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Foreword

Message of the Rector - MCU

It is my great pleasure to deliver a
congratulatory message on this auspicious occasion,
which is being held at the Sri Lanka International
Buddhist Academy, in Kandy, in celebration of the
260th Anniversary of the establishment of the Siam
Nikdaya in Sri Lanka

The Buddha said: Sappuriso bhikkhave kule
jéyam@no bahuno janassa hitdya sukhdya hoti (the good
one, mocnks, upon being born in a goed family, is to
the weli-being, to the happiness, of many people).

The grzat Up&li Mah&thera was born, not only for
the well-being. and happiness of the Siamese people,
but also for the well-being and happiness of both the
Sri Lankan people and the world. His great mission
260 years ago reminds wus that we, too, should
practise three types of conduct, or service, that is
to say, ndtatthacariy&, or conduct beneficial to our
relatives; 1lokatthacariyd, or conduct beneficial to
the world; and buddhatthacariya, or conduct
beneficial to the Buddhas. '

Finally, we would like to express our gratitude
to the Royal Thai government, to the Supreme Sangha
Council of Thailand, and to the government of Sri
Lanka for their great contribution in helping bring
about this “International Exchange of Buddhism in the
Global Context.”

May the conference be a great success.

£.8 Rundk

(Prof. Dr. Phra Brahmapundit)
Rector of Mahachulalongkornrajavidyalaya University



Foreword

This volume is a result of the successful International Conference
on6é Gl obal Exchange of Buddhi sm6é whi ch
the occasion of commemorating the 2@Mhniversary of the establishment
of the Siyam Maha Nikaya in Sri Lanka. The conference was a joint
sponsorship of th&lahachulalongkornrajavidyalaya University (MCU)
of Thailand and Sri Lanka International Buddhist Academy at
Kundasale, Sri Lanka The conference was held at the Sri Lanka
International Buddhist Academy and was well attended by over 200 foreign
delegates from 25 countries and over 5@0_8nkan participants.

The abstract book of all papers presented was published before the
conference which was made available to all participants. This has also been
published onwww.sibacampus.comwebsite and those who wish could
download free of charge

The two days conference had two parallel sessBassion One in
English Languageand theSession Two in Pali LanguageAccordingly,
this volume has been prepared in three paRart | consists of papers
presented in English language whitart Il presents the papers presented
in Pali Language. Theart Ill presents the proceedings of the English and
Pali Sessions.

The volume is an outcome of tedious and untiring efforts of the
editors, and the review panels. | not only congratulate them but also the
reader is a debut to them. This has set a precedence and | am proud to state
that it is the work of the academic staff of the Departments ofd?adtiate
Studies and the Buddhist Studies of the Sri Lanka International Buddhist
Academy. Coordinating, ackmtedging, reviewing, standardizing, and
preparing a manuscript byraeagerstaff at SIBA had been possible only
because of the dedication of our staff.

MCUG6s financi al support to the f ol
for the success of this event. MCU halso given financial assistance
towards this publication. We are grateful to the MCU being our mother
university for their valuable contributions and directions.

Upali M. Sedere PhD (lowa)

Rector, Sri Lanka International Buddhist Academy,
Pallekele, Kudasale, Sri Lanka.
upalisedere@gmail.com

July 01, 2014
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A Brief Introduction to Modern Chinese
Theravada Buddhism

Cong Yuant

nszzr@126.com

Introduction

Chinese Theravada Buddhism has a long history of more than
1,200 years. It is prominent among about seven ethnic groups in
China, with a devotee population of 1.30 million. It has a complete
Tipilaka written in Thai and Burmese. Since China is generally
aknowledged as a Mahayana Buddhist country, Chinese Theravada
Buddhism is seldom introduced to the English academic world. This
article aims to provide a brief outline of Theravada Buddhism in
modern China.

There are four Buddhist sects in Chinese Theravada
Buddhism, namely Run, Duolie, Baizang and Zuodi. All these sects
came from Burma or Thailand in different historical periods. They
donodt have a big difference 1in
minor differences in the practice dfinaya However, these sects
have variousSaigha administration systems, and their lay devotees
also developed different kinds of Buddhist rituals and festivals.
Detailed information is provided in the article.

This paper also introduces briefly the monastie lof
Chinese Theravada BuddhiStdgha, which is mainly consisted of
Bhi kskahdS Uma mseplusD a s a Budd irasome areas. This
introduction comes in two facetSaigha education system and
Saighaadministration.



I. General Introduction

Chinese Theavada Buddhism is mainly spread in Yunnan
Province in Southwest China. Within the province, it is prominent in
six states/cities: Xishuang Banna (Sipsong Panna in Thai) Dai
Autonomous state, Dehong Dai & Jingpo Autonomous state, Honghe
Hani & Yi Autonomots state, Simao city, Lincang city and Baoshan
city. Up to year 2012 it has a monastic community of 8,355 people,
among them 1,453 arB h i ksk 6,867 areS U ma rme35aare
Da s a supd. | has 1,692 temples, with a devotee population of
more than 1.3nillion.

Seven Chinese ethnic groups have devotees of
Theravada Buddhism. Over 80% of the population of Dai (Thai

Chinese), Bl ang, Debang (Pal aung

(Maingtha in Myanmar) are Theravada Buddhists. Besides, there are
some Theravada Bddists in Wa, Yi (also called Lolo) and Han
ethnic groups as weilheravada Buddhism has a great influence on
their language, literature, medical practice, astrology and customs.

Traditionally there were no independent Buddhist educational
institutes inChinese Theravada Buddhist areas. The temples serve the
function of educating monks, sometimes laypeople as well. This kind
of education is also the way to pass on the traditional ethnic cultures
to future generations.

ll. Introduction of Theravada Buddhism to China

Theravada Buddhism has spread to China following two
routes. One is through Xishuang Banna State, the other through
Dehong State.

1. The Xishuang Banna Route

Theravada Buddhism in Xishuang Bannastate spread from
Chiang Mai of Thailand, the ancient capital of the Lanna Kingdom.
The dominant Buddhist sects in Xishuang Banna were the Padaeng



(Baizang in Mandarin) and the Suondok (Runshun in Mandarin)

sects, whichwere originally established in Wat Padaeng and Wat

Suondok, both in Chiang Mai. These two sects spread north through
Muang Yong into Xishuang Banna and Chiang Tung, and through
Muang Yang Long into Xishuang Bannarespectively.

The BuddhistTipiiaka, JJt adnd other Buddhist texts, as
well as the Lanna script, were all taken into Xishuang Banna by the
Padaeng and Suondok sects. Buddhist rituals and customs in
Xishuang Banna also spread in from northern Thailand. While many
of these customs have almost digaared in the host region, they
have continued to be preserved in Xishuang Banna right up to the
present day.

So far there are no textual records about the exact time when
Theravada Buddhism spread into Xishuang Banna. The earliest
archeological evidencevailable now is a bronze Buddha statue in
Mansha Temple of Jinghong city. At the base of this statue there is a
Pal i inscription in Dai Lue script
Cal endar o. Year 117 of Dai Cal ende
which meanghat Theravada Buddhism has been in Xishuang Banna
for at least 1,200 years. Furthermore, according to some ancient
Chinese historical records, Mansha Temple should not be the earliest
Buddhist temple in Xishuang Banna, which means the introduction of
Theravada Buddhism to this area could have been even earlier than
the 8" century AD?®

2. The Dehong Route
Dehong Dai & Jingpo Autonomous state locates at the border
of China and Myanmar . Accobali ng t ¢

Ethnic Culture on Palm Leaves ( 7 ), Myanmar

Theravada Buddhism spread to Dehong state in |&tedr@ury AD,
after King Anuruddha (Myanmar: Anawrahta Minsaw, 14758
AD) converted Myanmar from Tantric Buddhism to Theravada
Buddhism.



lll. Regional Distribution of Theravada Ethnic Groups
1. Dai (Thai Chinese)
Up to year 2012, the number of Dai Theravada devotees
amount t01.08 million. They have 1,476 temples, 1,B19i ksk h 1
6,275S U ma rsamd 84D a s a sudsl Aamong the devotees, about
300,000 live in Xishuang Banna state, 320,008 in Dehong state,
and most of the others Ilive in Puf
city.

2. Blang

Up to year 2012, the number of Blang Theravada devotees is
30,143. They have 64 temples, B4h i kskamd 461S Uma mse r a
Most of them live in Jinghongity, Menghai county, Mengla county,
Lancang countyand Shuangjiang countyof Xishuang Banna state.

3. Wa

Up to year 2012, the number of Wa Theravada devotees is
10,221. They have 82 temples, Bilh i kskand 1195 Uma e r a
Wa Buddhists live in Cangyuan coyntYongde county, Gengma
countyand Shuangjiang countyof Lincang city. Other Wa in Ximeng
countyand Menglian countyof Si mao
city are mostly Christians.

4. Achang (Maingtha in Myanmar)

Up to year 2012, the number of Achang Theravddvotees
is 26,114. They have altogether 42 temples. Most of them live in
Longchuan countyof Dehong state. Achang in Lincang city are
mostly Christians.



5. Debang (Palaung in Myanmar)

Up to year 2012, the number
12,025. Thg have 17 temples, B h i kskahd 7S U ma mseThey
live in Luxi city, Longchuan county, Yingjiang countyand Lianghe
countyof Dehong state, Lujiang Village of Baoshan city, and
Zhenkang countyof Lincang city.

6. Yi

The Yi people have a population of 8.71llion in China
(2012). The majority of Yi are not Buddhists. However, in Cangyuan
countyof Lincang city, there are 612 Yi Theravada devotees. They
have 3 temples, B hi kskdand 4S Uma rse Most of these
devotees can speak Thai. Their customs andlgitae almost the
same as Dai ethnic groups.

IV. Chinese Theravada Buddhist Sects
1. Run Sect

Run sect spread from Chiang Mai area of Thailand to
Xishuang Banna state in Ccentury. This sect is widely spread

of

among Dai , Bl ang, Wa , Deéang and

state, Dehong state, Simao city, Lincang city and Baoshan
city.%Compared with other sects, monks of this sect are more flexible
with Vinaya practice. They are allowed to smoke, raise horses and

chickens, ride horses, wear shoes, and have meal in the afternoon or

evening.

Run sect can be further divided into two branches, Runba and
Runshun. Runba I|iterally nrglens
ordination, Runba monks should finish a meditation retreat in forests
nearby. After that, Runba devotees will invite them to go back to the
monasteries and get higher ordination. Runshun literally means
AGarden secto. Theitonistdona allihe way o
in their monasteries. In recent years, the difference between Runba

inFo

f h



and Runshun is getting ignored by people and both of them are more
commonly called Run.

2. Duolie

Duolie sect originated from Myanmar.It is spread among Dai,
D e 6 aandy Achang people in Dehong state, Baoshan city and
Lincang city/The name of the sect comes from the Burmese founder.
This sect is also called fABai mano
ABur mese ( Se cTipjlakain DMaliesSect ard writteh ie
Burmese, with the exception of sorsattas in Thai. Duolie monks
are not allowed to raise any animals or ride horses, but smoking is
allowed. Besides, Duolie lay devotees are not allowed to raise
livestock other than roosters used as harbingers of dawn amdoox
horses used to cultivate fields.

3. Baizang

Baizang sect is mainly spread among Dai people in Dehong
state and some villages of Baoshan city (Cai Huiming, 14). Rituals
and customs of this sect are almost the same as Duolie sect. However
Baizang lay dewstees are more flexible wittvinaya They are
allowed to raise and sell any kind of livestock. Smoking is prohibited
among Baizang monks, they are not allowed to raise animals or ride
horses either.

4. Zuodi

Spreading from Myanmar, Zuodi sect is spread amibag
and Achang people in Mangshi city of Dehong state (Cai Huiming,
15).The name Zuodi comes from the Burmese founder. Raising
livestock is allowed among Zuodi lay devotees, but they are not
encouraged to become bureaucrats. Different from all the athts, s
Zuod:i devotees donodot invite monks
funerals.



V. Chinese Theravada Buddhist Management System

Traditionally, Chinese Theravada temples were divided into
four levels. The first and highest level was occupied by the main
temple in the area, thdaha Rajatan Muarigthe general or central
temple.

The second level was formed by tiiat Maha Rajatarof
each of the domainamuang. These temples were known ¥t
Maha Rajatan Muangr Wat Long Muang The Wat Long Muang
managed religious affairs of the whateiang and was also linked to
the families of the ruler of the domain, tBeao Muang

The third level was formed by temples at the head of a small
group of several village temples, usually consisting of about ten
villages. TheWat Maha Rajatarwithin a certain group was also
calledHuo Vuosokwhich means the head of the ubot temple. In the
fourth levé were all village temples. In this hierarchical system every
village temple was subordinate to tHao Vuosolof its group, every
Huo Vuosokto the Maha Rajatan Muangand everyWat Long
Muangto theWat Maha Rajataf

In the past, every monk would meet at théuro Vuosokio
reciteP Ut i mandIdiscass matters related to their own temple;
every month on the day of the full moon and the fifth day of the
waxing moon. Nowadays, however, maByh i kskténdl to ignore
this traditional custom. On entering and ending the Rain Retreat
(Khao VasaarOk Vasaan Dai), some monks and novices from each
village temple visit théHuo Vuosokemple, as well as thé/at Long
Muang and make an offering on behalf of their temple. Some
tenples also send a small delegation to Wat Maha RajatanAt
this time, many lay followers also donate money or food to thed
VuosokWat Long Muangand to thaVat Maha Rajatan

The head priest of a certain domain is caldaduba Muang
There are tw types ofKhruba Muang Traditionally, theKhruba
Muangof the whole region (i.e. Xishuang Banna state) occupies the



top religious position of this region, while tKéaruba Muangof each
muangis subordinated to his authority.

VI. Buddhist Rituals
1. Parade fa Dai New Year
Known in Tai Lue (a dialect of Thai in China) aangkhan
pee mabr leun hok sangkhanpeenfad new year 6 or 't he
the sixth mont HS&Jhaanddevotees wi bathd me t
Buddha images. During the New Year, female des® will make
sand pagodas at the local temple yard; this ritual is knowtaras
kuongsal 6of fering of sand pagodasd) .

