.-sat a. real only in manifestation, 
real only in thought, subjective, unreal. A 
description of unreality of matter or elements as 
separate ultimate existences. See Vasuban­
dhu, Vijiianavada. 

pratimoksa n. The collection of the various 
precepts and rules contained in the Vinaya, 
beginning with the four parajika (See apatti) 
and ending with the seventy-five sekhiyadham­
mas. These precepts are recited twice a month in 
every monastery and individual members are 
invited to make confession if they have broken 
any of the precepts. Itmay be described as the code 
of conduct for monks. 

pratimok~a s~vara n. Restraint according 
to the precepts. See prati:zlllOJkl?a. 

pratltya-samlltpada See dependent 
origination. 

pratltya-samutpada-nidana See 
dependent origination. 

Pratyeka-buddha, (P. Pacceka-Buddha). In 
Theravada Buddhism, a Pacceka-Buddha is one 
who has attained, like a Buddha, by his unaided 
powers the knowledge necessary to NirvaI).a. He 
is unlike an arhat, because he has attained 
enlightenment independently, that is, without the 
help of any Buddha. He is unlike a Samma­
sa,nbuddha or Supreme Buddha, because he attains 
enlightenment without any fonnal prediction 
(vyakaraI)a) by any previous Buddha. He is not 
omniscient, and is not able to teach to others the 
way towards enlightenment. He is in all respects 
inferior to a Sammasambuddha. The conception 
of a private Buddha winning the truth merely for 
himself is primarily in Theravada Buddhism. 
Mahayana texts always regard a Pratyekabuddha 
as inferior to a Bodhisattva. In Mahayana texts, 
thePratyekabuddhayana, simply means Hlnayana 
or Theravada Buddhism. See yana. 

pravarana n. A ceremony at the tennination of 
the rainy season retreat. For practical reasons, 



during the rainy season, a monk is not permitted to 
travel orto stay away overnight from his monastery 
unless necessary. It is called vassavasa or the 
rainy season retreat and lasts from the first day 
after the full-moon day of Asalha-month .(Sk. 
A~aQha) to the first day after the full-moon day of 
Assayuja-month (Sk. Aivina). 

Pudgalavada n. A Buddhist sect which 
appeared about two huudred years after the death 
of the Buddha. Vatsiputra, a Brahman who had 
been converted to Buddhism put forward the 
theory that while the anatta (anatman) doctrine 
denied existence of an enduring individual soul, 
nevertheless something endured, and this was the 
pudgala, or person, or individual. He claimed that 
the Buddha in his discourses had made use of 
notion of pudgala and had thus indicated real 
existence of the person. Vatsiputra claimed that 
without enduring entity which transrriigrated from 
existence to existence, there could be no proper 
basis for retributive justice operating through 
karma; hence incentive to responsible moral action 
was lost. The majority of Buddhist monks 
disagreed, pointing out that the use of the term 
pudgala in the discourses was merely concession 
to everyday usage They argued that the admission 
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of such a view meant the reappearance of the 
rejected atman, under another name. The literature 
of the sect is virtually non-existent. 

pudgala-nairatmya See ltlairatmya. 
Pure Land Sch.ool. The Buddhist School 
founded in China as White Lotus Sect by Hui­
Yuan (ca. 400 A.D.), and introduced into Japan by 
Honen (1133-1211 A.D.). Hui-Yuan and his 
successors accepted the orthodox Buddhist 
teaching that life is suffering governed by karma 
and rebirth, they also believed in the multiplicity 
of the Mahayanist Buddhas and Bodhisattvas. The 
sacred text of the school are the long and the short 
Sukhavatlvyiiha Siitras which teach that faith and 
devotion in Amitabha Buddha will ensure the 
devotees rebirth in the Pure Land, the Sukhavatl 
Paradise, where the attainment of NirvaQ.a is 
certain. The School is called JOdo-shu in Japan, 
and sometimes referred to as Sukhavatl School. 
Sukhavati is translated as the Land of Bliss, or 
Pure Land. The Shin-shu Sect, founded by Honen's 
disciple Shinran, carries the idea ofB uddha' s grace 
further. Faith became the sole requisite to salvation, 
which could be gained by merely repetition of the 
Mantra "Namu Amida Butsu - Adoration to the 
Buddha Amida." 

R 

JRah.ula n. The only son of Gautama Buddha. He 
was born on the day on which his father left the 
household life. When the Buddha visited King 
Suddhodana's palace for the first time after his 
Enlightenment, Rahula's mother sent Rahula to 
the Buddha and and asked for his inheritance. The 
Buddha gave him no answer, but left the palace 
after his meal. Rahula followed him and repeated 
his request, until atlast the Buddhaasked Sariputta 
to ordain him Rahula was very obedient and eager 
to receive instruction from the Buddha. He was 
taught not only the theory, but also the practice of 
meditation. He finally became an arahant. The 
Buddha declared him to be foremost among his 
disciples who were anxious of training. He passed 
away into Nirvana before the Buddha's Parinir­
vana. 

JRamayaJI.1a The oldest of the the Sanskrit epic 
poems, probably composed about the fifth century 
B.c. Tradition holds that it was written by the sage 
Valmiki, narrating the adventures of Rama, who 
was deprived of his rightful throne in the city of 
Ayodhya and banished into the wilderness for a 
period of fourteen years by his father, who had to 
fulfil a promise which he had previously given to 
one of his wives. Rama went to live in the forest 
together with his beautiful and faithful wife Sita, 
and his loyal half-brother Lakshman (Sk. Lak~­
mana). His wife was carried away by RavaQ.a, the 
demon king of Lanka. With hosts of monkeys as 
allies, Rama proceeded to Lanka and a great war 
ensued, in which RavaQ.a was killed, and Sitii 
recovered. At the end of the term of his banishment 
he returned to his capital Ayodhya and was 
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welcomed by all. Hindu tradition holds that Rama 
was actually an Avatara of Vi~I)u, the Protector 
God of the universe. 

Rigveda The oldest literature ofIndia, probably 
existing in the 'present fonn from about 1500 to 
1000 B.c. It is polytheistic, with Indra and Agni as 
the most prominent gods -primarily personification 
of natural phenomena. Thus Indra is the protector 
god who fights against the demon of drought, 

Agni is the god of fire, Surya is the sun, Ushas the 
goddess of Dawn, the Maruts the gods of the 
wind, etc. Its cosmogony that the world originates 
from water is the source of many later speculative 
Sanslait texts. A hymn on Puru~a (RV.IO.90) is 
also the seed of the idea which develops into the 
impersonal Atman or Brahman of the Upanishads. 

Ri.n.zai n. Name of a Meditation School (Zen, 
Ch'an) founded in Japan by Eisai in 1191. 

s 
Sad-dh.arma-pm;u;larilka Sutra n. "The 
Lotus of the True Law". One of the most important 
Mahayana texts, dating probably from 200 A.D. 
and is the sacred text of the Nichiren sect in Japan. 
The original work contains the heart of Mahayana 
teaching. Chapters 21 to 26 of the version we now 
have are very likely of later origin. Gautama the 
Buddha is represented in this text almost as an 
omnipotent God, who controls the universe and 
all the creatures. He himself dwells continually in 
infinite glory. See Lotus Sutra. 

sama1.la (Sk. sramaI;a) n. An ascetic. The tenn 
is applied equally to a Buddhist monk or a recluse 
of other faith. The Buddha was often called by 
these unbelievers "samaIJa Gotamo" or simply 
"samaIJa". In Pali, the term samaIJa is often 
compounded with brilhm8IJa, and the compound 
then covers both Buddhist monks and the 
Brahmans. 

sama1.lera (Sk. sramaIJera) n. A novice. In, 
Theravada Buddhism, a man or a boy ofthe age of 
eight or older can receive the pabbajja (Sk. 
pravrajya) ceremony and become a samaIJera or 
novice. He will be under the tutorship of a monk, 
and his moral conduct is governed by ten precepts. 
He will go on rounds in the morning to receive 
alms and food from the lay disciples of the 
community, and spend his time studying the 
Buddhist scripture. A man who would like to join 
the Order as a bhik$u is required to receive the 
pabbajja ceremony and become a novice first. If 
he is qualified to become a monk, his spiritual 
preceptor may proceed to give him the upasampada 
whereby he becomes a bhik$u immediately, or 

after a lapse of some time. A sam8IJeii (Sk. 
sramaIJerf) is a female samaIJera, now notpennitted 
in the Buddhist Sangha. 

samatb.a n. See vipassana. 