The time of the Dai New Year is calculated according to the
l unar Cul asakarUja calendar, and t
the first day of the celebration is usually different from one year to
the next. During the New Yeawan naoor wan mooega vacant or
empty day), angphaya wanor phaya wan mamust be observed.
Traditionally, people are not supposed to do any important tasks
during awan nag sometimes there are only twean naodays in a
year.Phaya wan maneans Ot he day tehsadt. tlhne aD
phaya wan traditionally all fireworks are put in the temple in the
morning, together with the offerings; village devotees listen to the
monks and novices recite thklangalasutta before lunch, and
fireworks are then displayed in the afternoon.e Téntertainment
activities usually take place in the afternoon and the evening, and
sometimes fireworks are displayed in the evening as'{vell.

During the New Year, a festival is organized in every village.
Villages nearby hold celebrations on differentglagnd so locals can
join the celebrations held in different places at different times. In
some places, especially in Xishuang Bannastate, the New Year
celebrations may continue up to half a month.

As mentioned are the traditional New Year activities of
Chinese Theravada Buddhists. However, in recent years the festival is
getting developed for commercial purpose. Some Buddhists organize



many activities for celebrating the New Year in order to attract
tourists and to win the interest of the local governmienflinghong

City, for example, usually there are three days of ceremony for the

New Year: first day is dragon boat race on Mekong River; second

day is a parade in Jinghong Main Street; and the third day is to hold
many kinds of entertainment activitiestine Manting Garden. All the
three daysd ceremonies Yre held by

2. Morning Alms at the End of Rain Retreat

Ok Pansag Ok vasaan the Dai Lue dialect) refers to the end
of the Rain Retreat. It takes place on thd'antl 1¥'days of the
12"month (eun sipsong pingof the Lue calendar. An invitation for
criticism (s 0 0 ma , AapnaPaliPam®ng the monks in one temple
takes place. Devotees also confess their wrongdoings and ask the
Buddha and theSagha for forgiveness. Novices confegheir
mistakes and offenses to the monks in their temple, arBisadha
members in a temple in turn confess to the Abbot. Several novices
and monks in a temple are then chosen to go and confess to the Abbot
of the local Wat Rajatan(the central temple whin a group of
temples), and the Abbot of that Long Muandthe central temple
of a domain). Some monks and devotees may even go to confess their
mistakes and offenses to the Abbot of the highest temple in a region,
the Maha Rajatan Muang?Traditionally,it was not often that monks
and novices have gone on morning alms walks; local lay devotees
volunteer to send food to the temples instead. If a village temple is
short of food or is hosting monks visiting from other temples, local
novices are sent to asir food in nearby villages, or to call villagers
to send food to the temple. Since the late 1980s, all village
households have been divided into several groups, and each group is
assigned to send money, rice and vegetables to the village temple on
certaindays. If there are only a few monks and novices in the temple,
one or two families will be responsible for providing these items to
the temple on a daily basis.
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VIl.  Traditional Monastic Education

The traditional met hods of the
revolved around the teachings of elders, and did not require any
classrooms, desks, tables or blackboards. Novices learned in the
temple from senior novices and monks, as well as from old laymen
who had been monks and therefore had a good knowledge of
Buddhism and Dai culture.

For sutras, or scriptures which needed to be chanted at
ceremonies, trainees would memorize them usually by repeating
sentence after sentence with the teacher. For reading texts, and
instead of first learning the alphabet, most nowitmk one specific
Buddhi st text and foll owed the tea
sentence by sentence. When the learner was able to read by himself,
the teacher allowed him to read aloud and alone, listening and
correcting the novice when he read imegatly.

Some Buddhist activities at the temple involved the reading of
Buddhist texts by the monks and novices. When one of these
ceremonies took place, apprentices would also be invited to read texts
in the phasat(a small pavilion) inside the temple. &illage elders
then sat around thghasat listening to the recitation and, when they
were sure that a mistake had been made, interrupting and correcting
the novice.

Traditionally, some monks and novices also learned other
kinds of knowledge in the tengl usually related to astronomical
yearbooks, mathematics, poems and folk songs, medicine and
Buddhist arts. Local Buddhist arts and crafts included the production
of wall paintings, the carving of Buddha and other images,
architecture of temples and paggsd gilded decorations, silverwork,
as well as the making of palm leaf and paper bddks.
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VIIl. Problems of Contemporary Chinese Theravada

Buddhism

Chinese Theravada Buddhism was severely suppressed in the
Great Leap Forward Movement (19%860) and the Cultat
Revolution (19661976). During these two political movements,
Buddhist activities were forbidden. Buddhist educational and cultural
organizations were closed. Many temples were used by other related
organizations. A great number of Buddhist artistic kgomwere
destroyed. Many monks, novices and laymen fled to neighboring
countries.

Following the end of the Cultural Revolution, Chinese
Theravada Buddhism recovered in early1980s. However since 1990s,
new problems for Buddhism emerged more and more olyious
Buddhist traditions were facing many problems due to the historical
and current political conditions. The main problems are as follows:

1. Two Kinds of Dai Scripts

At present there are two different scripts being used by Dai
Theravada Buddhists and othethnic groups who share the Dai
Tipilaka One is the Lanna script, also
and a script known as the fANew Dai
actually need to learn three different scripts: Mandarin Chinese,
Lanna and the NeWai scripts. In spite of its convenience, the use of
the New Dai script has proved to be an obstacle to the development
of the traditional script. The preservation and development of both
Buddhism and Dai traditional culture will not be a success if both
scripts continue to be used simultaneously. Many local senior monks
and scholars have realized this and often request that the local
government stop using the New Dai script, but to no avail.

2. Boys Unwilling to Become Novices or Monks
The number of local boys ordaining as novices has decreased
over time. Local boys and their families want them to study in local
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government schools rather than become novices and monks in the
temple, even if novices and monks are now welcomed in locaicpubl
schools.

It is said that if a boy lives in the temple, he will not be able to
get good grades in government schools; because, apart from the state
curriculum, he will have to learn Buddhism. The boys must try their
best to perform well in government scits in order to get a good job
in government offices or at local commercial companies.

3. Fewer Boys

The PRC is currently implementing its Family Planning
Policy. This policy states that Han families are allowed to have only
one child, while minority groupsuch as the Tai can have two
children at most. Thus nowadays there are normally fewer boys in
any given household, these boys cannot become novices or monks
and stay in the temple for a long time so easily, especially not for a
lifetime.

4. Weaker Traditional Culture

The problems affecting local traditional culture, the Dai
language, and the old Dai script are also a threat for the survival of
Buddhism. Traditional practices and customs are becoming less and
less important for locals in the contemporary world

Chinese Theravada Buddhism is often mixed with complex,
pre-Buddhist rituals, as well as traditional rituals from northern
Thailand. However, all these practices are in decline because of the
lack of interest in them on the part of the local young pediiere
are fewer monks and novices in the temples. And they usually stay
there for only a short time; this is especially true in the cities, where
the children of welloff families are not interested in ordaining or
staying at the temple for a long peritfd
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IX. Summary and Conclusion

Spreading from Thailand and Myanmar, Theravada Buddhism
has been playing a very important role in Chinese ethnic culture. It
has a weklorganizedSaigha administration and education system as
well as various types of Buddhist rituals which strengthens the
Saghalaity relationship. In contemporary China, Theravada
Buddhism is faced with many problems such as fewer monastic
members, confusion of old andwmescriptures and weaker social
significance of traditional Buddhist culture.
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THEAMARAKOWNBKAVI Kiu MADHENU
A JOURNEY ACROSS BORDERS

Dr. Lata Mahesh Deokar

latamahesh@gmail.com

The NOméglUnu S(hishanfar eati se dealing wi
genderso is pamal alk) shiekitn clatmateduthor
Amarasi4 ha (c. 6 century CE). As far as the authenticity and popularity is
concerned, it is probably next to thédd d h yo(fy Ji. As the popular
saying goesaHOd hy Uy 0 j aganmUt BAHGd st | aga
mother of the world and mar alk ® Sehe father of the w
known manuscript of théA ma r a kad\Spalese codex was written in
1185. The text is preserved in hundreds of manuscripts and is available in
various Indian scripts such as Grantha, Kannada, Malayalariya,
Telugu, and of course DevanUgaro. |t
Sinhalese, and Mongolian.

The New Catalogus Catalogorum records eighty commentaries on
the Ama r a RKte&adnclude commentaries written not only in Sanskrit,
but also inother Indian and neimdian languages as well. Among Indian
languages, the commentaries were written in Sanskrit, Pali, Kannada, and
Malayalam As far as the commentaries written in dodian languages are
concernedthere is at least one Sinhalemgd one Newarcommentary on
the Ama r a.kSot8 @al chen (17001774 CE) has written a Tibetan
commentaryon the Ama r a.kltoiSfaund in the volume cha of his
collected works.

Subhi ti cahlddGE), thelabtbodof téavi k Umadh e n u
commentary (111130 CE) stands out as the single known Buddhist
commentator of theA ma r a KHe $as.a resident of theéi kr amaSol a
monastery and was a member of the translation committee responsible for
the Tibetan translation of thér y as adathpumast htheasi tr a
Kavi k Umadnmemary is accessible at present through two
fragmentary MSS: one in the PreBengal script and the other in the
GranthaMalayalam script. These two MSS cover almost 19% of the entire
text of theK a v i k U m alavbverna7% of the text is preserved in Si tu
paichends Tibetan transl ati on.
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This commentary holds a special position in tlmnmentarial
tradition of the Amar a Koo $haee reasons: it is an exhaustive
commentary, it contains a treasure of citations from Buddhist and non
Buddhist sources, and it is the only commentary that is translated into
Tibetan. | was able to trace moreath2000 citations in the Sanskrit and
Tibetan text of this commentary.

We know of at least two neimdian adaptations ofthemar ak o Sa:
one is theTshig gtercomposed by Sakyapadt a Kun dgadé rgya
(11821251 CE) and the other is theb h i d h Umiakxdin@osed by
Moggall Una (t owa ¥ amstury). Anearag#madd so f B ut dhdeh i 1s2
identity definitely played a vital role iA ma r a kspraa éusside India.
At the same time, it is also true tiaima r aWas &hd is considered as the
best lexiconcomposed ever. ThEshig gterwas commented upon by Snye
thang Lo tsU ba-c®ll460), gliaoRechen Blo ros] pa ( ?
brtan [pa] IV. His commentary entitleBon gsal quotes from the first
Tibetan translation of th& a v i k U mwaitddutenenioning either its or

the aut horés name.

TheAb hi d h Un awapcrdnieptédiugdn several times in Sri
Lanka as well as in Myanmar. Among this commentarial tradition,
Abhi dh Un d@k(iBslCE) dorfibosed by Catdgmbala bears a
strong resemblance theK a v i k U mMadnly a times, the text of the
Abhi dhUn dpk@ppearp itk be a Pali translation of the
Kavi k Umate mehoruhowever, does not mention either the title of
the text or its author. Inthe b h i d h U n &d kpah tdrée pliaded) there
is a mention of a commentary on thema r a, kvbich & most probably
theK a v i k U m &fdfor stamce:

1.Kavi k Umantitad v ugAK U1r9):

svUrt hidky@D prakiito lidggUny ativartante
pud napwi sakatvam |

As the wods denoting their own meaning by their nature transcend
number and gender, id(e v &) tisUboth masculine as well as
neuter.

Cp.Abhi dh Un d@pkoiddeo miRfit i
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amar akose pana 6 6 d e véa ttddsatthoi p u me v
devat Uni s ad dlodgeynicédanamiesaketi.iopkully a ¢ a
66sakatthik?O gmalaataintOn i | iati vart
punnapdis a k at vuta®.6 n t i

However in theAmar akia$Sai, s sai dde vist e WO T

optionally wused in the masculine
d e v ais @ptionally (used in) the masculine gender, it is always
(used in) the neuter gefode . 0 But

Ama r a)kt s Sai that as the words denoting their own meaning
by their nature transcend number and gended & ( a) tis bath
masculine as well as neuter.

2.Kavi k UmanphalA 1.1.63):

dehacaro 6nil a Ust hUh8vyb@PlUnaahe

hidi Apr@uddsamUna nUbhd madhyast ha
ud Dkanh ade Se Os @ dgagaidhila ||

The wind, which resides in body is of five types based on (its) place

and function and is known gsrAand soon.tl i s said: A
(wind entitled) p rA&resides in heart, tha p Uis & anus, the

s a m Usmagthe centre of navel, whereas thd Uis ia the area of
throatands y Uinsa at the joints of all the

Cp.Abhi dh Un d@pkevdig3a; k U

amar akosév pladdtlghy UpUr abhedena pafec
iokUOyaffcassa

fihadaAe gmdeodpUno; saimUno nUbhi maj j
udUnah akdae s e t u ;dgabapdbisuoc s ab b a

But in theA ma r a, khis @iad is described as having five types
based on (its) pl ace and function
entitled)p rA&@resides in hearthea p Uis ia anus, ths a mGsn a

at the centre of navel, whereas the Uis ia the area of throat and

byUnsa at the joints of all the |im
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3.Kavi k Umanpialaya(AK 1.4.23):
p ady @rkiyakalpe |
[sadvartaDpralayaOkalpaDktayaDk a| pUnt a ity api
p ray dtyemteUskmi n, er ac |

The (following) hemistich is in
end of akalpa

Sdivarta, pralaya, kalpa, kya,andk a | p dlensynanyms.

Pralayafit he f i nal di ssolutionodo is
dissolved i.e., destroyed.

Cp.Ab hi dh Un dagpkobpaayad2)k U

pal oyate khoyate yattha Ad kekiot i

panettha 660kappakktalyo vatwwiloot i

dvi nname k UbhKappenti; n saanbrakasena catai k Uy a
ca na sameti . Ona o tpaayd) kappo, &khayoh a
kappant ami cc a pékdhoatyi a kcaap péedopdat fic ackaa.