Sambb.oga-lkaya See 1'ri-lkaya. 

s1llT!lyojan.a n. In a religious sense, sarpyojana 
is the bond of human passion which binds man to 
continued existence, and the removal of which is 
obtained when one gains entrance into the Paths 
(P.magga). The ten bonds or fetters are: 1. 
sakkayadinhi (Sk. svakaya-dr$t1), the belief in 
personality or individuality, 2. vicikiccha (Sk. 
vicikitsa), skeptical doubt, 3. silabbata-paramasa 
(Sk. siia-vrata-paramarsa), the clinging to mere 
rules and ritual, 4. kamaraga, sensuous craving, 
5. vyapada, ill-will, 6. rOparaga, craving for fine­
material existence, 7. aruparaga, craving for 
immaterial existence, 8. mana, conceit, 9. ud­
dhacca, restlessness, lack of seriousness of mind, 
uncontrollable and unsteady thinking, (the Pa1i 
fonn apparently corresponds, to Sk. auddhatya, 
arrogance, but the Sk, sense is not applicable here. 
10. avijja (Sk. avidya), ignorance. He who is free 
from 1-3 is a Sotapanna (One who has entered the 
Stream to Nirvana, as it were). He who, besides 
these three fetter~, has overcome 4 and 5 in their 
grosser fonn, is called a sakadagamI or sakida­
gamI, a Once-returner to this sensuous world. He 
who is fully freed from 1-5 is an anagamI, or non­
returner (to the sensuous world). He who is freed 
from all the ten fetters or bonds is called an 
arahat, who will pass directly into NirvaI)a at the 
time of his physical death. 



sa:ritgih!lln. The congregation of Buddhist monks. 
The tenn sangha sometimes refers to the Buddhist 
Order in general, but sometimes to a chapter of 
monks assembled for certain purpose. Forinstance, 
a monk cannot receive a Kathina robe alone or an 
ordination is ineffective if it is riot conducted by a 
chapter of proper number of monks. Such a chapter 
of monks is called a sangha. 

SaiJ.giharaja n. (P.) The chief of the Buddhist 
Congregation in Thailand. See Supreme 
Patriarcih. 

sankhara n. (P., Sk. sarpskara). There are three 
distinct uses of the tenn. 1. As a man is the sum 
total of five aggregates, namely, rupa, ved­
ana, saiiiia, sankhara and viiiiiana (corporeality or 
matter, feeling, perception, volition and 
consciousness), sankharais that specific aggregate 
of a sentient being which may be explained as the 
will in reaction to a stimuli. It is the conscious or 
unconscious manifestation of his will, or the 
resolution of a man in a situation, or his volition. 
2. The tenn sankhara is also used to denote that 
process of compounding or aggregation of parts to 
make up a complete sentient being which is 
automatic in the course of his kanna in the cycle 
of rebirth and death. 3. The tenn also means an 
individual product of such an aggregation of the 
five component parts, that is, a sentient being 
which is an impennanent result of aggregation 
liable to dissolution. In this sense it is similar in 
meaning to the tenn sankhata (s.v.). Sankhara in 
Sense 1 is usually limited to the discussion of the 
psychological interpretation and analysis of a 
sentient being. The second and third meanings are 
often overlapping in use. At a funeral ceremony in 

. Thailand, a chapter of monks recites the following 
reminder stanza to the audience: "anicca vata 
samkhara, uppada-vaya-dhammino, uppajjitva 
nirujjhanti, tesam vo'pasamosukhO." Theline-by­
line translation of the above is: "Transient indeed 
are the aggregated beings (Sense 3). Their nature 
is to rise, then fall; Having arisen, they perish. The 
coming to rest of these (aggregations) (Sense 2 or 
3) is leading to happiness." 

s2l11'1.kihata (SIc. sarpslqta) lit. put together, 
compounded, aggregated, refined. The word 
sankhata, as a noun, "the compounded thing" is 
often another tenn of sankhara (Sk. samskara). 
There are three sequential modes of any 
compounded thing or aggregated being (sankhata 
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-lakkhaIJa): the production or birth (jati or up­
pada), the continuity or existence ({hiti) , and the 
opposite of existence, the dissolution (aiiiiathat­
ta).We are a product of the aggregation of the five 
skandha (P. khandha), the aggregation of elements 
(dhatu), and the aggregation of the ayatanas. The 
nature of a compounded being or aggregated being 
is not only governed by the three modes above, but 
is also subject to the three characteristics inherent 
init: dukldJa, impennanence, and soullessness. See 
also asankihata. 

Sanskrit The ancient language ofIndia. Sanskrit 
belongs to the Indo-European family oflanguages, 
and is closely allied to the ancient Greek and 
Latin. The earliest stage of the language is found 
in the Rig-Veda, or the Veda of Praise , which was 
composed before 1000 B.C. The use of the language 
was limited to the elite and the upper class of the 
society. Panini (4th cent. B.C.) wrote a highly 
sophisticated grammar of this language, which 
became so influential that Sanskrit from his time 
onward became rigid and all poets and writers 
confonned to his grammatica:J rules.The language 
was used in practically all academic works, such 
as medicine, mathematics, astronomy, astrology. 
Indian literature in the earlier period is always in 
Sanskrit. During his early years, Prince Siddhar­
tha (P. Siddhattha), studied Sanskrit, as was the 
convention of anyone born in his position. All 
branches of knowledge during those days were 
taught in Sanskrit (or at least supposed to be so). 
After his enlightenment, however, he taught his 
doctrine in the language of the populace. The 
Buddhist schism divided Buddhism into HInayana 
(or Theravada) and Mahayana. The principal 
doctrine remains the same, but varies much in 
philosophy and other details. Pali language is used 
in Theravada Buddhism nowadays in Sri Lanka, 
Thailand, Bunna, Laos and Cambodia. Sanskrit is 
used in other countries as the language of the 
Mahayana Buddhism. 

Sarvastivada, Sarvasti.vaciin. A Buddhist 
school, which separated from Theravada school 
and is regarded as constituting a transitional stage 
between the older and conservative school of 
Buddhism and Mahayana. The fonnation of the 
Sarvastivada doctrine started early, but was not 
evident before the Third Council held atPataliputra 
(now Patna) in the time of Asoka (3rd cent. B.C.). 

The Sarvastivadins are adherents to the 
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Sarvastivada doctrine. The Sarvastivadins were 
realists. The name of the school, "Sarvasti vada" 
means "All-exists Doctrine." They asserted the 
existence of everything, butin the state of continual 
flux and restless change. The very being, whether 
material or spiritual, did not cease -- it went on 
becoming, in contrast with the Theraviida theory 
that there is no underlying reality in either matter 
or mind, as all dhammas are separate, instantaneous 
and non-continuous. There was however another 
interpretation, which asserted that what came under 
"the twelve ayatanas - bases of cognition" could 
be real, thus the existence of past, present and 
future were real things (dravyata, dravya-sat). It is 
this second interpretation that the Theravadins 
vehemently rejected in the Council. 

sati-paHhana n. (P.) lit. the bases of 
mindfulness. The name of a discourse in Sutta 
Pi\aka of Theravada scriptures. A monk who is 
mindful (sati = mindfulness) sees the rise and fall 
of things (dharma) and understands the 
impermanence of the phenomenal world. Another 
discourse, also in Sutta Pi\aka, but in another 
section, called Mahasatipa\\hana Sutta, expounds 
further the four ways of directing the mind to the 
impurities and the impermanence of body or 
aggregated beings, They are: 1. kaya, physical 
structure, form, and activities; 2. vedana, the 
emotional nature, first as bare feeling, then as 
having ethical implications; 3. citta conscious 
life or intelligence, considered under ethical 
aspects; 4. dhamma, considered under the five 
hindrances; the five aggregates (khandha), the six 
spheres of sense (ayatana), the seven bhoj­
jhangas, and the Four Noble Truths. 

Sautrantika A Buddhist school, originally 
belonging to the Theravada. The split came when 
the adherents of this school refused to accept the 
AbhidhammaPi\akaas being the authentic teaching 
of the Buddha. For them, only the Siltras (the 
Sutta Pi\aka) were authoritative, and were the 
"end" or "final authority" ,of the genuine teaching. 
They appeared in the early part of the second 
century B.C., about the same time as the Sarvasti­
vada school. While they admitted that there was 
no atman or self of a being, an individual did exist. 
They rejected the notion found in the Theravada 
Abhidhamma Pi\aka of separate, instantaneous 
and non-continuous elements or dhammas of a 
sentient being, and asserted that the continuity of 

tbe individuality of a being could be possible only 
due to the continuous existence of the very subtle 
consciousness (P. vjililana, see slkandha) as the 
basis of his life. See Pudgalavadin. 

Shinran Shonin (Jap.) 1173-1262. Founder 
of the JOdo-Shin Sect of Japan. A disciple ofHa­
nen (Jado Sect) he carried the doctrine of salvation 
by faith in Amida to the extreme of mere repetition 
of the name of Amida. He advocated the marriage 
of monks, and was himself married He popularized 
congregational worship and wrote about four­
hundred hymns (wa-san or gatha) for use at the 
temple services. He also wrote Kyogyo-shinshu 
Monrui, which deals exhaustively with the cardinal 
doctrines of Jado-Shin Buddhism. (Ch. 
Humphrey). 

Sigalovada Sutta n. A discourse in Dl­
ghanikaya onhe Sutta Pi\aka in which the whole 
domestic and social duty of a layman, according to 
the Buddhist point of view, is outlined. Sigala was 
a young man who was in the habit of rising early 
and worshipping the several quarters of the earth 
and sky, The Buddha once met him and explained 
to him that there was also worship of the six 
quarters in Buddhism, The Buddha then taught 
him the six vices in conduct, the four motives of 
such evil action, the six channels for dissipating 
wealth and so on. He went on teaching him the six 
quarters to be honoured by performing the duties 
owing to them -- parents are the east, teachers the 
south, wife and children the west, friends and 
companions the north, servants and workpeople 
below, religious teachers and brahmans above. 
Sigala finally became converted to Buddhism. 

skandha n. See khandha. 

SOI,J.adaI,J.Q,a n. Name of a rich, learned and old 
Brahman, who lived in a royal domain given to 
him as royal fief by King Bimbisara. He visited 
the Buddha once, and at the end ofthe discourse, 
SOI;adaI).Qa expressed his appreciation of the 
Buddha and his doctrine and invited him and his 
monks to a meal. At the end of the meal SOI).adaI).Qa 
asked the Buddha to forgive him if he, in the 
presence of other Brahmans, did not appropriately 
make humble obeisance to the Buddha, but merely 
saluted him. 

sthavira. Sanskrit for thera. 

Sthaviravada lit. The Teaching of the Elders, 



equal to the Pali tenn Theravada. Sthaviravadins 
and Theravadins are terms referring to the 
adherents to the Theravada or Sthaviravada 
doctrine. 

Suddhoclallla. The name of a king of 
Kapilavatthu, the father of Gautama Buddha. 

Supreme Patriarch n. The head of the 
Buddhist congregation in Thailand, called in Pali 
, sanghartija'. The position is equivalent to 
Mahasami in other Theravada countries. Although 
the ecclesiastical history in Thailand has been 
peaceful, the need for the Supreme Patriarch was 
felt from time-to-time, especially when the 
congregation of monks has become large enough 
and administration more complex. The Thai 
Sangharaja exercises his authority over the two 
Mahayana groups of monks in Thailand as well. 
The two recognized Mahayana groups in Thailand 
in the present are the Anamma Nikaya, and the 
Clna Nikaya, from Annam (now Vietnam) and 
China respectively. 

Suttapitaka The second main division of the 
Theravada, or Pali, Canon. Whereas the 
Vinayapi!aka is the division dealing with the 
regulations of the Buddhist Sangha and the life of 
monks, the Suttapipka is the collection dealing 
with Dhamma (Sk. Dharma) or the teaching of 
the Buddha in the fonn of dialogues, sayings and 
narratives, in prose as well as in verse. It consists 
of five major collections (P. nikiiya), which are 
briefly given below. 1. Dlghanikaya (the 
Collection of long discourses or sennons). It 
consists of thirty-four independent suttas (Sk. 
sutras) of considerable length, each of which 
dealing with one or more points of doctrine. It is 
in these suttas that ethical doctrines of the Buddha 
are set up controversially as against the teachings 
of Brahmans and other schools. 2. Majjhimani­
kaya (the Collection of medium suttas or sennons). 
It consists of 152 speeches and dialogues, each 
being somewhat shorter than those of the first 
collection. Almost all the points of the religion of 
the Buddha are discussed in this Collection, such 
as the Four Noble Truths, kamma (Sk. karma, or 
karman), the vanity of desires, the faulty view of 
the existence of individuality or of asoul, NirvaDa, 
meditation and concentration and others. Myths 
and legends are found related especially in the 
introduction of specific doctrines. Several of the 
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sennons are tedious, but some are full of similes. 
3. SaJJ1yuttanikaya (the Collection of grouped 
discourses). It consists of fifty-six groups (sarp­
yutta or s8I;yutta) of Suttas, each of which deals 
with various points of the doctrine. The name of 
each group, however, does not refer directly to the 
doctrine, but serves more or less as the thread to 
bind the Suttas together. For example, Bhikkhunl 
-SaJJ1yutta contains ten legends of bhikkhunls 
(nuns) whom Mara vainly tries to lure to aposta;y. 
Sariputta-salJ1yutta contains a series of ten Suttas 
only because they are the teachings given by 
Sariputta. Some of these salJ1yuttas, however, may 
be grouped around one particular topic, such as 
the fifty-five suttas of the Samadhi-SalJ1yutta deal 
with the various modes of contemplation or 
meditations. The virtues and vices of women 
(miitugiima) and the destinies awaiting them in 
the next life are dealt with in the thirty-fivesuttas 
of Matugama-salJ1yutta. 4. Anguttaranikaya (the 
collection of sennons arranged in groups of 
ascending numerical order). The Suttas in this 
collection are numerous, and are arranged in eleven 
sections (nipiita) in such a manner that Section I 
treats of things of which only one exists, Section 
II of things of which there are two, Section III of 
things of which there are three, and so on. For 
example, in the Section of III, we find the three 
messengers of gods (old age, disease, and death), 
ihe three kinds of monks (one with desires, with 
some desires, and with no desire) and the three 
parts of an action or kanna (physical, verbal, and 
mental). 5. Khuddakanikaya (the collection of 
smaller pieces). They are actually a group of 
narratives, poems and sayings on miscellaneous 
topics. There are altogether fourteen pieces or 
sub-titles. Some of the better known are the 
Dhammapada, the Suttanipata, the Jatakas, 
Psalms of the Elders, and the Psalms of the Sisters. 
The teachings of the Buddha are found in these 
works, which are supposed to have been committed 
to memory verbatim from the time of the Buddha. 