Palayafit he f i habndi ssoltdhat wher e
dissolved i.e., destroyed. It is in the masculine gender. The suffix
Aa is added to a proper name. However, at this place, some declare
the reading to b&appakkhayand thus consider these two words

as one. It doesiot agree with theA ma r a laso el as its
commentary. For there it is saidadiva d palayo kappo khayo
kappantamiccapiSai val al, palaya, kappa, khayandkappantai
these ar e spaficeka khaypkappdidmae f i ve

t he s ens euctor atthetehdeof kalpa st r

In addition to these three instances, there are many passages where
the Ab hi dh Un d@pke@pdagspd de @ mere Pali translation of the
Kavi k Um8ank suchiexamples are given below:

1.Kavi k Umandsu@@K 1.1.7):

ar
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samudramat harbmt.hO. surUsty e

The liquor that came out of the churning of the ocean belongs to
them...

Cp.Abhi dh 0n dpkefiscigtrl k O
samudduhi @ ur U ad,t htie ysewraU

SumM@odso are t hos es uytid capeocsitsok s s
ocean..

2.Kavi k UmandsdB(AK 1.3.10):
vegUj jAfils@dhUy & pat@nam UsUr a
U s Uis callectively falling @wn of streams of water with force.
Cp.Ab hi dh Un agpketilssopk U
vegat o | &dasbbusadpadmials Ur o .

u s Uis falling down of streams of ater with force.

3.Kavi k Umanstkieam(AK 1.4.27):

yadU Opsuvnlar t h ad rsauckhhUUnda k a riyatvena a

S

vivakijate na tu dravy@ pr at i pl rietativeadOvi Se

ripabhedodgtaam| éwat hiU

dUridrye o6pi Ophijanadsukhane| 6 pi vaSa
sukha sajjanaséiv U@ sukhat SUnt i r anutt amO

When the speaker intends to use the wsukhaetc. as a qualified
noun by giving prominence to its own meaning and not as a
gualifier with respect to a substantive like before, then the gender is
as it isstated by a different form, for instance,

A servant who is obedient even in the time of poverty as well as
prosperity is happiness. Dialogue with good men is happiness.
Supreme peace is happiness.
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Cp.Abhi dh Un d@pkoisakiaBs)k U

yadUt happddaatalOdi kameva vise
vattumicchate, na tu dabba[pati] (pubbamiva visesaig) t a d U
rT pabhedddad.a nyeavtah U i

66dU0l i ddepi dhani tdt epi ; vaso pari,|
sukha@ s aj | anaasuki@ ®ant i anuttar 066t i

When the speaker intends to use the wsukhaetc. as a qualified
noun by giving prominence to its own meaning and not as a
gualifier with respect to a substantive like before, then the gender is
as it is stated by a didrent form, for instance,

A servant who is obedient even in the time of poverty as well as
prosperity is happiness. Staying (with) good men is happiness.
Supreme peace is happiness.

The reading found intha& b h i d h Un & kntatchéspwithkSU
tudsltataron and JUtar Amad aledimfacte nt ar y
in the printed edition of th& b h i d h U n ad kptbe avgrggiutbémiva
visesand@ are given in parentheses. The waqati is altogether missing.

The reading found in th& a v i k U meledrly shows that these words
are necessary for a coherent meaning. Thus, the text of the
Abhi dh Un d@pkiithiscase ¢atlbe corrected with the help of the
Kavi kUmadhenu.

This close affinity of the Abhi d h Un d@pkoWitd gthei k O
Kavi k Umhas Hgredinediting those portions of thea vi k Umadhenu
where the MS is corrupt or the Sanskrit text is missing. Cf. for instance, the
Kavi k Umantha epithek e S §AK41.18). The MS reads:

yasmUt tOkae$d hasmUadS lacchUsana
k e Sa v o tvall gaymldke bhalyasi ||

Since you have kille& e S listen to my prophecy. You will be
praised in the world by the nardee Sa v a

The second half of the verse is unmetrical as two syllables are
missing. These are preserved in thé hi d h Un dgpkoh Ke§apa k U
(16):

yasmU tayU0 hato &«eMmo; tasmU me sUsas
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kesavo nUma nUmena; seyyo | oke bhayv

Since you have kille&esi, listen to my prophecy. You will become
superior in the world by the nariesava

In fact, here, the Pali wordeyyodoes not fit into the context.
Hence, there is even a scope to edit the Pali text with the help of Sanskrit as
geyo.The verse could then be corrected as:

yasmUt tOke$d hasmUadSF lacchUsana
keSavo [ nUniaggyo lokd bhaWasiil v a

Since you have killeK e $ listen to my prophecy. You will be
praised in the world by the narfee S a v a

The protoBengali MS of theK a v i k U mis grhserved in two
fragments resulting in two big gaps in the Sanskrit text. The portion is

preserved in Si tu pp chends transl ati on of
Abhi dhUn apkddndd p$ik Ut uds transl dtion h:
hel pful in restoring the text belongi

translation of the gloss on the wadpaifa (AK 1.1.29):

6di 6i o6dab ma gser | tar madDstes shin
gser O6dab can no ||

His wings are beautifuhnd charming like gold. Therefore, (he is
known as)supaifa, the one having golden wings.

Cp.Ab hi dh Un dagkobSdpgApai(6R3Y!
kanakar uci r dthpdikheyadsasapado p a
Based on these two, the passage could be reconstructed as:
*kanakarc i r at v Ut ASpallhva me ym@lrsupar

There are numerous such instances of correspondence between these
two texts. As it is clear from the cases discussed, these two texts are
complimentary to each other. They will thus prove extremely helpful in
editing the respective texts and in that case can prove to be independent
witnesses.
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End Notes

! Alexander von Humboldt Research Fellow, Department of Indology and
Tibetology, Philipps University Marburg, Germany.
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ABUSE OF RADIATION 1 IN THE VIEW OF
BUDDHIST ECO-PHILOSOPHY

Ven. Dr. Beligalle Dhammajotit
dhammajotib@yahoo.com

Introduction

Today our world, environmentally, is in a state of chaos. It is
true that man has approached the apex of his material progress, and
furthermore he is heading towards seeking a more easy wifg of
and material happiness with the support of modern science and
technology. Seeking more progress, modern man has launched on the
ut il i z&aido a forohisrd@ to day life, and to fulfill his
sociopolitical objectives on an international scal&his paper
examines the misuse of radiation and how it has become a serious
threat to the existence of our EBphere. Although, modern man has a
vast knowledge of utilizing radiation, he has no ethical understanding
of how to use it properly. Thereforéhere is a big gap between
scientific knowledge and ethical understanding. Scientific knowledge
without an ethical base is a serious danger to the existence of human
society. Today, huge threat of radiation to the-dpbere has arisen
not because of th&nowledge of using radiation, but because of
possessing no awareness of an ethical understanding. How do we
avoid the hazardous diseases of human beings resulting from the
abuse of radiation? It is true that technology offers no solution for
this grave prblem. This paper suggests that ancient Buddhist ideals
would provide a proper guidance to keep away from the serious
threats of radiation.

What is Radiation?

We are living with radiation all our life and it is not a new
phenomenon. Radiation is a spaorgaus release of rays or particles
from the nucleus of an atom. Naturally occurring radioactive
materials are found in the soail, air, rock, and water. Although we do
not understand, our whole body is subject to a process of radiation.
Cosmic particles alspass right through our physical body.
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Today our world, environmentally, is in a state of chaos. It is
true that man has approached to the apex of his material progress.
With the help of modern science and technology, man is heading to
the more easy way olife neglecting the sacredness of nature.
Seeking more happiness, man decided to utilize radiation for his day
to-day life and for many needs and also to fulfill his squditical
objectives in an international scale.

Solar Radiation:

Radiation that are emanating froiime Sun. The Sun every
second emanates the solar raysoit 1 part in 120 million is
receivedby its attendant planets and theatellites The smallpartof
this energyis of enormous importance to life and to theinenance
of natural processes on Earth's surface

Alpha Radiation:

Particles sent out by some radioactive nuclei, each particle
consistingof two protonsand two neutronsbound togetherAlpha
particlescarry a positiveeharge

Beta Radiation:

These are high energy electrons. Beta radiation, unlike Alpha
radiation, has some penetrating power and can pass through clothing
and wooden walls.

Gamma Radiation:

High-energy electromagneticradiation emitted by atomic
nuclei andgammarays have greaterenergy andoenetratingpower
thanx-rays.

Delta Radiation:
Very fast electrons and can cause severe neurological damage.

Two types of Radiation
Radiation is categorized into two basic types, that is, ionizing
and nonionizing. Nonrionizing radiation comes in the form of light,


http://dictionary.reference.com/browse/radioactive
http://dictionary.reference.com/browse/nuclei
http://dictionary.reference.com/browse/protons
http://dictionary.reference.com/browse/neutrons
http://dictionary.reference.com/browse/charge
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microwaves, radio waves, and radar. This kind of radiation usually
does not cause human tissue damage. lonizing radiatiadiation

that produces immediate chemical effects on human tissue and
dangerous. Xays, gamma rays, and particle bombardment give off
ionizing radiation. This type of radiation can be used for industrial
and manufacturing purposes, medical testing medical treatment,
weapons and weapons development, and mBadiation sickness

is illnessand symptoms resulting from excessive exposure to ionizing
radiation

Rad Units:

Therad is aunit for measuring absorbed dose of radiation in
any material i Ra d 0 ReeliationsAbsorbedDose. The bad
effects are explained in accordance with the amount of units absorbed
to our physical body.

25 Rad units (less thain)No effect

50 Rad unit§ blood changes

100 Rad unit§ fatigue, vomiting

250 Rad unit§ fatal

1000 Rad unit§ All the victims would die

When it exceeds more than 100 Rad units, then the victim is
exactly suffering from ARadiati on
victim experiences nausea, fatigue, and vomiting. After two days,
there will be a eduction of red and white blood cells. After few
weeks, the victim experiences the death. If the victim is able to live,
would be suffering from leukemia, cancer, eye cataracts, and cardio
vascular disorders etc.

Biological view.

In biological point of vew Radiation can be classified as:

i. Somatic effect$ effects on the body

ii. Genetic effect$ mutilations of genes in sex cells

Many scientists believe that cosmic rays and other radiation
may produce mutations. The most mutations are harmful. Atomic
bombs ad hydrogen bombs started releasing large amounts of radio
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active elements into the environment which cause many harmful
mutations among human beings and other species.

Medical treatments:

In 1895, Wilhelm Conrad Roentgen discovered Xrays
(Roentgen raysand it is used for medical treatmentdor his
achievement, he earned the fixstbel Prize in Physict 1901.

In 1927,Muller discovered that Xays could cause mutations and,
from that day to present, it has been known that radiation can cause
serious damage to physical body.

In USA Dr. Albert C. Geyser used a medical treatment
namedTricosystémd f or r emovi odghaissuByer f | u
1925, there were over 75 installations of the Tricho machines in
many beauty parlours in USAThese 'studios' used directrays
focused on the cheek and uppigr of the woman who wanted to
permanently remove superfluous haitousands ofvomen in USA
gathered to get this wonderful treatment. Although it was so popular,
later researches revealed that it was so dangerdusl1929, the
women were alerted to Tricho injuries and collected dozens of case
studies- most of the victims were yognwomen. The dangerous
injuries often became manifest as pigmentation, wrinkling atrophy,
ulcerations, carcinoma, and death.

Trico system promised certain assurances thus: Trico system
removes superfluous hair permanently. No scars or other injury to the
most delicate skin and scientHsafesure. But, the victims were
subjected to cancers, ulcerations, and death.

This is the result of earning money with careless attention to
ot hers and the fut uSatssammesaul(t essef ot
mindfuln e s s ) asatr (fwi t hout t miun ksatida g of)
(carelessness) appears when scientists or experts lose their righteous
mind and balanced mind.

Hiroshima and Nagasaki:
The atomic bombings of Hiroshima and NagasakiJapan
during theWorld War Ilin 1945 clearly showed the disastrous results
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of radiation. American airmen droppeittle Boy (name of the atomic
bomb) on the city oHiroshimaon 6 August 1945, followed bkyat

Man over Nagasakion 9 August and the bombings started releasing
large amounts of radioactive elements into the environnhditle

Boy killed 90,000 166,000 people in Hiroshima aét Man killed
60,000 80,000 in Nagasaki. During the following months, large
numbers died from the effect of burnagdiation sicknessand other
injuries. Many survivors were suffering from cancer, Caxdisailar
disorders, abnormalities, Leukemia, genetic mutations and some
other serious diseases. We hear the many stillbirths and neonatal
deaths after these bombings. This is the result of unethical misuse of
radiation.

Cancer Deaths:

Radiation is a major cae of cancer. The annual cancer
deaths in USA mostly occur due to the exposure of radiafitiren
the Chernobyl (USSR) nuclear reactor exploded in 1986, experts
predicted as many as 40,000 extemncer deathffom theradiation.
Radiation from theFukushima (Japan) nuclear plant may bring
about many cancer deaths globally.

Radio-active Wastes:

It is true that an entire city can be wiped out by the
tremendous heat of a nuclear reaction from a nuclear power plant.
Radiation already released into thiesphere has done a considerable
damage and continue to create unanswerable hazardous diseases
today. Radieactive wastes generated by nuclear power plants are
deadly pollutants and will remain so for thousands of years to come.
Atmospheric testing in 195 1958, 1961, and 1962 by USA and
USSR silently created many environmental disasters. There is some
indication that exposure to radactive wastes may shorten the life
span too.

Buddhist Teachings and Ethical understanding
According to Buddhist teachisg it is clear that many
scientists who are dedi cadticedorto

m
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mindfulness. If we use radiation for existence or any development
process, man should make a proper planning after scrutinizing its
dangerous sidéniad s a mv i @ Ey&hmma. Here, the ethical and
spiritual understanding plays a major role. If we make any plan or
new creation pertaining to human progress or happiness, there must
be the ethical understanding there. Technology offers no proper
solution for this serious pblem.