Saiva n. An adherent of Saivism. 

Saivism n. The worship of Siva; one of the two 
most popular Hindu Sects in India, the other one 
being Vaishnavism. In Saivism, Siva is. the 
Supreme Being. In theory, however, the three 
supreme gods of Hinduism are still worshipped, 
but the emphasis is on Siva. Siva is the Destroyer 
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God, who will destroy the world at the end of a 
world aeon. It is generally held that Siva is not an 
Aryan god, but is an development from the 
aboriginal belief as evidenced on some of the seals 
of the Indus Valley Civilization. 

Sakta See Tantrism 

Sakya (P. Siikiya, Sakya, Sakka). Name of the 
princely family to which Gautama Buddha 
belonged. 

Sak:ya-muni (P. Siikiyamuni, Sakyamuni). 
The Siikya sage, usually given as the epithet of 
Gautama Buddha. 

sisya Sk. term for student. 

Siva Name of one o~ the three supreme gods 
(!3rahma, Vishnu and Siva). See Hinduism, 
Saivism. 

sramana See samana. 

sravakayana.See yana. 

sramanera See samanera. 

sramaneri See samanera. 

sUnyata n. Nothingness, the Void. In Mahayana 
Buddhism, siinyata is one of the most important 

terms. In general literature, it means "nothingness, 
voidness, zero-ness", but in Buddhism, it is an 
amplification of the term" anatman, anatta". Brian 
H. Hodgson, one of the pioneering students of 
Mahayana Buddhism, refers to siinyata and 
mahaS'iinyata as follows: "You are a little Nothing; 
but I am a big Nothing. There are eighteen degrees 
of siinyata. You are annihilated, but I am eighteen 
times as much annihilated as you." And the lamas 
of Tibet exterided the degrees of this "nothingness" 
to seventy. Whereas Nirviir).a is the idealistic goal 
of a Theravada Buddhist, siinyata is the idealistic 
means of a Mahayanist to attain the final goal. 
Nirvana cannot be absolute void, inPali "nibbanam 
parrupam sukharp" Nirvana is supreme happines;. 
See Siinyavada 

Sunya-vada A theory holding that the world is 
void (siiDya) or unreal. It is the chief doctrine of 
the Madhyamika School as founded by Nagfujuna 
of about second century A.D. The phenomenal 
world has no reality, yet the world underlying it 
defies description, because of our inability to 
grasp the real nature (svabhava) of it. We know the 
world no more than its dependence on some other 
cause or causes. Nothing definite can be said 
about the real, it is like the apparent, as nothing, in 
other words, siinya or 'void: See. Yogacara, 

T 
taI;lha. See trishna. 
Tantra A late development of religious 
interpretation of the power of nature and of gods. 
In this development, Siva's consort is called 
variously as Vma, Parvati, Gaun, KaJi, etc. Her 
productive power is called sakti. The sect is'called 
Siiktism, and the followers are called Saktas. The 
Saktas are worshippers of the goddess who is 
regarded as the energy of the god himself. Siva is 
almost entirely neglected. These Siiktas are divided 
into right-hand Siiktas and left-hand Siiktas. The 
right-hand Siiktas are accepted in Hindu society, 
and are scarcely distinguished from other Hindus, 
except that they ,worship the goddess rather than 
the god. The left-hand Siiktas, on the other hand, 
practise their religion in secret. The left-hand Sa­
ktas gather in the worship of this power, which is 

called cakra-piija (circle worship). An equal 
number of men and women devotees meet in 
secret, usually at night, and sit in a circle. The 
goddess to be worshipped is represented by an 
image or a drawing of the female organ of 
generation, or by a naked woman who is the wife 
of the leader, but the objeCt or veneration is the 
female organ. The mantras or sacred formulas are 
recited and the worship culminates into the 
partaking of the five elements, namely, wine, 
meat, fish, cereal, and sexual intercourse. Buddhism 
was influenced by this left-hand Siiktism in Bengal, 
and it was believed that every god had a consort. 
The Buddha was not an exception, hence every 
Buddha had a consort who was endowed with 
mystical power. The belief was introduced into' 
Tibet, with the result that not only a human Buddha 



should have a consort, but the ]jnas (or Dhyani 
Buddhas), or e~en the Adi-Buddha should have 
corresponding Sakti, The frightful aspect of Kal! 
(God Siva's spouse) was adopted, and in the 
extreme form, the hos t of frightful beings were 
added to the previously decent and respectable 
Buddhas, such asDharrnapala (the Defender of 
the Faith), the Dakinls, who had spouses as temble 
as themselves, The spouses of these fiendish 
Dakinis are many, under the names ofKala-Cakra, 
Heruka, Acala, Vajra-Vairabha etc, They are 
credited with powers not inferior to those of the 
Dhyani-Buddhas themselves, ferocious and 
bloodthirsty, who can be conciliated by constant 
worship of themselves and their female energIes, 
with offerings and sacrifices, magIc cIrcles, etc, 
Taranatha, the Tibetan historian, says that 
Buddhist Tantras were written in the 6th century 
A,D, It is with the influence of the Hindu Tantrism 
that led to the so-called Mantra-yana and Vajra­
yana in Buddhism, There is no hard an~ fas! line 
of demarcation between the two Tantnc yanas, 
Mantrayana is the "vehicle" or yana, in which the 
Mantras, words and syllables of mysterious power, 
are the chief means of attaining salvatIOn, 
Vajrayana is another yana which leads men to 
salvation not only by using Mantras, but by means 
of all things which are denoted _by the ,,;,ord 
vajra, See Mantra, Mantrayal1a, YalTa, 
Vajrayana. 

Tathata (Sk,) Suchness, A common term in 
Mahayana Buddhist doctrine for the ultimate and 
unconditioned nature of life, In one sense It IS 
Sonya (s,v,) which is the Void, but here expressed 
in the positive, It is that which is expressed m all 
separate things, which is not different from them 
and which is not divided by them, It cannot be 
called the One as distinct from the Many, for it is 
not distinct from anything, Nothing can be 
confirmed or denied concerning it, for these are 
modes of expression which exclude and thereby 
create opposition, It can only be understood by 
realizing that one can neither find it by searchmg 
norlose it by trying to separate oneself from It. Yet 
it has to be found, (Ch, Humphrey) 

trayas-trimsa n, (SIc) "Thirty-three", I? 
Buddhism, Trayas-tril)1sa, or Tavatll)1sa m Pal!, 
is the name of a heaven reigned over by Indra, 
This heaven is the second of the six strata in the 
heaven of Sensual Sphere, The Pali names of these 
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heavens from low to high are: as follows: 
Catumaharajika, Tavatimsa, Yama, Tusira, 
Nimmanarati andParinimmitavasavati. 

Tri-kaya n, The Mahayana doctrine which 
holds that the Absolute Buddha exists in three 
kaya (bodies) each with a distinct aspect but 
essentially related to each other. The doctrine is 
also called the Buddha-kaya, the Body of the 
Buddha, They are: (1) Dharrna-kaya (Dharrna­
Body), representing the Absolute Body of the 
Buddha, the Buddha-svabhava-kaya, the "Essential 
Body of the Buddha," or the Buddha-nature, It is 
held to be reality itself, being the immutable and 
functional Dharma of the limitless space and time, 
Being transcendental, it is above all limitations 
and can not be grasped by senses or by intellect. 
The MMhyamaka School holds Dharmakaya to 
be sonyata or the Void, (2) Sambhoga-kaya, the 
Body of Bliss, It represents the suprarnundane 
manifestation of the Buddha-nature (Buddha­
svabhava) to the initiated elect It is the summation 
of all the spiritual discipline which the Buddha 
chooses to make manifest to the Bodhisattvas and 
other religiously perfect beings, (3) Nirmillfa-kaya, 
the Transformation Body, It is by this body that 
the Buddha chooses to remain in contact with the 
phenomenal existence for the benefit of man, by 
helping humanity on its way of pilgrimage, Th,us, 
this Nirmal}a-kaya IS the hlstoncal manIfestatIOn 
of the Buddha-svabhava as Gotama Buddha, 

Tri.:qJ.saka-karika See Tri:qJ.sika, 
tri.shna (Sk, t[$I)a, p, taI)ha) n, thirst, craving, 
longing, There are three kinds of t[$I)as whICh 
make up an important link in the Cham of CausatIOn 
(Sk, pratitya-samutpada, p, paticc~-samuppada): 
kama-trsna (P, kama-tanha), a longmg for sensual 
fulfilment; senses include sight, taste, smell, sound 
and touch, The desire for fame, position or wealth, 
which, by its nature of being the substrate of 
desire, is regarded as kama-trsnaor sensual deSIre, 
bhava-trsna (P, bhava-tanha) , a clmgmg to 
existence, It is the love of life in the present 
existence and also the desire to be reborn in the 
future, Vibhava-t[$I)a (P, vibhava-taI)ha), a desire 
not to be reborn, holding the view that birth, or 
existence, is attended by sufferings, Even in Pre­
Buddhistic time, it was recognized that life was 
attended by sufferings, It was also universally 
held that death was a mere precursor of inevitable 
rebirth, Ascetics could hold in check their sensual 
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desires, they were not afraid of death, because 
they knew that life was full of all kinds of pain. 
They did not want rebirth, a storehouse of 
sufferings. They could suppress kamatpi.(la, and 
bhavatr~na as well. Butit was thefear of becoming 
reborn again that troubles them. It is this desire not 
to be reborn again that is called vibhava-tr~.(la (P. 
vibhava-ta.(lha), the desire for complete 
annihilation after death, a wrong view in strict 
Theravada Buddhism, because it is this desire that 
binds an individual to sarpsara or cycle of rebirths. 

Trimsika n. Name of a short but important text 
written by Vasubandhu. Its full name is Trirp-

sakakarika (an explanation in thirty strophes), and 
is commonly called Trirp.s'ika (Thirty). Vasu­
bandhu and his brother Asangalived in the extreme 
northwestern town of Peshawar in Gandhara in 
the second half ofthefifth century A.D. Both wrote 
a number of works which are now the foundation 
of Vijilanavadin, the Doctrine of consciousness 
only. Ithas a strong mystical side. The Trirp.sika is 
an important text, as is evidenced by the fact that 
it was commented upon by ten commentators. It is 
the exposition of Sarvastivada doctrine See 
Vasubandhu. 
Tri-yana See yana. 

u 
Upani~ad See Vedic. 
upasampada n. A ceremony by which one is 
ordained a Buddhist monk. In the time of the 
Buddha, the upasampada might consist of mere 
acceptation of the man into the Order by the 
Buddha, by merely saying" ehi bhikkhu", literally 
meaning "Come! 0 Monk!" This is a special case, 
however, as it could be done by no other person 
than the Buddha himself, and such acceptation 
into the Order has special name "ehi-bhikkhu­
upasampada." In the present, one can become a 
monk by going through several stages. He must be 
over twenty years old, free from debt, free from 
required service to the state, etc. He must be ready 
to be under the 227 rules required of a monk. In the 
process, he will receive the pabbajja ceremony 
and become a samanera first. His spiritual 
preceptor will give him the upasampadaceremony 
only after that. 
upiisaka n. In the time of the Buddha, the 

Buddhist community comprised four classes of 
members: bhik~u, bhik~uI)j, upasaka and upasika 
-- monks, nuns, lay disciples and lay female 
disciples. The lay disciples and lay female disciples 
were those who embraced Buddhism and supported 
the monks and nuns so that they could have time 
to preach the right view to the people. In the 
present time, there are no more nuns, and the 
community comprises only three classes of 
members. An upasaka or an upasika are required 
to observe five or eight moral precepts (pailcasila 
or uposathasila). In Buddhist countries in South 
East Asia, like Thailand, many upasakas and 
upasikas voluntarily take a formal vow to observe 
ten precepts, dasasila. These laymen and 
laywomen actually observe many more rules in 
advance of their formal ordination. Many lay· 
women who observe ten precepts wear white 
robes and stay in a female residential quarters 
outside the proper monks' precinct. 

v 
Viiibha:;;ika As'oka is the patron of Theravada 
Buddhism. Later it was Kanishka of the extreme 
northwestern India who became the patron of 
Sarvastivada school. It is from this school that the 
commentaries of the Tri-pipka were composed in 
Sanskrit. The commentary for the SCttra-piraka 

was called Upades'a, and those for the Vinaya and 
the Abhidharma were called Vibha~a. The Vibha~a 
for the Abhidharma was much studied in Kashmir 
in the time of Kanishka, and the philosophy based 
on the Vibha~a commentary becomes known as 
the Vaibha~ika. We do not know much about the 



Vaibha~ika system. The Abhidharmakos'a of 
Vasubandhu, together with its commentary, gives 
us some idea of the controversy between the 
Vaibhasika and the Sautrantika. 

Vairocana A Dhyani-Buddha. See Lamaism 

Vai!:lJ:,lava The cult of Vi~l)u. It is believed that 
the cult or sect arose as an amalgamation of 
Krishna cult, Vasudeva cult, etc. The cult is centred 
around bhakti (Devotion), and the reincarnation 
(avatara) of Vi~l)u. 

vajra n. In Sanskrit, vajra has two important 
meanings. In the Veda, vajra is the thunderbolt, 
the weapon of Indra with which he defeats Vrtra 
or the demon of draught. In general Sanskrit 
literature, vajra means "diamond", especially its 
property of being hard, impermeable and 
indestructible (at least it is believed that the real 
diamond is indestructible, only if one can be 
found). In Buddhism, vajra is used sometimes to 
denote sunyata or the sunya, the absolute, the 
only reality or the void which is indescribable in 
the Madhyamika school. The Yogacarins who 
hold that Vijnana or consciousness is the only 
reality, also occasionally call it vajra. In Vajrayana, 
that is, in the extreme Tantric Buddhism, and also 
among the Hindu Saletas, vajra means the male 
organ, just as the padma or the lotus serves as a 
term to describe the female organ. 

Vajrasattva n. In Vajrayana, the extreme 
Tantric Buddhist sect of East India, vajrasattva is 
the supreme reality like the Paramatman or 
Brahman of the Upanishads. This vajrasattva is 
immanent in all beings, just like Brahman in 
Brahmanism, because all men are Buddhas. See 
Vajrayana, Vajra. 