It is true that weleducated scientists built the nuclear power
plants with the use of high¢echnological knowledge. Building a
nuclear power plant in an earth quake zone is so dangerous. Turning
attention only to the development process andhaut thinking the
hazardous effects of r adiAaxtlir an , o
vipatio or failure of morality.
Buddhism teaches that good action or good process is not and should
not be harmful for oneself and for otherm@va attavy UbUdt
saivatatinap ar avy Ub Ubdvéitltg api s a

Certain methods and akitd@alkUrar
(doing what ought adhanmakpeoidmogne
unrighteous things). The Trico system of medical treating for
beautification, unplanned nuclear vper plants, bombings and
creation of wailike situations are the actions that can be considered
t o ki dioalk@dh @mmak Ur i

Political leaders and the Dhamma

The kings or political leaders have to follow the Dhamma
(righteousness) in every sogiolitical and economic planning and
development process. Intflea k k av at t i siUexpamditilea s ut t &
way of ruling the country and its citizens in the following man

Al eani ndhanoma(lavt &f eighteousness), honoring,
respecting and revering tlthamma(righteousness), doing homage
to the dhamma,hallowing the dhamma, being thyself a banner of
righteousness dhammaddhajy a standard of righteousness
(dhamnakety, having thedhammaor righteousness as your master
(d hammUd h), sheuldeproyide the right watch, ward and
protection fo¥ your own fol kébo
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Ethical Authority

According to this advice, the royal and political authority
spontaneously becomes the ethical authoritd(@ra mmUd h). pat ey y
Such rulers are not in the position of giving permission to any plan or
any process of development which is based on the mistise o
radiation.

Since he is the protector of his country and subjects, it is his
utmost duty to safeguard environment and his subjects. This is not
merely theoretical; this can be practiced in political ground. The
righteous kings including the Emperor Dhdiimhoka and Emp ¢
KadJishka in India, have proven this theory of righteousness in their
administration processes. The rulers need just one policy. That is the
correct attitude towards society and the wodda(m+dl a pqr a
having right views§ a m4uilChi). One of the great policies of kings
for his subjects that can be applied by Buddhist teachingsid y Un a
sampavak a tinimacy or friendliness).

End Notes

L Senior Lecturer, Department of PaliBuddhist Studies, University of Ruhuna,
Matara, Sri Lanka.

2 fiTenahitvéi t Ot a dilyeemma ni s s @ gakikarehtoa mma
dhammé garukaronto dhammta mUnent o dhammam g
dhammé& apacUyamUno  dhammaddhaj o
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BUDDHISM AND BIOMEDICAL ETHICS
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Introduction

During the latter half of the 20th century, biomedical and
technological advances in the field of medicine and healthcare gave
rise to ethical dilemmas and controversies at regular intervals. The
issues debated include contraception, assistegroductive
technologies such as -intro fertilization and surrogacy, organ
transplantation, and more recently, genetic engineering, embryo
research and cloning. The need to resolve these conflicts and
dilemmas resulted in the development of biomedithice as an
academic discipline, and also led to the formulation of ethical
guidelines to control activities in these newer areas of medicine.
Since most advances in modern medicine originated in the West, in
technologically developed countries, the diSog of biomedical
ethics is also Western in origin and rooted in Western values. Many
Asian countries today practise Western medicine in addition to their
indigenous systems of medicine. These countries also have to face the
new situations resulting frommodern technological advances, and the
ethical solutions they demand. Asian countries thus face a rather
complex ethical situation. How do we Asians resolve the conflicts
between the religious and ethical norms of our countries and the
Western model of bethics, with its emphasis on individual
autonomy? In my paper, | will briefly outline some of the main
characteristic features of Theravada Buddhism relevant to the
interpretation of the Buddhist viewpoint towards some of the
controversial issues in modemedicine, and how they can be applied
to these issues.
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Evolution of Western Medical Ethics

Ethics is a branch of philosophy dealing with the distinction between
right and wrong and the moral consequences of our actions. Sometimes right
and wrong may ® relative, depending on the circumstances and on cultural
and religious values, while certain moral or ethical principles would, or
should have universal value. e.g. the sanctity of life.

The ethics of medicine in Western culture has its roots in Gragk a
Roman medicine, beginning in thé" Tentury BCE, with the Greek
Physician Hippocrates (46870 BCE). The Oath of Hippocrates, which is
the best known of the Hippocratic Collection, contains the first statement of
those ethical principles that regulatee practice of medicine and for this
alone Hippocrates well deserves his title of Father of Medicine.

The Hippocratic Oath is a simple code of medical ethics or conduct,
and not a law in any sense, and there are no penalties, unlike in the earlier
Code ¢ Hammurabi in Mesopotamia. Nevertheless, it is a striking example
of deontology i.e. concerned with duties and obligations. It placed certain
obligations on doctors towards their individual patients, such as
beneficence, non-maleficence and confidentiality, as well as some
prohibitions, for example againsiortion and euthanasia. Beneficence
means to be of active benefit to the patient. If a physician is unable to be of
use, he is obliged at least, to do no haim non-maleficence.
Confidentiality is the reed to respect the confidences of patients as a
sacred duty. The prohibitions against performaigprtion and assisting
suicide (oreuthanasig reflect the ethical principle of respect for lifehat
all human life should be held sacred.

20" Century Medical Ethics

While the three central principles of Hippocratic Ethics,
beneficence, normaleficenceand confidentiality, remained equally valid
in the 20" century, the ethical principle of respect for life was dramatically
challenged, whembortion was legalized in several countries, and at the
end of the centuryeuthanasiaappeared destined to follow the same route
to legality.
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Furthermore, 20 century thinking on medical ethics resulted in
newer concepts such agquity andjustice. The emphsis shifted from duty
of the doctor to the rights of the patient. In traditional medical ethics, the
doctor knew best. In modern bioethics, at least in the Vpestrnalism
and rigid moral principles have given way to personal autonomy as an
inalienable ight of the patient. It is this principal @fdividual autonomy
that governs current ethical thinking in the West on abortion and euthanasia.
This shift in emphasis is a reflection of the cultural, political, economic and
social changes that have takeaga in our time, particularly the posti2
World War development of human rights. In 1967 abortion became
legalized in Britain, converting overnight what used to be a crime to
something entirely legal, under appropriate safeguards. In 2000, the
Governmentof the Netherlands voted 104 to 40 to legalise euthanasia,
becoming the first country to do so, after decades of unofficially tolerating
mercy killings. Supporters of the Dutch bill, including many doctors, claim
they are defending patientsd rights.

When the 20" century way of thinking was applied to the
revolutionary advances in 2@entury science and technology, we have the
birth of bioethics, or ethics in the age of biotechnology. A brief look at
some of the key ethical events of the"2€entury wil illustrate the
evolution of this new ethics.

A Chronicle of Ethical Eventsi 1940s to 1980s

The ethics of human experimentation became the first serious
challenge to the old, traditional medical ethics, and was the starting point
for the emerging bioktcs. In Nuremberg, Germany, in August 1947, 20
Nazi physicians and 3 medical administrators were charged with subjecting
unwilling victims in the concentration camps, mostly Jewish, to medical
procedures loosely termed scientific experiments, but wetly aninal
atrocities. These Nazi experiments violated all principles of beneficence and
non-maleficence. After the trial, where seven of the accused were sentenced
to death by hanging, the judges, with the help of the medical profession,
went on to listten basic principles that should be observed in human
experimentatiofi which became known as tiNuremberg Code.The first
and most i mportant was that Avolunt ar
absolutely essential 0. Thg igforned i nci pl
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consent,i.e. consent given after being fully informed, and this is based on
the ethical principle of autonomy.

The genetic revolution began with the publication in April 1953, of
anarticleii Nat a«i ¢ ded AThe Mol ec WAlcard s®t rbwyct
James Watson and Francis Crick. Their description of the double helix of
deoxyribonucleic acid (DNA) opened up a wide realm of ethics in the field
of genetics and heredity. The implications of the new molecular biology for
genetic engineeringna genetic control evoked the ghost of eugenics.
Eugenics is a science concerned with
6badé qualities in human beings in o
science had been almost universally condemned as beingaahetvhen it
first appeared in the early part of thé"2@ntury. This spectre would rise
again with the successful unravelling of the genetic code at the end of the
century.

The very first organ transplant in the world was carried out in
Decembe 1954 by Dr. Joseph Murray, who transplanted a kidney from one
to the other of identical twins in Boston. The recipient of this first organ
transplant lived for 8 more years. In this instance, the ethical principle of
norrmaleficence was challenged by tiecision of a healthy organ from a
healthy donor. Even the informed consent of the donor did not justify the
procedure. Other related ethical issues would centre around the source and
supply of organs with poor people in developing countered selling their
kidneys for the use of recipients in rich countries.

Advances in intensive care, while leading to tremendous
improvements in health care, can also have a tragic side, as illustrated by
the Karen Ann Quinlan story. Decisions to withhold or withdraw life
support systems when faced with irreversible brain damage present serious
ethical dilemmas for modern physicians, and bioethics has to define the
principles and values that would help answer these questions. Since the
1970s, the new specialty of neonatolobggd struggled with a moral
dilemma. Should all newborn babies be rescued from death, even if they
were mentally and physically handicapped?

I have briefly described how the long tradition of medical ethics has
been replaced during the latter part of 208 century by the new discipline
of biomedical ethics, (or bioethics) arising in response to the need for
human experimentation and the biotechnological advances of the last
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century. Let me now consider some of the more recent advances in a few
areas.

New Reproductive Technologies

In July 1978, Patrick Steptoe and Robert Edwards, obstetrician and
physiologist, achieved the first successful pregnancy fronvitia
fertilization. The birth of Louise Brown will be remembered as perhaps the
most dramatic nhéstone in the history of infertility treatment. This
achievement was made possible by one of the most significant scientific
advances of modern times: fertilizing oocytes from the mother with sperms
under laboratory conditions vitro), implanting the értilized embryo in
the womb, and the successful maturation of the human embryos outside the
womano6s body. While the technique off
infertility, it also made the human conceptus (or embryo) readily available
for manipulaton, thus opening up possibilities of designing and cloning
human beings. This in turn has generated a host of ethical and legal issues
such as ownership and ultimate fate of fertilized embryos, claims of
parenthood among multiple donors of sperm and escydnd the highly
controversial issue of preimplantation research on the embryo. Four years
later, the British Government established a Commission of Inquiry to
examine the social, ethical and legal implications of the newer technologies
in assisted repruction and human embryology.

From its dramatic beginnings, IVF has become wsthblished
throughout the developed and developing world. Perhaps the greatest
challenge facing infertility treatment lies not so much in the scientific
developments themse&ls but in the response of societies to these
developments. Human fertility and reproduction have been major concerns
throughout history and all societies have developed rules and regulations for
guiding and proscribing sexual and reproductive behaviouss.as much
as abortion and contraception generated controversies in the middle of the
last century, the novel reproductive choices offered by modern science
today are seen as controversial, and bordering on the limits of traditional
and religious beliefsThese new reproductive technologies are being
significantly influenced by the rapidly advancing field or genetics.

In 1996, Dolly the sheep was cloned using mammary cells from an
adult ewe by British researchers in Scotland. The creation of Dolly was
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revd uti onary because it did not wuse a
egg and a sperm. Dolly was born from the union of an egg cell from which

the nucleus had been removed, and a nucleus taken from an adult mammary
cell of the sheep to be cloned. The eydbmwas then implanted into a
surrogate mother for gestation. Since then many animal species have been
cloned, but there are no published reports of human cloning.

The Human Genome

The Human Genome Project is the most ambitious and most
expensive biology project ever undertaken. Begun in 1990, it promises to
revolutionise the detection, prevention and treatment of conditions ranging
from cancer to depression to old age itself. Iry 2000, it was announced
that scientists have finally unravelled our genetic code, the blueprint of
human life, the source code ¢fomo sapiens Among the wealth of
potential benefits, future parents will not only be able to screen fetuses for
genetic defcts, but may one day be able to correct a predisposition for
di seases |ike <cancer or even fAenhanc
physical traits .

Has the Human Genome Project opert
While there are many potential benefits, there also grave risks and
dangers. Whilegenetic engineering can lead togene therapy for
incurable diseases, it also raises the spectre of eugenics. This is net as far
fetched as it seems. It was only 70 years ago that Hitler planned to create a
master rae of blond, blueeyed Germans.

With the identification of specific genes that cause disease, pre
natal genetic screening (or testing for inherited disease) would improve
genetic counselling services to predict and prevent these diseases. On the
other had, genetic screening can also lead to discrimination and breach of
confidentiality. Already, with simple diagnostic investigations such as
ultrasound, some counties practice discrimination against female fetuses.
Ultrasound is advertised in such a way@gpromote abortion in the case of
finegativeo resul t s.-nawligenktic tedtirg, aanuchi | abi
wider range of discrimination will be possible.
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Biomedical Ethics as a discipline

As briefly described above, the biomedical and technological
advances in the field of medicine and healthcare during the latter half of the
20" century gave rise to ethical dilemmas and controversies at regular
intervals. The major issues debated were abortion and contraception,
assisted reproductive technologiesich as invitro fertilization and
surrogacy, organ transplantation, and more recently, genetic engineering,
embryo research and cloning. The need to resolve these conflicts and
dilemmas resulted in the development of biomedical ethics as an academic
discipline, and also led to the formulation of ethical guidelines, and in some
countries legislation, to control activities in these newer areas of medicine.

Sixty years ago, the Universal Declaration of Human Rights offered
the world a beacon of hope againsiverse discrimination. Now at the
beginning of the ZLcentury, new potentialities for discrimination are being
presented. And who will benefit from all this wonderful knowledge and
technology? Will it be available only for the rich nations of the WesitP W
the human genome belong to everybody on the planet or to individual
counties?