Vajrayanan. Itis the last phase of development 
of Buddhism. In the 4th century Yogacara school 
of Buddhism arose. It emphasized practical import 
of meditational methods and discipline. The 
practice developed further with the use of sacred 
mantras, or formulas, which are h~ld to be the 
most direct method of achieving more advanced 
spiritual states. In this form of Buddhism, which is 
called Mantrayana, a yana or vehicle which will 
lead to final salvation through the recitation of 
potent mantras or magic spells, the adherents 
believed in the Hindu gods and demons, in the 
supernatural power to be gained by Yoga and 
related practice. They conceived of the numerous 
Buddhas and Bodhisattvas like other Hindu 

vassavasa 329 

divinities in heavens of glory and pleasure. Hindu 
Tantrism was actually setting the example for the 
degradation of Buddhism. Every Buddha and 
Bodhisattva has his sakti, or wife. The new sect 
became known as Vajrayana, with the introduction 
of the new meaning ofVajra (See Vajra). The 
practice characteristic of the left-hand Tantrawas 
then adopted by the new Buddhist sect, cakra­
pujii was imitated, and the use of magic spells, 
postures and diagrams were the most prominent 
features. The Mahayana Tri-kaya doctrine was 
modified by addition of the fourth body, the 
sukha-kiiya or "the body of happiness." The 
mahasukha (highest bliss) is attained in the ritual 
connected with the enjoyment of meat, intoxicating 
drinks, fish, postures, and sexual intercourse. 
Moritz Winternitz says "The Vajrayana is a queer 
mixture of monistic philosophy, magic and erotics, 
with a small admixture of Buddhist ideas." 

Vasulbandhu A Buddhist writer. Born in 
Peshawar, the capital city of King Kanishka of 
India of fourth century A.D., he entered Buddhist 
monkhood and wrote Abhidharmakosha which 
came to be considered the most authoritative 
treatise of Sarvastivadin School. Unfortunately 
the text has not come down to LIS in the Sanskrit 
original. We only know the Abhidharmakos'a­
Vyakhya, a commentary by Yas'omitra on the 
work, and other versions in Chinese and Tibetan. 
A special chapter of his work is devoted to the 
denial of the existence of a permanent soul, and is 
directed against the Pudgalavadins who believe 
in a permanent soul. He was converted to 
Mahayana later in his life by his elder brother 
Asanga. He then started writing commentaries on 
the Saddharmapul)<;Iarlka SUtra, the Mahapari­
nirval)a Siitra, the Vajracchedika-Prajna­
Paramita. It was also at this time that he wrote the 
two classical treatises on idealism, the ViIps'atika 
and Trirp.s'ika, in which he refutes the belief in the 
reality of the objective world, but defends the 
doctrine of the reality of pure consciousness 
Vi-jnanamatra. 

vassa-vasan. (P.) The rainy-season-retreat, the 
requirement of the Order that a monk shall stay in 
one monastery during the rainy season (vassa). 
During the period, a monk is forbidden to travel 
for practical reasons. A monk traveling during the 
rainy season might crush the tender springing 
plants and destroy crawling insects. The Buddha 
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hence instituted the vassilvilsa. During their 
enforced retreat the monks devote themselves to 
the spiritual welfare and instruction of the people. 
A monk after residing in a monastery for the entire 
season is entitled to receive a robe from the lay 
disciples. 

ViitsIpu.triya See Pu.dgalavaaa. 

Veda The most sacred religious literature of the 
Hindus, from which are developed religious beliefs 
of later times. There are four collections in this 
Class of literature, namely, Rig Veda, Y ajur Veda, 
Sarna Veda and Atharva Veda. Rig-Veda is the 
oldest, part of which dates back to before 1200 
B.C. It is entirely in verse,where gods are praised. 
The gods are primarily anthropomorphized,from 
natural phenomena, but some of the gods in the 
late part of the text are abstract. There are several 
hymns showing advanced stage of cosmological 
speculations, and some are philosophical. The 
hymns in the Sarna Veda are mostly selected from 
the Rig Veda to be chanted when animal sacrifices 
are performed. There is no allusion to human 
sacrifice.The Yajur Veda is a liturgical text with 
definite sacrificial formulas and injunctions. 
Explanation is also given for details of the sacrifice 
by resorting to myths and speculations. The book 
is in prose. Sacrifice is to be performed to propitiate 
the gods, who can grant the wish of the sacrificer 
if the sacred formula is meticulously performed. 
The Atharva Veda contains formulas which are 
supposed to bring in desired results if properly 
executed, e.g., a cure from disease, a charm to 
secure a lover, etc. Some orthodox Hindus do not 
recognize this last Veda. The first three Vedas are 
generally called Tli-Veda and make up a well 
accepted class of literature before the Atharva 
Veda appears. Many ofthe gods are corresponding 
to the Greek and Roman counterparts. The Greek 
Zeus pater, the Roman ]u(p)piter, and the Rig 
Vedic Dyaus PitaI' are linguistically related. The 
Rig Vedic god of fire "Agni" is cognate with 
Latin ignis. It is generally accepted that the belief 
in the gods from natural phenomena ofthese three 
Vedas are basically Indo-European. The Atharva 
Veda is the youngest, probably 1000-800 B.C. 

Whereas the earlier three Vedas emphasize on the 
gods from natural phenomena, the Atharva Veda 
brings in the popular indigenous belief on Fertility 
Goddess, the charms and spells and the unseen 
power of nature around us. 

Vedi.c lit. Pertaining to the Veda. As a class of 
religious literature, the Vedic Ii terature comprises 
the four Vedas and their subsidiary texts, namely, 
the BrahmaI),as, the AraI),yakas and the Upani!jads. 
It is the collection called the Upanisads (often 
spelled Upanishads) that is the foundation of the 
Hindu systems of religious philosophy. 'When 
Vedic is used alone, it may mean the literature, or 
its period of composition, or the belief which can 
either mean the old belief found in the Vedas ofr 
the later and highly philosophical belief of the 
Upanishads. The Buddha received his education 
from several Hindu teachers who taught him the 
Upanishads. The old Upanishads teac,!J that the 
world has a soul, called Brahma, or Atman (or 
Paramatman, or Adhyatman). This soul is non­
material, and is beyond ordinary understanding by 
the uninitiated. It is from this soul of the world, or 
of this universe, that everything emanates. We, 
human beings, as well as everything besides, are 
a part qf this Atman. Thus, we have a soul, a 
definite existence in this world. After dissolution, 
or death, our souls should return to the supreme 
Atman, but due to the operation of our own free 
will, the souls are bound to our own acts, or karma, 
which becomes a bond binding us to the worldly 
existence. Because of this that transmigration of 
souls arises in Hinduism. The Buddha rejects the 
idea of the existence of the soul, and formulates 
his theory of pratItya-samutpilda (P. pa{icca­
samuppada). 

Vesalk See Visiikhiii 

Vibhajjaviiida n. Name of a Theravada Sect in 
the time of King Asoka. It is the Canon of this 
school which was compiled during the nine-month 
session of the Council of Pataliputra (modem 
Patna) in the time of King Asoka. The Elder Tissa, 
(commonly called Tissa Moggalliputta), was the 
president of the Council. He also composed the 
Kathavatthu for refutation of heretical sects. See 
next. 

Vibhajyavadan. An early school ofBuddhism. 
It is mentioned in the Chinese Canon. Literally, it 
means one who distinguishes or discriminates, 
referring specially to a method of philosophical 
discussion. The term is Sanskrit, and it corresponds 
exactly to the Pali term Vibhajjavada, and may 
refer to the one and same school of Buddhism at 
that time. 



vijfiana n. Consciousness, one of the five 
aggregates (P. khandha, Sk. skandha). 

Vijfiapti.mairaviida n. The doctrine that 
nothing but consciousness (vijiiiina or vijiiaptJ) is 
real. See Vasuihandhu. . 

Vijfiana-vada See Y ogacara. 

vinaya In Buddhism, Vinaya means code of 
conduct, discipline and regulations on the 
behaviour of individuals. As a collection, it is the 
name of a principal portion of the Buddhist Canon, 
Vinaya-piraka, which deals with the proper 
behaviour of the members of the Buddhist 
community: bhiksus, bhiksunis, upiisakas and 
upiisikiis (monks, nuns, laymen, and laywomen). 
The Vinaya or the code of behaviour contains 227 
rules for monks, 311 rules for nuns, and eight for 
laymen and laywomen. The minimum number of 
rules required by aBuddhist layman is five, called 
paiicasila, or Five Precepts. There are however 
Buddhist laymen who voluntarily observe Eight 
Precepts (uposathasila). Above these, there are 
devout laymen who voluntarily observe the Ten 
Precepts which are usually required for a novice 
(P. siimanera). They are called dasasila-upii­
sakas. The minimum Five Precepts are: 

1. I undertake not to take away any life; 
2. I undertake not to take what is not given me; 
3. I undertake not to commit adultery; 
4. I undertake not to tell lies; 
5. I undertake notto take any intoxicating drinks. 

vinayadhara n. One who is versed in the 
Vinaya-Piraka. In Thailand, the term is a position 
or rank the holder of which has the authority to 
give decision and pass final judgment if a monk 
has violated an established rule. See ihhik~u. 

vipassana n. Intuitive vision. Vipassana is 
produced by the successful exercise of 
concentration meditation (samiidhl), and is an 
indication that one is on the right path to arhatship. 
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The term is also used for a Buddhist system of 
meditation practised in many Theravada 
monasteries, especially the satipatthiina, the system 
of developing "right mindfulness -- sammiisati. 
Another term samatha (tranquility, cessation), is 
often mentioned together with the term vipassanii 
as attributes of the Arhat of Theravada School. 
There are two orders of arhats, the sukkhavi­
passaka and the samathayiinika. The sukkhavi­
pass aka is so called because he attains 
enlightenment by contemplating the dry facts of 
physical and moral phenomena uhtil his passions 
dry up. The samathayiinika, on the other hand, by 
complete control of his mind with true knowledge, 
is superior. 

Vi~JI;lu One of the three Hindu supreme gods. 
Hinduism holds that there are three supreme gods, 
viz. Brahma the creator, Vi~Iju the protector, and 
Siva the destroyer. Brahma creates the universe, 
which is not permanent, but deteriorates as time 
passes. Vi~Iju guards the universe against Satanic 
powers. After a great aeon (ka/pa, a 'world's age) 
of continuous deterioration, morality sinks to the 
bottom and Siva will appear to destroy the entire 
universe. The cycle, i.e. creation, protection 
and destruction, will then repeat itself. See 
Brahma and Si.va. 

Visakha The chief among the female lay 
disciples (upiisikii) of the Buddha, who declared 
her to be foremost among those who ministered to 
the Order. She became a Sotapanna after visiting 
the Buddha. Being from a wealthy family and 
married to a wealthy husband, she had a large 
residential quarter built in Pubbarama Park outside 
the eastern gate of Savatthi and donated it to the 
Buadha. 

Visaklha n. Name of a Lunar month, 
corresponding roughly to May-June. It is on the 
full moon day of the Visakha month that Sidd­
hattha Gotama was born, attained enlightenment 
and passed away into Parinirvana. 

w 
War against Kal:inga: Kalingais identified as the 
modern Orissa in the southeast of India. It is 
recorded in Asoka's Rock Edict XIII atShahbazga 
rhi (in the North) that "One hundred and fifty 

thousand persons were taken away captive, one 
hundred thousand were there slain, and many times 
that number perished The number may be an 
exaggeration, but it should be indicative of the 
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extremely heavy loss by the Kalinga King. It was 
his own sense of remorse that led Asoka to become 
a Buddhist convert and strict adherent to the 
principle of ahirpsa or Non-injury. 

Wesak n. (P. Vesakha, Sk. Vaisakha). A lunar 
month corresponding to April-May. It was on the 

full moon day ofthis month that Prince Siddhartha 
was born, then on ihe same day thirty-five years 
later gained enlightenment and became the Buddha 
and on the same day forty-five years after his 
enlightenment that he passed into Parinirvaryil. 
The full-moon day of this Vaisakha month is 
celebrated in all Buddhist countries. 

y 

yana n. Literally, vehicle, carrier, way. By 
extension, the term yana in Buddhism means the 
two or three vehicles or doctrines which will lead 
the followers to salvation. The two most often 
used yanas are Hlnayana and Mahayana. Hl­
nayana literally means narrow or small vehicle, 
whereas Mahayana means great vehicle. The 
names are coined by the Mahayana followers, 
implying that Hlnayana Buddhism can lead a very 
small number of followers to Nirvarya, while 
Mahayana Buddhism aims at leading total 
humanity to Nirvarya, hence the terms hina and 
mahti, (small and large). As the term hina also 
means low, based, inferior, the followers of the 
Hlnayana Buddhism often decline to accept the 
term Hlnayana, but show strong preference to use 
the term Theravada, the Doctrine of the Elders, 
(SIc Sthavira-vada) instead. Hlnayana Buddhism 
is that which is current in Thailand, Sri Lanka, 
Burma, Laos and Cambodia, and employs Pali as 
the official language of its Tipi\a.'<:a (or Tepi\aka, 
or Tripitaka), or Canon. Mahayana Buddhism 
employs Sanskrit and/or the vernacular speech as 
the official language, and is prevalent in other 
Buddhist countries such as Tibet, Nepal, Japan, 
China, and Mongolia. Both Hinayana and 
Mahayana agree that existence in the world such 
as the present one is fraught with sufferings, and 
the means to be released permanently from these 
sufferings is to follow the teaching of the Buddha. 
Hinayana Buddhists usually look up to the Buddha 
as lofty and remote; and as a rule are contented 
with the attainment of of Bodhi and then Nirvana 
for themselves through the guidance offered by 
the Buddha. To follow the teaching ofthe Buddha 

is to become his disciple, his savaka (Sk. sra­
vaka). This gives rise of the term sravaka-yana, as 
called by the Mahayanists. Hlnayana Buddhism 
also spea.'<:s of the Pacceka Buddha, aB uddha who 
attains enlightenment through his own effort, with 
no assistance from any other Buddha. He has one 
limitation, that is, he cannot teach others to attain 
the same goal. This is called the Pratyeka B uddha­
yana by the Mahayanists. Thus the Hinayana 
doctrine is sometimes spoken of as Dvi-yana, the 
doctrine which offers two alternatives, either the 
Sravaka-yana or Pratyeka-yana. Mahayana 
Buddhism, on the other hand, holds the theory that 
each individual has the Bodhicitta, that mental 
attitude which aspires to Buddhahood. After the 
attainment of Bodhi, however, A Mahayana 
Bodhisattva chooses to renounce Nirvarya and 
remain aBodhisattva to lead mankind to salvation. 
The term Buddha-yana therefore represents here 
the ideal of being a Buddha and a Bodhisattva. 
The goal is but one (eka), and can be called either 
Buddha-yana, Tathagata-yana, Bodhisattva-yana 
or Eka-yana.Speaking of both Hinayana and 
MahayanaBuddhism, the yana are three: Sravaka­
yana, Pratyeka-yana, and Buddha-yana. Thus we 
have the term Tri-yana. Another yana was 
developed in India during the period 500-1000 
A.D., influenced to the extreme by Tantric 
Hinduism. It employs sacred chants, mantra, 
ritualism, mysticism, and symbolism, and is known 
as Vajrayana or Mantrayana. This is outside the 
usual reference to Tri-yana or any of the other 
yanas explained above. Farquhar says of this 
movement "".a disastrous revolution ". it was 
repudiated by the best school of the parent faith." 