On 11 December 1997, the UNESCO General Conference
unanimously adopted the Universal Declaration of the Human Genome and
Human Rights, the first universal instrument in fledd of biology. In its
first article it proclaims that the human genome underlies the fundamental
unity of all members of the human family, and recognizes their inherent
dignity and diversity. UNESCO advises member nations to introduce laws
and policieso implement the principle of nediscrimination. By adopting
the Declaration, States will enter a moral commitment to address ethical
issues in sciences and technology.

Since most advances in modern medicine originated in the West, in
technologically de&loped countries, the new ethics of biomedicine is also
Western in origin, and rooted in Western values. Many Asian countries
today practise Western medicine in addition to their indigenous systems of
medicine. These countries are also facing the newtisiigaresulting from
modern technological advances, and the ethical solutions they demand.
How do we Asians resolve the conflicts between the traditional ethical
norms of our countries and the Western model of bioethics, with its
emphasis on individual automy?
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Japanese physicians were among the earliest to comment on some
of the disparities between Eastern and Western ethics. In many traditional
Asian societies more importance is accorded to the-hedtlg of the
community, and the harmony resulting framspecting family ties and
values, rather than encouraging individual autonomy and uniqueness as in

t he West. Asi an ethics tends to emphe
rather than a personds rights. The ex
and Wetern ethics was also recognised by moral philosophers and
physicians iTr atnteec uWea sutr .al | i finensi ons i
Edmund Pell egrino said iAWestern value
with worldviews held by billions of other human bgs. Those
billionséémay be drawn more strongly

dimensions of life. Their ethical systems may be less dialectical, logical or
linguistic in character, less analytical, more synthetic or more sensitive to
family or communityconsensus than to individual autonomy, more virtue

~

based than principlb ased. 0

In Sri Lanka, for example, Western medicine is practised together
with the traditional indigenous systems. The predominant cultural ethos is
derived from Buddhism and Hinduismand pervades 85% of the
population. Sri Lankan scholars, Arsecularatne and Babapulle, in 1996,
suggested that there could be a certain resistance in such a population to
ideas introduced through a purely Western model of medical ethics and they
proposedhe introduction of Asian views on medical ethics to Sri Lankan
undergraduates because of its cultural relevance. The possibility of
integrating Western ethics with Buddhist ethics for example, need not seem
too farfetched. Since the Y&entury, the culral ethos of the West seems
to have gradually transformed from one of orthodox revealed religion to
one of science and secular liberalism. Buddhism is perceived as a rational
philosophy, which is not in conflict with modern scientific discoveries, and
therefore appears to have the potential to contribute positively towards a
universal ethic in science and medicine.

Characteristics of Theravada Buddhism

I will now briefly outline some of the main characteristic
features of Theravada Buddhism relevanth® interpretation of the
Buddhist viewpoint towards some of the controversial issues in
modern medicine, and how they can be applied to these issues.
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Obviously, there can be no Buddhist view stated in the original Pali
canon regarding modern medical dilas. However, given the
fundamental Buddhist teachings that form the basis of Buddhist
ethics, a Buddhist viewpoint can be worked out for almost any given
situation. Given its pragmatic nature, and the reliance placed on
individual endeavour and free wilBuddhism seems ideally suited
for situational ethics.

1. The Buddhist Theory of Knowledge (Epistemology)

The main difference between Buddhism and the other major
world religions is that Buddhism does not believe in arpailerful
creator GodBuddhism is atheistic. If the definition of religion is a
belief in the existence of a superhuman controlling power or a system
of blind faith or worship, then Buddhism is not a religion. Buddhism
is one of the most an#iuthoritarian systems of thinkinghe Buddha
advised not to accept anyone or anything as an authority, (including
the Buddha and his teaching), without subjecting them to rigorous
scrutiny. ldeas should not be accepted or rejected without proper
investigation and verification. In this pregs of investigation and
verification, personal experience plays an extremely important role.

2. Buddhist Concept of the Universe

According to the Buddhaotos teac!t
cosmic space in which are located innumerable worlds, with many
different kinds of being$ humans, animals, spirits etc. In this vast
cosmos, the place of man appears so small and insignificaiot as
become almost nothing. Nevertheless, human beings assume a unique
position in this universe because only they have the rare privilege of
accessibility to salvation. The short human life, in the continuous
cycle of existence known as samsara, providesoportunity to
work towards oneo0s salvation, and
state known as nirvana.

The three basic features common to these worlds of existence
are:
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1) Impermanence f@nicca) which means that everything,
physical and mental, is in aase of ever changing flux.
Nothing that exists is permanent.

2) Non-substantiality (anattd). This means that nothing has a
soul or a substance. The Buddhist doctrine of Dependent
Origination p a1 i ¢ ¢ a s)aemphpsizésdhat everything
arises and exists irelation to everything else. From another
viewpoint, everything can be analysed until it is reduced to
nothing. In this state of interdependence and nothingness,
there is no place for an unchanging, independent soul or
substance. According to Buddhism, maor this entity we
refer to as Al o, I's a psychoph
physical and 4 mental components. The physical component
is form ¢ T p and the 4 mental components are feelings,
physical/psychic \( e d j npBrceptions, ideas, concepts
(s a v),Td8positions or purposive activities & & k)habd a
consciousness or mental activity {  §. (Al these five
factors are constantly changing, and therefore one cannot find
any permanent entity, like a self or a soul, in any one of these
components.

3) The third feature of this samsaric existence is that it is
basically one ofsuffering, or a state of nonsatisfaction,
arising from desire, or cravi ng
happiness obtained can only be temporary, and further craving
leads to more stdring or unfulfillment. The Buddha showed
the way to escape from this endless cycle of-satrsfying
samsara and achieve a permanent happiness, or nirvana, by
getting rid of craving. The path to nirvana consists of the
practice of morality, wisdom and migation, 6 ¢ | a , samUdt
and p a 1)f4ddd is described as the Noble Eightfold Path.

When successfully practiced, it will lead to ultimate

enlightenment.

To summarise, the Buddhist worldview is characterised by
impermanence, insubstantiality (absence péamanent soul) and the
reality of a sa4saric cycle of a s
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The Basis of Buddhist Ethics

What are the beliefs and concepts in Buddhism that will guide
a person to take moral responsibility for his actions? The basis of
Buddhistethics rests on 3 doctrines considered to be verifiably true.
They are:

1) thereality of free will and self-determination (in this sense,
Buddhism is not teleological, not being theistically
determinant nor naturally determinant.)

2) the reality of survival after death or rebirth. All living
beings will be reborn an infinite humber of times until they
attain nirvana.

3) the reality of moral causation orkamma Karmic or moral
law is one of the 5 natural laws described by the Buddha.
Karmic actions are moral (ommoral) actions, where one
acts through body, speech or mind. In producing the
conseqguences of such karmic actions, it is the intention that is
of crucial importance. Rebirth is heavily dependent on the
good or bad consequences resulting from good okéaxina

These 3 doctrines ie. free will, rebirth and the moral law of
kamma make individual moral responsibility meaningful, and will
guide a person to act in any given situation.

Basic Principles of Buddhist Ethics

It is difficult to describe Buddhist ethical theory using
terminology used to describe Western theories of ethics, because
Buddhism does not fit neatly into any of the main categories. It is
neither strictly teleological nor strictly deontological, althloubere
are some elements of both. It could best be described as a form of
virtue ethics, where the emphasis is on developing a virtuous

character. Dami en Keown maintains
history there never arose a branch of learning coecemwith the
phil osophi cal anal ysis of mor al no

approximation to ethics in the early texts is sila, or morality, and that
while Buddhism has a good deal to say about morality it has little to
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say about ethics. He suggeats alternative explanation for the need
for these two words, in that morality denotes the existing values of a
society as against ethics referring to a critical analysis of these values
by philosophers. | would suggest that Buddhism being a very
pragmatic religion or way of life, was more concerned with
promoting the practice of morality as a means of achieving ultimate
realisation rather than encouraging it as a theoretical discipline.

On the other hand, it is possible to compare the basic principles in
Western and Buddhist ethics and see some similarities. Two of the most
fundamental principles of Buddhist ethics afeicis {or non-violence)
and karuAU (or compassio). Ahimsa (norviolence or norharming)
forms the cornerstone of Buddhist ethics and can be compared {0 non
maleficence. This respect for life is meant to be extended to all living
beings, including animals. Intentional killing of any living being , inclgd
oneods own sel f, i s considered t o be
motive. karuAU (compassion towards all living beings) can be compared to
the ultimate in beneficence, aims to alleviate or prevent suffering, and is
directed towards the welleingofot her s as wel | as oneds

As for the principles ohuman rights and individual autonomy
so highly emphasized in Western bioethics, Buddhism describes these
ethical requirements in the form of reciprocal duties between people in
various relationsips, carried out to create a just, harmonious and peaceful
society. Examples of such relationships would be between parents and
children, teachers and pupils, employer and employee, ruler and the ruled
et c. The duties of onéeaherrThessmoahd t o
duties are contained in the voluntary precepts a virtuous person undertakes,
eg. Refrain from killing / harming living beings.

Application of Buddhist Ethics to Modern Medicine

To summarise, the basic principles of Buddhist Ethésl) ahimsa
(or nonviolence) 2)k a r on ddmpassion) and 3) the ethical obligations
of reciprocal duties embodied in the precepts, could be utilised to resolve
most of the dilemmas arising from technological advances in modern
medicine.
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Ethical issuesat the beginning of life

A brief look at the Buddhist attitude towardgortion would
exemplify how Buddhism considers ethical issues at the beginning of life.
According to Buddhi s m, conception
cons ci ogasdhabb of @ d&€eased person seeking rebirth enters a
fertilized ovum. While it is not stated in the scriptures exactly when this
occurs, it is generally believed to be very early in the process of
development. Individual human life is believed to commence from this
point of conception, and abortion, (generally defined as the intentional
termination of pregnancy resulting in death of the foetus), is considered to
be morally wrong, based on the ethical principle of respect for life and non
violence towards all living beirsg

The current Roman Catholic thinking on the commencement
of life is the same as in Buddhism, although earlier, it had varied
from 4 months (according to St Augustine) to-8M days after
conception (Thomas Aquinas). Abortion of course is not condoned by
the church, although since 1967, abortion has been legalised in many
countries under certain criteria.

As for in-vitro fertilization , the procedure itself produces no
problem for Buddhism, but the destruction of surplus embryos would be
considered wrong,sawith abortion.

The first cloning of an animal was met with disapproval and
opposition from the theistic religions, since it appeared to usurp the
authority of a creator God who gave life. From a Buddhist perspective,
there is no objection to this methoil creating life, as Buddhism does not
believe in a Creator God. However, as with abortion and IVF, destruction of
surplus embryos would be wrong.

As for genetic engineering the question should be looked at from
the point of causing harm / benefit toet potential life. Since research in
this field is still experimental, and the beneficial effects uncertain,
Buddhism would discourage such research on the basis of avoiding harm to
potential human beings.
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Euthanasia and end of life issues

I shall now biefly consider the Buddhist viewpoint @uthanasia.
This is the same as fabortion. Active euthanasia is considered morally
wrong, since the intention to kill (or cause death) is present. Even for the
most compassionate of motives, intentional causiny death is
unacceptable. Buddhism considers human life to be very precious, more
valuable than animal life for example, because of the ability of humans to
develop morally and intellectually towards their goal of attaining
enlightenment. Any attempt to gten this life artificially by any person,
i.e. by suicide or euthanasia is invariably wrong. Withholding active
treatment on the other hand, when a patient is about to die, or is suffering
from a terminal illness, is permissible. On this issue, BuddhiGhristian
viewpoints are similar, although for different reasons.

Two years ago, UNESCO undertook to develop universal norms on
Bioethics, which process is now nearing completion. | found it rather
intriguing to observe that the principle of respectlifie; which appeared in
the very first draft, had somehow managed to disappear in subsequent
versions. One of the reasons for this is apparently the very divergent views
held by different countries with regard to euthanasia, and the need to
reconcile thes views. Another reason had been pressure from the feminist
|l obby regarding the mor al status of
abortion. In countries where abortion is legal, the embryo is not considered
as a human being until birth, and therefore ighaut rights. An
international declaration on bioethics that does not mention the fundamental
ethical principle of respect for life is disappointing, but the primary aim of
the declaration was to obtain consensus among the countries.

Conclusion

To conclude, | have shown that the two fundamental ethical
principles in Buddhism that provide guidance to decision making in medical
ethics areahiéis (br nonviolence) ank a r goncdmpassion) towards all

' iving beings, i nc | kadnic orgnoral aaidhs theo wn s e
intention is the most important factor in determining the consequences of
oneds actions. Respect for l'ife and

found in most world religions. However, in Western bioethics, it appears
that religious principles have been replaced to a large extent by
contemporary societal norms, and the value placed on individual rights and
autonomy has transformed medical ethics in the Western world, resulting in
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the current thinking on e.g. abortion andheutasia. These are some of the
reasons why there appears to be a certain degree of conflict between
Western and Asian ethics in the world today.

Perhaps it would be relevant to ask whether it is necessary for
Western and Asian ethics to come closer togethethe current climate of
globalised health in an interdependent world, with increasing international
collaborative research and the development of universal declarations on the
human genome, human genetic data and bioethical norms, | believe that it
would be mutually beneficial for a closer rapport between the two in
working towards consensus.

End Notes
! Emeritus Professor of Pharmacology, University of Ruhuna, Sri Lanka.
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The contribution of Sri Lankan BhikkhuAgs

in the global context

Dr. Hema Goonatilakée
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The Theravada tradition &f h i k s sunvixed in Sri Lanka
till the 11" century when the Chola invasions devastated the Buddhist
civilisation. When it eventually revived, only thikkH -s remained
and it was they who spread Theravada to Southeast Asia. Since 1905,
there have bEn in Sri Lanka, female renunciates knowrdasasil-
mUts) and by the early 19806s, th
momentum. This paper traces from a participant observation
perspective the attempt the author maderestore theb hi k k hu AQ
order, dynamics fahe process including the support and opposition
by bhikkH -s and laity- through which it was finally restored in Sri
Lanka once in 1996 and again in 1998e present paper traces the
historical trajectory of this development over the last 30 years.