Yoga n. One of the six orthodox philosophical 
systems of India. There have been suggestions 
that Yoga practice existed in the Indus Valley 
civilization, as proven by the figure of a man in a 
posture similar to that employed in Yoga pr,actice 
ofIndia later on. It is characterized by emphasis on 
self control and meditation. There are two systems 
of Yoga proper, the Halha Yoga and Raja Yoga, 
although the practice of the two systems are 
overlapping. The Harha Yoga concentrates on the 
posture and control of the physical body whereas 
the Raja Yoga on meditation and contemplation 
with the view to develop the inner powers. 
Asceticism is pronounced in Yoga practice. A 
man who practice Yoga is called a yogi, and a 
woman is called a yoginl. ' 

Y ogacara An idealistic school of Mahayana, 
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also known as Vijnanavada. The vijililna or 
consciousness alone is real, whereas objects of 
consciousness are not. It is therefore subjective 
idealism. We never know the world apart from the 
form it has in our consciousness, which is alone 
essential to it. The phenomenal universe is the 
expression of the essence of mind in eternal 
evolution. According to the School, occurrence of 
"illusion" demonstrates that con. ciousness can 
have "content, with no corresponding object 
outside", a proof of the "self-contained nature of 
consciousness." The School was founded by 
Asanga, the elder brother of Vasubandhu. In 
practice, it puts emphasis on Yoga as well as 
aciira or ethical conduct. 

yogi See Yoga. 
yogIni' See Yoga. 

z 
Zen (Jap., Ch. Ch'an, Sk. dhyana) A Chinese and 
Japanese school of Buddhism which has been 
described as the revolt of the Chinese mind against 
the B uddhism ofIndia. Itevolvedfrom the teaching 
of Bodhidharma, the 28 th patriarch of Buddhism, 
who came to China in A.D. 520. 

The name Zen is derived from Sanskrit 
dhyana, usually translated as "meditation". This, 
however, gives an erroneous conception of the 

meaning of Zen, which cannot be confined to any 
particular practice. Although sitting meditation 
(za-zen) is practised in Zen monasteries as a part 
of Zen training, it is not meditation in the Indian 
sense of the word. Posture used is similar to that 
used for Yoga, but the breathing control is different, 
and the mind is concentrated on a koan, a problem 
ih non-sensical language which cannot be solved 
by the intellect. 
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Background to the Conference Organizers: 
The Dhammakaya Foundation 

I nner peace is the primary factor in the development of lasting peace amongst the 
~e peoples of the world. Inner peace can be attained through a lifestyle of purity, 
. generosity, social responsibility and teamwork together with devotion to the 
practice of meditation - a lifestyle traditionally known as 'Dhamma' practice. 

Creating inner peace is the primary objective of the Dhammakaya Foundation, a 
non-profit religious organization founded in 1970 and based at the Buddhist temple 
of Wat Phra Dhammakaya, Patumthani in Thailand. The Dhammakaya Foundation 
was established with the objectives to perpetuate and propagate the tradition of 
Dhammakaya meditation in Thailand and abroad. 

The word 'Dhammakaya' means the body of enlightenment or Buddha nature. The 
Dhammakaya in the form of a crystal-clear living Buddha is situated in the purest 
recess of the mind of every living being at a point at the centre of the body. 
Dhammakaya meditation is any method of meditation by which Dhammakaya can be 
attained. The method used by the DhammakayaFoundation has refined the technique 
so that simply allowing the mind to come to a standstill, naturally, without force or the 
use of conceptual thought can be applied universally all the way from beginning to the 
attainment of arahant-hood. The experience of Dhammakaya is thus very central to 
the teaching of the Lord Buddha. 

The Dhammakaya meditation technique is believed to have existed during the time. 
of the Lord Buddha (explaining how He could have attained Buddhahood) but the 
essence of the technique was lost approximately five-hundred years afterthe Buddha's 
Parinirval).a. Fragments of the teaching were passed down and remain partially 
preserved in some ancient manuals of Thai meditation. Apart from this, the word 
'Dhammakaya' exists in name in the Buddhist scriptures of the Theravada and 
Mahayana schools. It was only through the unyielding determination of a Thai monk 
Phramonkolthepmuni (Sodh Candasaro), who dissatisfied with the results of other 
meditation techniques available at the time, staked his life in meditation in 1916 to find 
some part of the Truth known to the Lord Buddha. He attained the Dhammakaya 
inside, therebyre-assembling the fragments of a teaching passed down for generations 
but never understood. This was the rediscovery of the Dhammakaya tradition and 
Phramonkolthepmuni devoted the rest of his life to teaching and researching within 
this tradition from his temple, Wat Paknam Bhasicharoen in Bangkok. 
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After his passing Phramonkolthepmuni's leading disciple, the nun Kuhn Yay 
Upasika Jan Kohn·nok-yung began to teach meditation to a group of dedicated 
students. The meditation group expanded to exceed the capacity of the land available 
at Wat Paknam thus in 1970, the group established a meditation centre on eighty acres 
of donated land in Patumthani province. The centre eventually became a temple under 
the auspices of the Dhamma..~aya Foundation and Phrasudharmayanathera (Chaibul 
Dhammajayo), the leading disciple of Kuhn Yay Acham as abbot and president of the 
Dhammakaya Foundation. His colleague Phrabhavanaviriyakuhn (Phadet Dattajlvo) 
undertook the duties of vice-abbot and vice-president. 

The Dhammakaya tradition encompasses the Buddhist ideals of both Theravada and 
Mahayana schools. The Dhammakaya tradition if practised at low-level (individually) 
can lead ultimately to individual salvation (arahant-hood) as' found in the other 
Buddhist traditions of the Theravada school. If advanced Dhammakaya meditators 
meditate together as a team, doing high-level research into the nature of the being, the 
Dhammakaya tradition can lead ultimately to the salvation of all living beings, as 
found in the Bodhisatva vows of the Mahayana School. The blend of these two levels 
of practice, the former of which contains religious ceremonies and the latter of which 
is almost devoid of ceremony can explain why Dhamma..~aya culture is as a chameleon, 

. adapting to the cultural context in which it finds itself, without difficulty and without 
losing its essence. The Dhammakaya tradition is practised by many temples in 
Thailand and is not considered heterodox by most Thai Buddhists. 

The heart of the Dhammakaya tradition is the quiet contemplative lifestyle. To keep 
such a lifestyle accessible and relevant to the needs and expectations of those living 
in modern society, however, the Dhammakaya Foundation sees no contradiction in 
developing the use of media, modern educational techniques and administration to 
serve the increasingly large sector of society seeking for inner refuge. Besides 
meditation teaching, the Dhammakaya Foundation offers youth activities, pastoral 
care, scriptural research and study. Through these activities and the inspiring self­
sacrifice of the founding pioneers of the tradition, nearly a thousand young people 
have been moved to devote their lives to monastic ordination or voluntary work within 
the Dhammakaya community. Part-time volunteers in the temple number many 
thousand and the congregation attending religious ceremonies at the temple has been 
known to reach 100,000. 

The work of the Dhammakaya Foundation, bringing peace to the world through 
inner peace, is no small task. It may take the work of many lifetimes. The popularity 
of the tradition, is both an asset and a burden, making necessary many cautious 
changes of methodology and administration style. None of these changes, however, 
'have deviated the devotees' from the aim set out two generations before by 
Phramonkolthepmuni, to bring all living beings to the salvation of Nirval).a. 