Arguments for and against the restoration of the
bhikkhuAgorder

The restoration of the h i k lotder Aagl becoma subject
of debate and discussioior about seventy to eighty years ago by the
19806s. Arguments for andSragai ns-
LankanbhikkH -s as well as by the laity. We would like to review
here the main arguments. A Buddhist society consists of four
components:bhikkhy b h i k k tplkdkd (laymen) anduplsik0
(laywomen). The first two are calledaH) & & g. hSa Lanka dil not
have for nearly one thousand years, the second component, i.e. the
b hi k lsuntil &é order was restored several years ago. daka
sil-m U ts ©f today who have renounced lay life and who observe ten
precepts are equivalent $8maneps (traineeb h i k ls)hwaithg@ to
receive higher ordinatioupsampad).
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The Vinayarules for regulating the life dfhikkH -s andbhikkhuAd
swere formulated five years after the formation of the orddrhdtkhuAgs
and twenty years after the formatiofithe order obhikkH -s. The rule that
was followed during the time of the Buddha and thereafter was that the
precepts fobhikkhuAgs entering the order are conferred by biekkhuAGs
first, and confirmed later by tHehikkH -s. The guestion did natrise then,
as to what the rule should be for ordainindptakkhuAgin a country, or
during a period, wherehikkhuAgs are not available.

The main argument against the restoration obthikkhuAgorder is
that the lineage of the order has been brokad, until such time a Buddha
is born (the next Buddha will be born after millions of years, according to
the Theravaddradition; the next is believed to be Buddha Maitreya), there
is no possibility to establish thie h i k &rden §hebhikkhdd order if
established, is not valid because fhigeravadatradition has it that the
women should be first ordained by thnikkhiA@s, and then by the
bhikkH -s. The Theravadabhikkhuniorder does not exist in Bheravada
Buddhist country any more, butekists only inMahayanacountries, such
as China, Taiwan or Korea. Then, if thieikkhuroorder is introduced from
a Mahayanacountry, it is argued that it would be tMahayanatradition,
and not thel'heravaddradition. It should be pointed out hehat the only
Theravadacountry where thdhikkhuo order ever existed was Sri Lanka
where it was established, just six months after the ordehittkH -s was
established. ThebhikkhiA) order was never established in Thailand,
Burma? Cambodia or Laos.

It may also be mentioned here that Sri Lanka received back higher
ordination forbhikkH -s on two occasions from the countries where the
higher ordination had been earlier introduced from Sri Lanka. When the
order ofbhikkH -s became extinct in Sri Lanka after the Chola invasion in
the 11" century, it was from Burma that King Vijay&u broughtohikkH -

s to reestablish thebhikkhu order. There is no mention of the-re
establishment of thehikkhuiAgorder at the time. Again ii753, at a time
whenonly sUmaneras observing ten precepts existed in Sri Lanka, it was at
the invitation of Kirti Sri Rjasiiha that a delegation dfhikkH -s from
Siam (Thailand) came to Sri Lanka to confer higher ordination on Sri
LankansUmaneras.

If the same rule applies, then, theikkhuniorder, which exists in
China, can be utilised to bring back thieikkhuAgorder to Sri Lanka. The
bhikkhuroordination was introduced to China by Sri Lankdmkkhu?gs in
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433 CE, as recorded in the Chinesairses (For details, see Goonatilake
1988). It was the samiehikkhuAQtradition that later spread to Korea and
Japan. Against this, have come the arguments that China had developed
along theMahayandradition.

Over the years, the question of the restoration of bhigkhuAd
order had also become a subject of debate in the mass media from time to
time. The usual scenario had been as follows: A person of standing who
feels a genuine need for the restoration conmewith a strong plea for the
restoration. A member of theadgha hierarchy either replies in the mass
media opposing the restoration or ignores it totally. The issue dies down
and emerges after couple of years.

As early as 1934, Gunapala Malalasekett®e President and
founder of the World Federation of Buddhists advocated the restoration of
the bhikkhuAgorder by a group of Sinhalshikkhus themselves. He cited
the injunction issued by the Buddha to confer higher ordinatidnlori k, k u n 9
as is recordg in the Cullavaggaof the Vinaya Piaka The text re e
permit you bhikkH -s, to confer higher ordination orbhikkhuA3sd
(Malalasekera, 1934).

The second option he offered was the abolition of lesser and minor
rules. The Buddha in his dedbed bld Ananda, according to the
Mahaparinibbhasutta that if thesadghaso desires, may abolish lesser and
minor rules. The rule thdthikkhuAgs should get ordination froma h i k-k u n 0
first and then fronbhikkH -s, could fall into this category of minor rules.

In 1952, Pundit Narawila Dhammaratana Maha Thera who led a
del egation to an international Buddhi
absence of thbhikkhurgorder is a great loss to Sri Lanka. ThtakkhuAo
order was established in China HhikkhiAgs from Sri Lanka. The
bhikkhurg order there exists in its purity and unbroken line of succession.
Therefore, it is most fitting that we restore titfekkhurgorder in Sri Lanka
with the assistance of Chindskikkhui?gsd (Dhammaratana, 1952).

In more recent times, this question again came up in 1980 when
three members of Parliament (all male) were in preparation of proposals for
the promotion of Buddhism to be presented to the Parliament. One of the
proposalsricluded the restoration of thahikkhuAgorder. This created an
uproar among the Buddhist community, both lay and clergy. This proposal
was then abandoned.
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The Supreme Patriarchs of the three chapters of the order of
bhikkH -s in Sri Lanka were said tde against the restoration of the
bhikkhi?d order. Only one such head, however, had made public
announcements periodically on the issue, and maintained that it could not
be granted within th&heravada/inayatradition.

A new awakening

A new awakening occurred in 1983 when the Department of
Buddhist Affairs in the Ministry of Cultural Affairs initiated a programme
of action for the promotion oflasasi- mUtsU A programme was
launched to provide educational facilities at district levaonastic
institutions todasasil- mU tsttb prepare forPrlthina examinations (on
Buddhist studies and oriental languages), a facility that was available only
to sUmaneras and bhikkH -s up to that time. By 1995, 15 monastic
institutions, which hithed conducted classed only fbhikkH -s, began to
enrol dasasil-matas as well Identity cards were issued ttasasil- m U ts U
as a first step of recognition. A national federatiomla$asil-matas was
formed with representatives elected from dtasasil-m U tolganisations at
the district level. The executive committee of the Federation met monthly
in Colombo to discuss and decide upon the country level activities.

As participant observer

In SeptembeNovember 1984, | made a study/lecture tour in South
Korea, Taiwan, Japan, Hong Kong and China with a view to getting-a first
hand experience of the contemporari i k rkowemént in thélahayana
countries. Before | left on this tour, | had qoieted a comparative study of
the BhikkhudgVinayaof the Theravadand theDharmagupta Vinaya
which is presently observed by Chinese and KoldakkhuAgs.

According to the Sri Lanka chronicles, among the eightéaaya
schools prevalent in thé®@entury BCE during Emperor Asoka's time (who
introduced the order obhikkhus and b h i ki-k tonSpi Lanka), the
Dharmaguptawas an early subect of theTheravadaschool. Our studies
as well as studies conducted by other scholars confirm that the
Dharmagupta Bhikki& Vi mil@syasa they function in China, Taiwan
and South Korea today are the same asTtimravadaBhikkhufo Vinaya
rules, except for an addition of a few minor rules in the Chinésayg
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that reflect the local needs of a social atichatic nature, such as the use of
head cover in cold weather (Goonatilake 1993).

I made a participant observation study in South Korea, Taiwan and
China while staying in nunneries and participating in their religious
activities. | found that the t® of b h i kskboth in South Korea and
Taiwan whereébhikkhurgs outnumbeibhikkH -swas impressive. In Taiwan,
the activities ofbhikkhurgs seemed better organised and well patronised. |
was convinced that Sri Lankadasasil-mU ts 3hould receive highe
ordination from the Chinese tradition, the main reason being that the Sri
Lankan women have a legitimate right to get back the higher ordination,
which was conferred by them on the Chinddekkhui?gs in 433 CE
(Goonatilake 1994). In Taiwan at the Fo Gu&han nunnery in Taipei
where | had good interpretation services, | gave two public lectures during
the twoweek period | stayed. In one lecture, | outlined the history of events
that led the ChineséhikkhiAgs to receive higher ordination from Sri
Lankan bhikkhiAgs, and the need for the Sri LankbhikkhuAgs to get it
back from the Chinese. It was obvious that titekkhuAgs who fled
Mainland China for Taiwan owing to the Cultural Revolution practised the
precepts and continued the lineage without lareak. The only snag with
Taiwan was that Sri Lanka had no diplomatic relations with Taiwan, and it
was unlikely that the Sri Lankan government would consider the idea of
receiving higher ordination from Taiwan. | took the opportunity, however,
to write an appeal to the Fo Guan Shan Headquarters to organise a
ceremony to confer higher ordination on Sri Lantasasil-m U ts.U

In the Mainland China, | was happy to find a resurgence of
Buddhist activities with Buddhist temples and nunneries being restdtted w
government grants, publications resumed, and training schodikifdH -

s andbhikkhuAgs established. | was fortunate to be the first foreign guest to
reside in some of the nunneries in Beijing, Nanjing and Shatighiaivere
being opened up at that time after the Cultural Revolution. | also met older
bhikkhuAgs who had continued to practise the precepts even after they had
been expelled from the nunneries to the countryside. | also discussed with
the officials of he Buddhist Association of China, the possibility of
Mainland ChineséhikkhuA@s conferring higher ordination on Sri Lankan
dasasil-m U ts,l?;\lthough at the back of my mind, | was not sure whether
they were sufficiently organised at that time to stagé sincevent.

After my return to Sri Lanka (December 1984), | wrote to the local
newspapers about the unbroken lineage of the Chbiekkhurgs and their



52

strict observance obhikkhuA) precepts, both in China and Taiwan, and
advocated the restablshment of higher ordination in Sri Lanka with
assistance from the Chinese tradition. | also translated theBiaxbkni-
chang(Biographies obhikkhuAgs) written in China in 520 CEThis book,
which deals with biographies of outstanding Chinbl&khuAgs in the
past, describes also how two teams of SinHalikkhiAgs headed by
Devasara (Tiesaora) traveled tgoresentday Nanjing in 428 and 433 CE,
and conferredhigher ordination at the Nanjing monastery on more than 300
Chinese nuns who had by thaeceived ordination only frorbhikkH -s.

The book also describes the exemplary discipline observed by the Chinese
bhikkhirgs. | made arrangements to distribute the printed copies of this
book free to as mangasasil- m U ts s possible It was reportedo me

that the book was widely read by tHasasil- m U ts,(and that the strict
discipline observed by the ancient ChinbhikkhuAgs as given in the book
dispelled certain misconceptions, ttasasil-m U ts,(their devotees and
bhikkH -s had about the discipline dahayanahikkhuAgs.

In 1985, a delegation of Buddhist scholars to China was led by the
Minister of Cultural Affairs to explore the possibility of restoring the
bhikkhu?o order in Sri Lanka. The report of the delegationsweever
released, although one member of the delegation mentioned in an article
that an unbrokebhikkhutolineage continued to exist in Chika.

Subsequent to the visit of the Minister of Cultural Affairs to China,
| was requested by the Department of Bhidt Affairs of the Ministry of
Cultural Affairs to draft a memorandum stating all arguments from my
experience and knowledge in support of the restoration obhitkhurd
order with the assistance from China. | drafted a memorandum, but | have
not beeninformed of the fate that befell the memorandum | drafted. It is
well known, however that leading establishment Buddhist organizations,
such as the All Ceylon Buddhist Congress, Young Men's Buddhist
Association, Mahabodhi Society and Buddhist Theos@pldociety had all
passed resolutions against the moves for restoration taken by the Ministry
of Cultural Affairs.

The movement gathers momentum

Although the effort made by the Ministry of Cultural Affairs to
restore thebhikkhuoorder, yielded no resylthe interest generated during
the period 1984985 continued to gather considerable momentum. The
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debate and discussion in the mass media did not die down as before to
surface after another couple of years. The issue now turned into a
continuing publicdiscourse. Newspapers, both in Sinhala and English
languages gave coverage to the arguments for and against the restoration of
the bhikkhuAQorder. A weekly Sinhala newspaper on Buddhism ran a series
of articles for twelve months in 198889 on the conbtwersy between a
seniorbhikkhuand a strong male advocate of the restoration. For the first
time, a documentary was made in 1986 by the State Television Corporation
on the dasasil-mU ts Gnovement, its history and the contemporary
situation, with interviews from advocates as well as from opponents. | was
an informal consultant to the film, and was also interviewed as an activist
advocating the restoration. Immediately after a SupremeaRatrivho was

the most vocal opponent of the restoration of hhé&kkhuAg order, | was
invited to present arguments in support of the restoration. The film won the
award for the best documentary of the year. This was a good example of
media freedom in theotintry at the time.

The dasasil-m U ts Gvere now in the process of gaining self
confidence and seHfisteem due to the State patronage lent to them even on
a small scale. In addition, the strong resentment dblilkH -sdhierarchy
to the restoration ofhe order ofb h i k-khadcha@ncouraged some of the
youngerbhikkhuAgs to better equip themselves with more education and
greater disciplinary strength. The fact of marginalisation itself had
apparently given them a spirit of militancy that could buitdto challenge
the order obhikkH -sin time to comé. Up to this time, the young militant
bhikkhidds who had the courage to write to the local newspapers
advocating the restoration of thnikkhu?0 order constituted only a few.
Many more youndhikkhuA@s were seen voicing strong sentiments in the
mass media in support of restoration of biekkhuAgorder. (I would like to
mention in parenthesis here that a request by thehsasil-m U ts (how
bhikkhiA) Ambala Rohana Gnanaseela, an articulate nun, the then
President of the Hambantota District Daslamata Association during a
visit to my houseDasasil-matas coming to Colombo would stay in my
house.Bhikkhidg Ambala Rohana Gnanaseela formally reqeeesthat |
become adasasil- m U ttdJhead the movement for the restoration of the
bhikkhuroorder, and become the fifshikkhurounder the new dispensation.
Her argument was that in the "18entury, thebhikkhg-s and laymen put
forward the articulate lagan to head the Buddhist challenge to the
Christians who would later become Ven. Migettuwatte Gunananda.
Following the laid down procedurBhikkhidgAmbala Rohana Gnanaseela



54

formally requested my husband to let me becomdasasil- mUt 10
explained that was not ready for such a bold move. A few days later, my
husband and | went along with Ranjani de Silva looking for Kusuma
Devendra who was residing asam a g {layirekunciant) for some time,
and expressed our blessings and support to her to leadhistoric
restoration of théhikkhurdorder).

A women's rights issue

A new trend that took place during this time was that local
womenébés organisations for the first t
the bhikkhvpor der as a women6s rights i ssu
Women), the first feminist organisation in Sri Lanka of which | was-a co
founder took the initiative to invitdasasil- m U ts @ discuss the issue at
several seminars at national and district levidhis activity made the
bhikkhuifdissue to a women's rights one for the first time and did draw the

attention of national womends organis

Another sign of hope was that a critical mass of schelacth lay
and bhikkhus from universites and monastic institutions advocating
restoration, has been building alliances wddsasil-m U ts.U Articles by
these scholars began to appear regularly in daily and weekend newspapers
and magazines.

An annual magazine devoted to the issue of &storation of the
bhikkhuAg order calledVieheni UdawaDawn of thebhikkhuAgs) initiated
in 1990 byBhikkhiAgAmbala Rohana Gnanaseela, had been able to harness
the support of many BuddhigthikkH -s and lay men and women. A
monthly version of this magame calledSiri Lak Meheni Udaw#&Dawn of
the bhikkhiA@s in Sri Lanka) published by Janopakara Buddhist Society,
Kandy had also attracted a great deal of attention to the issue. The Society
published booklets in Sinhalese and English in support of the issue, which
were widely disseminated.

The publication barticles advocating the revival of thodikkhuAQ
order in mainstream Buddhist magazines, both in Sinhala and English had
also become a regular feature by that time. To cite an example, the annual
Buddhist publication of the Sri Lanka Government Printibgpartment
called Nivan Maga (Way to Nirvana devoted its 1994 publication to
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women's liberation, adorned with a picture of a serene-siasal t U
entering a shrine room with a bowl of flowers. This issue had a galaxy of
bhikkH -s, dassil-m U ts,{laymenand women contributors advocating from
different perspectives the revival of thieikkhuAgorder.

External pressure

By this time, several American and European women, ordained in
the Theravada tradition, were also active in the campaign for the Irefiva
the bhikkhuAgorder. The writings of these women brought the issue to the
international arena. Special mention should be made of the contribution
made by the German born Sister Khema
Womendés Or gani sheritnild@hin BodhiGaya,dntiz @ne lofy
the stated objectives of the Sakyadh

was, ié to assist women who wish to
establishing full ordination for Buddhist women in countries wher ritoit
currently availabl eo. Hi s Holiness th

first conference fully endorsed the restoration of thtekkhuAg order
(Sakyadhitd989). Sister Khema who frequently visited and stayed in Sri
Lanka from time to time, provided considerable support and encouragement
to thedasasil-m U tsid Sri Lanka.

Another factor has been that many Sri LankdikkH -s running
Buddhist centres and templén the West had increasingly become open
minded towards the issue. Ven. Walpola Piyananda Thera of the Los
Angel es Buddhi st Vi h Ubhikkhusvta sondach e of
sUmaneri ordination as early as 1987. In addition, educated Sri Lankan
bhikkH -s who travel frequently outside the country have been exposed to
questioning of the rationale for excluding women from the Buddha's order.

Initiatives for the restoration of theb h i k &rden §

Within Sri Lanka itself by this time, maniyhikkH -s had become
increasingly sympathetic to the issue. Several schbiékH -s have, for a
long time, been in favour of the restoration. It was only thebtijkhu
hierarchy that had harboured strong sentiments against it.
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A serious effort to restorine bhikkhuAgorder was made in 1996 by
the Sri LankarBhikkhu,Ven. Dr. Dodamgoda Revata Thera, the Bharata
SaighaNayaka (Sri Lankan@&ghan Uy a k a o f I ndia) with
few leadingbhikkH -sin Sri Lanka headed by Ven. Mapalagama Vipulasara
Therm. Ten dasasil-mU tslrom Sri Lanka were selected to undergo
training in missionary work in India. After three months of training, in
December 1996 at Sarnath, India, at the very place where the Buddha
founded thebhikkhurg ordination, five Theravada monks from Sri Lanka
administeredsUmaneri ordination to the nuns in the morning, and in the
afternoon KorearbhikkH -s and bhikkhitgs from Korean Centre of the
World Centre of the Buddhist Council administerggsampat) to the Sri
Lankanb h i k-$ acoogding to the Dharmagupta Vinayaeir ordination
was confirmed by a team of Korean and Sri LanBéikkhus. Kusuma
Devendra became the fidsth i k, kh@& mo3t suitable to be in that position
due to herDhamma training and edcation. | withnessed the entire
proceedings, but was disappointed, not entirely because of the Korean
language they conducted the ceremony, but feeling that at least our nuns
should have been dressed in Theravada robes.

By 1996, more meaningful initiatives in the direction of the
restoration of théhikkhuAQorder took place in Sri Lanka. An influential Sri
LankanBhikkhy Ven. Inamaluwe Sumangala Thera, the abbot of a 2,200
year old monastery in Dambulla in the centredyince of Sri Lanka had
established aBhikkhidd Educational Academy to provide training to
selected dasasil-m U ts Unith the objective of conducting a higher
ordination ceremony in Sri Lanka. Although many of tasasil-m U ts U
had high formal educatian the DhammaandVinayg it was important that
they be trained in the practice of the 311 precepts. Trainees were selected
after a written and an oral examination. By the time, Btekkhuo
Educational Academy in Sri Lanka had competed the training rek th
teams ofdasasil-m U ts,(an international higher ordination ceremony was
being organised by the Buddha's Light International Association of Fo Guan
Shan, Taiwan in February 1998 at Bodh Gaya, India. (I was happy that the
request | made while staying in a Fo Guan Shan nunnet984, referred
to above was at last being materialised.) Ven. Sumangala Thera seized the
opportunity, and arranged for twenty of his trainees to participate in the
higher ordination ceremony at Bodh Gaya.

The objective of the higher ordination ceremonyBatih Gaya, as
stated in fliers and banner s was :
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bhikkhu®o lineage from Indian and Sri Lankan missionaries, the Chinese
feel that it is their duty to return the IdshikkhuAglineage to the ancestral
lands. As such, F&Guan Shan has accepted the invitation to sponsor a
higher ordination, at the most sacred place in India, Bodh Gaya. This will
allow bhikkhuAgs living in  countries such as India, Sri Lanka, Nepal,
Bhutan, Thailand, Western countries and so on to havepgpertunity to
take higher ordination. o

A total of 149bhikkH -s and bhikkhuAds (14 bhikkH -s and 135
bhikkhuAgs) who received higher ordination came from Asian countries
such as India, Sri Lanka, Nepal, Taiwan, Korea, Japan, Malaysia,
Singapore, ldng Kong and Vietnam and western countries such as
England, Germany, Italy, Spain, Belgium, US, Canada, and Australia. They
received higher ordination in accordance with one of the original traditions,
Dharmagupta an early branch of th€heravada which @ntinued with an
unbroken lineage in China and Taiwan. The Sri LanhikkhuAgs took
ordination from bothbhikkH -s and bhikkhiAds who belonged to the
Theravada and Mahayana The twentyfour bhikkhu preceptors and
witnesses includethikkH -s of Theravalatradition from India, Sri Lanka,
Thailand, Cambodia and Nepal, aplaikkH -s of Mahayanatradition from
Taiwan, Hong Kong and Malaysia. The twelbhikkhuAQ preceptors and
witnesses came from Taiwan, Korea and the United States (ordained in the
Tibetan tradition).Sri LankanbhikkH -s served as preceptors of the Sri
Lankanbhikkhupgs.®

Just prior to the ordination ceremony, a-oveek long training was
given to the bhikkH -s and bhikkhuAds at the same spot. | watched the
training as well as this historic higher ordination ceremony (I was
pleasantly surprised to see the abbess of the Fo Guan Shan nuwherg
in 1984, | advocated the restoration of tikkhuAgorder in Sri Lanka with
assistance from the Chinese traditioserve as one of the preceptors. She
recognised me after 14 years). Each and every sentence spoken in Chinese
was translated into English, and translated into Hindi or Sinhalese in small
groups. Sinhala translation was doneBbykkhurgKusuma. AllTheravada
bhikkhiAgs were dressed in their traditional yellow robe, while the
Mahayanabhikkhur@s were attired in their own style of robe. In spite of the
international nature of the cerenyorsri Lankans could identify themselves
with the event.
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BhikkhuAgQorder re-established on Sri Lankan soil

Several months later, Ven. Sumangala Thera organised a grand
higher ordination ceremony for the first time on Sri Lankan soil in the
presence of a large array of recognised Sri LartdaitkH -s. Here the
twenty bhikkhiAgs who received higher ordination iBodh Gaya gave
higher ordination to another twentyo dasasil-m U tsWho had completed
training at theBhikkhuro Educational Academy. It was history unfolding.
The ceremony was conducted at the ordination sa) gmll | j &f ahe
2,200year old temple, which was up to then used exclusivelplitdkH -s
ecclesiastical activities. The event was highly publicised with apage
supplement in a national newspaper. News of the event was carried in
banner headlines in severational newspapers including the state owned
ones on the following day. Impressive picturesbbikkhuAgs walking in
single file with their bowls and robes adorned several newspapers. Ven.
Sumangala Thera in an interview recorded immediately afteeu@et for
that evening's news over the State Television Corporation, emphasised the
fact that in restoring théhikkhu?0 order after nearly 1000 years in Sri
Lanka, he merely followed the injunctions laid down by the Buddha.
Immediately after that, | wasterviewed for the same news coverage, and |
highlighted the benefits thighikkhuigs with better recognition could now
bring to the communities at large, and to women in particular.

To the surprise of every one, there were no negative reactions from
the bhikkhus hierarchy. One reason may be that Ven. Sumangala Thera
himself is a higkrankingbhikkhu.Surprisingly, the Supreme Patriarch who
is the most vocal on this issue also kept silent. Several months later, when |
interviewed Ven. Sumangala Theamfind out the reasons for the absence
of negative reactions, he said that it may be that the Supreme Patriarch is
forced to keep silent for fear of losing some of his educated middle class
devotees who are supporters of the restoration ditthéxhuAgorder.

It should be added here that several strategies were adopted by the
Ven. Sumangala Thera to promote the recognitiobhtkkhuAgs from the
very beginning of the training programmes at BigkkhuA) Educational
Academy. Lay devotees of all traindasasil-m U ts,Whatever district and
province they came from, whether far or near were expected to contribute to
the programme by providing food to all trainees, based on a roster system.
Through this strategy, the lay devotees from all over the cogaime to
identify themselves with the training programme as well as with the final
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outcome of the programme, which is the restoration of kthikkhdo
ordination.

Another strategy the Ven. Sumangala Thera employed was to lay
out a detailed plan for recepti activities when théhikkhuAgs return to
their communities after receiving higher ordination. The reception
committee should comprise the sertibikkH -sin the district, Members of
Parliament and other dignitaries and media personnel, and the public
meetings to felicitate thbhikkhuAgs should be presided over by the chief
bhikkhuof the area. The idea is that it is from thieikkH -s and others in
the area, that thehikkhdAgs should gain acceptance.

The most important triumphant landmavks made in the welcome
speech made by Ven. Sumangala Thera at the opening ceremony of the
colossal Buddha statue and the newly constructed building complex at his
temple premises. When hRhikkhublikkheAs s e d
Up Us a k a 0 U pittbsdi disdiples of the Buddha), it was history
unfolding after nearly one thousand years. It is significant that this address
was made in the presence of the Supreme Patriarch of the Asgiriya Chapter
and many other leading monks in the country. The Supieatriarch of the
Malwatta Chapter was represented at the ceremony by its Secretary
General. The Ven. Sumangala Thera added that therogluction of the
bhikkhuAgorder would strengthen Buddhist religious activities to serve the
people in Sri LankaCeylon Daily Newsl4. 5. 2001). Equally significant
was thes @) h i k a offdrétirtaa500bhikkH -s and 50bhikkhiAés who
walked in procession to take their seats in the new building.

The training programme at the Academy continues and more
groups of SrLankanbhikkhuA@s continue to receive higher ordination.

Like Bhikkhu-s , B h i-skpkriorm &dglesiastical acts

After the ordination of the first team dhikkhuAgs in Sri Lanka,
the training was divided into two sectiofis pre-ordination and post
ordination. Like the bhikkhus, bhikkhtAgs are required to perform certain
ecclesiastical acts, such as fortnigh®yJ t i m eekititibngdiscussion on
any violation of these rules among thhikkhirgs) and annuakahina
(robes) ceremonyThe bhikkhuAgs after receiving higher ordination were
required to assemble from time to time at the Academy to get guidance on
ecclesiastical practices as well as to maintain a collective spirit and stability

t
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of the lineage. A code of ethics fohikkhuAgs with detailal instructions on
the observance of monastic practices was instituted.

Within a couple of yesa@bal alres
with a demarcated boundary, especially constructed for performing
ecclesiastical acts) attached tb h i k k0ruAg)have bes
constructed in different parts of the countB/h i k kskwhoA\g in
the vicinity osfgettodgether ® pesfarmideekiyl| a k a
Pati mokkha rul es, and tshvailabtetinher s u
the nearbyp h i ksk hinonast er ikkhesO wpe hmt kei bh.

Another BhikkhuA) Training Centre attached to the Newgala
hermitage in Galigamuwa in the Kegalla district, had been established
under the guidance of a sentanikkhu. This bhikkhuwho established the
first dasasil U r U areund fity years ago in memory of his mother, had
been working towards the restoration of theikkhUAD order ever since.

There are 18J r U-snfunctioning under his sponsorship at present, and
forty dasasil-matas selected from thesd r U-snaeceived bhikkhuto
training at the Centre. They received higher ordination at a ceremony
organised by Fo Guan Shan monastery in Taiwan in April 2000.

There is today a total of nearly 700 fufledgedb hi k ssh u A0
in Sri Lanka.
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The new tasks performed byBhikkhuAgs

Dasasil-matas have always been well accepted in village
communities as an integrnphrt of the community in which they live, unlike
in towns and cities whetghikkhus and their monasteries make a dominant
presence. Oftedasasil-m U tUW U-sia the vilages are constructed with
donations from the village community, in addition to those given by their
own families. Dasasil-matas are offered food and other requisites by the
community, and are invited to their homes on special occasions to partake
of food. Dasasil- mU ts(h turn give blessings, and serve the spiritual
needs of the community.

Many dasasil- mU ts Oalso play a leadership role in social and
community activities in the area, such as building bridges and roads, and
running preschools. $ice manydasasil-m U ts eeceive land as donations
for their O r U-sim remote villages, where the inhabitants are poorer and
also have far less facilities, thlasasil-m U ts Epend a great deal of time in
organising activities to improve the living catidns of the people. These
dasasil-m U ts Bre more at the service of the villagers thankthi&kH -s.
Furthermore,dasasil-m U ts Gire more easily accessible to the villagers,
especially to women who need emotional support For example, it is to the
dasasil-m U ts,Ch woman would run to escape from, say the beating by a
drunken husband, or to get advice about the bad behaviour of a son or
daughter.

There were, however, a few tasks that could not be performed
by dasasil-m U ts Because they were nqualified to do those. For
example, anghika danal alms given to a group of five or more
members of thesa & g btaikkH -s and/orbhikkhunis), believed to
grant great merit to the donor, and the performance of funeral
ceremonies. One of the first new taskhich was undertaken by the
newb hi kiswas®&@ ghi ka dUna

Officiating at funeral ceremonies is perhaps the most
important of the religious functions of thea & g. hSince the
restoration of theb h i k kohdarAtbere have been only a few
instances ofbhikkH-s and b h i k s Ipartisipating together at
funeral ceremonies. Since practically every big village or a cluster of
small villages has a monastery, it is to be expected that the villagers
would certainly invite the bhikkH-s to officiate at funera
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ceremonies. It is significant that by the end of 2,010, however, there
have been at least seven instances (to our knowledge) where the
villagers invited bottbhikkhus andb h i k ls.ITlei were offered

seats with the same height on either side of the dead body, and both
groups chanted together. The customary ritual (offering of robe in
memory of the dead) made by one member ofsthé g lwaa made

by abhikkhu.At the end of the ceremgnbhikkH -sandb hi k {sh u A
were offered the same kind of gifts. ThdsekkH -s are certainly

more liberal onesvho do not feel their status threatened in public.
These instances speak of a beginning of an acceptahch of k {sh u A §
by the villagebhikkH -s.

All night paritta ceremony (chanting blessings for protection) in a
specially constructed pavilion has been conducted bhikkH -s for
centuries, althouglilasasil-matas were called upon to informally chant
paritta on pregnant women and occasionadly sick persons. In recent
years, however, some village communities have been invitagasil-
matas to conduct all nighparitta ceremony in a specially constructed
pavilion. In interviews | made in two such communities in two different
villages, five yars ago, the villagers revealed that they preferred to get
dasasil-m U ts o perform all nighparitta ceremony in spite of the fact
that they were aware that such an act would yield less merit because they
did not belong to theadgha. The reasons thegave were as follows: a) it
was difficult to find ten or moréhikkH -s in the neighbouring villages to
conduct the ceremony; b) it was easier and cheaper to host and attend on
dasasil-m U ts than on bhikkH -s; c) dasasil-m U ts Gvould chant the
required number oparitta-s unlike thebhikkH -s who would tend to cut
short.

All night paritta ceremony in a specially constructed pavilion by
bhikkhuAgs in villages is becoming more and more popular in remote
villages. They perfornthis ceremony with more confidence due to their
enhanced spiritual status.

There have been also rare instances where in certain villages, the
bhikkH -s have tried to dissuade villagers from attending the full moon day
religious ceremonies ibhikkhitoU rmias, possibly because of a fear that
the patronage dfhikkhusd6 t empl es woul d decrease.
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Bhikkhu-s now invite BhikkhuAgs

In the last couple of years, increasing numberstokkH -s have
been inviting bhikkhiAgs to their temples to conduct sermons and
meditation sessionBhikkhurgs, because of their sheer competence and
empathy with their audience, are becoming increasingly popular in the
bhikkH -s' temples.

Bhikkhuni-s spreadbhikkhuAgorder in other countries

Like bhikkH -s of yore, bhikkhitds perform the historic role
performed by their counterparts for centuries. Either nuns from other
countries come to Sri Lanka to receivpsampat) or our bhikkhiAgs go
out to confeisUmaneriandupsampatlordination on foreign nuns.

After the establishment of thighikkhuAQ ordination in Sri Lanka,
nuns from Thailand, Vietham and Myanmar were the first to come to Sri
Lanka to receive TheravatthikkhuAgordination. The first such person was
Professor Chatsoarn Kabilsingh (now Bhikkhuni Dhammananda) who
received sUmaneri ordination in Sri Lanka in 2001. The Sri Lankan
Bhikkhuito Saddha Sumana who ordained Dhammananda went to Thailand
and conferreds U ma romlination on a Thai woman with the name
DhammarakkHa in 2002.

I n Mar c h 200 2, at Ven. Tal al | e
TapodhanUr Umaya at Mt. Lavinia, seve
from Vietnam and one from Malaysia receivegsampat ordination. A
ten precept nun from Myanmar and one from Taiwan recesv€tima n e r i
ordination.

In 2003, Bhikkhuni Dhammananda receivegsampat) at Ven.
Tal alle Dhammal okads Temple TapodhanU
Bhikkhurg Sudhamma, an American nun, Bhikkhuni Gunasari, a Burmese
nun living in the USBhikkhuAg Saccasati, another Burmese nun. A grand
reception was organized at the Sakyad
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Conclusions

It is significant to remember thalasasil-m U ts,(at least for the
last 6070 years were fighting for their rights, though in a less vocal style.
They had, over 60 years ago, adopted the use of yellow robes instead of

white. Alt hough a few monks had c¢comm
monastic rul esé an d apamé df &amnioh lErchin 6 si v u
Sri Lanka which | it edasdsilnpUtsthemns 6r

determined to continue. This was in effect, the first advancement they
made. Even though they observed just ten precepts, they were well accepted
by their devotees, because of the close empathy they had developed with
them over the years. Ashikkhurgs, with increased spiritual status, they
now have more social recognition. On the part of thtekkhuAgs
themselves, their seffisteem has enhanced, although their behaviour was as
good as that of &hikkhuAQ even earlier with ten precepts. On the prt

the Buddhist communities, they seem to be pleased that by making
offerings to bhikkhuA@s, or getting thebhikkhuAgs to perform religious
functions, they now get full merit. The recognition bfikkhiAgs by
bhikkH s is increasing mainly because thieikkhuA3s are respectful to the
bhikkH -s and do not do anything to offend thigikkH -s.

The main obstacle still, however, is the wenognition of
bhikkhuAds by thebhikki-sd hi er archy at of ficial I
couple of years, no monk amyl person has registered their opposition to the
restoration of théhikkhurorder. Even théhikkH-s0 hi er archy app«
have accepted it. In fact, some of them have expressed that in private. They
will soon swallow their O6prided after

End Notes

I Former Senior Lecturer, Department of Pali and Buddhist Studies, Univefsity o
Kelaniya, Sri Lanka.

2 There is reference to its existence in twd" I&ntury inscriptions (Than Tun
1956). But, nothing is known about where thd i k &darmerfrgm, and why they
disappeared. Burmese nuns today observe eight or ten precepts.

3 Wickramagamage, 1985

4 Goonatilake, 1985

5Goonatilake,1996.

¢ Goonatilake 1999.
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BUDDHIST EXPLORATION S
FOR THE NEW GLOBALIS ED WORLD

Susantha Goonatilake

There are some stray references to possible Buddhist influences on
European classical thought. Aristoxenes (320 BCE) mentions a
dialogue on human life between Socrates and an Indian philos8pher.
Pythagoras, one of the founders of Orphism, is alleged to have traveled
wi dely and been influenced by among
has such characteristic South Asian viesgransmigration of the soul and

the ability to recollect past |ives.

fought in the Trojan War in a previous lifé. Almost all the theories,
religious, philosophical and mathematical, taught by the Pythagoreans,
Rawlinson has noted were known in India in tHeog@ntury BCE. Thus
Pythagoreans like the Buddhists refrained from destroying life and eating
meat

Empedocles (49@30 BCE) a disciple of Pythagoras propounded
the four element theory of matter and therfthumour theory of disease.

Empedocl esds theory that -mathtwaer, consi
air and fire has parallels in the earlipafica blgta concept oforf hu v i Up,

t ej a sandUwk y@arth, water, heat (fire), air and emptinéstber). It
should be noted that the Buddhists recognized four: earth, water, heat and
airvii, The later, Aristotelian view of the physical world also incorporated
the essentigbafica blgta concept with five elementsearth, water, air, fire
and ether.The doctrine of four humors was later followed in medicine by
Hippocrates (46377 BCE). The theory of humors evokes direct
comparison with th&ridod of Ayurveda*™

Atomic theories likewise again occur in the two systems, appearing
earlier in South Asiain the atomic theory of the Buddha, and was earlier
than that of Democritug: Heraclitus's concept of everything in a state of
flux is preceded in a more sophisticated manner byathecaand anatta
discussions of the Buddhists. Thguestions of Milindaphilosophical
di al ogues between the Buddhi st mo n k
Menander indicate the continuing intellectual dialogue between Greece and
Buddhism in the posAsokan period. And neoplatonism had very many
features in common with Buddim, especially its recommendation of
abstention from sacrifice and meat eatfhg.

N
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These discussions find an echo in other writers like Clement of
Alexandria in the ? Century CE who referred repeatedly to the presence of
Buddhists in Alexandria and was tfiest Greek to refer to the Buddha by
name. Clement was firm; flatly declaring that the 'Greeks stole their
philosophy from the barbarians'. An evidence of continuing contacts with
South Asia even in the European Dark Ages even in the extreme North of
Europe exists in the form of a Buddhist image dated from cifcee@tury
CE discovered under the oldest church in Sweden.

With the passing of its Classical age and the onset of the Dark Ages
in Europe after the advent of Christianity, contacts betweenpEuand
South Asia continued, this time largely through Arab intermediaries. The
Arabs were now to perform the functions earlier performed by the Persians,
Alexandrians and Greeks which had brought together the ideas of East and
West. One could give exames during the time of the Enlightenment
which brought Europe out of its stagnation.

Thus the cadiscoverer of the calculus, Leibniz, Needham noted
was probably influenced by the time moments concept of Buddta@até
v U dimcorporated in the concept ofeibnitz's "Monadology" which
perceives the world as consisting of unextended atomic -pmEtantE,

The scientific Revolution accompanying the Enlightenment challenged
received Christian dogma. Newton's ideas were now to influence the
economic and polital ideas of his time through Locke and David Hume.
They created a climate of skepticism that challenged the given order and
ultimately led to the Enlightenment. Several commentators have pointed to
the surprising and detailed similarities between theghbof David Hume

and of the Buddha. These commentators included such scholars as
Moorthy, Whitehead and de la Vallee Poussin , especially in relation to the

idea of the self. Jacobson summari ze
viewpoints separated by v e r 2,000 year s, it her e i
thoughts, no perceiver but the perceptions, no craver but the cravings... The

similarity. .. i s strikingo. This coin

no accident but probably due to transmission of Bisldideas from
Thailand. These initial parallelisms and influences were increased in the
coming centuries.

Partly as a result of translations, many of the more accurate ones
being through the Royal Asiatic Society in Sri Lanka and its lay and monk
assocites, several T9century philosophical figures were attracted to South
Asian ideas. Schopenhauer had identified the central tenets of his
philosophy as expressly common with Buddhism, partly one should add due
to a gross misunderstanding of the Buddhishoept dukkha often
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transl ated wrongly as Osufferingé. Ni
his later period because of his relationship with Schopenhauer. Many other
German literary and artistic figures of the"i#ghd early 20 centuries were
also influenced by Buddhism. They included Richard Wagner, Eduard
Grisebach, Josef Viktor Widmann, Ferdinand von Hornstein, Max Vogrich,
Karl Ghellerup, Fritz Mauthner, Hanz Much, Herman Hesse and Adolf
Vogel.

Americans in turn had begun to discover Asiaought in the 18
century but this expanded significantly in thé"1&ntury. Ralph Waldo
Emerson was one such important figure who was to declare, in exaggerated
ful some fAThe East is grand and makes
Other admirersiicuded Thor eau, Al cot-selilmgnd Par
book AThe Light of Asi ao, the Theosc
Parliament of Religions in 1892 were some key events in an eventful
century of bringing non Western ideas westwards. The World Partashe
Religions was meant to be a celebration of Western civilization and its
religions, but it introduced perhaps for the first time in the Western sphere,
South Asian thought to a large Western gathering especially Buddhist
thought through Anagarika Dhaapala. Colonel Olcott and Madame
Helena Petrova together had established the Theosophical Society in New
York in 1875 with the objective of studying "ancient and modern religions,
philosophies and sciences". The movement was a curious mixture of the
occut and a search for serious knowledge and attracted many influential
persons such as Thomas Edison. After Olcott and Blavatsky had personally
taken up abode for some time in South Asia, they also helped inspire the
local population of the worth of their giaintellectual heritage, although,
because of the Theosophist interest in the occult, not always in what we
would call a scientific direction. In fact Olcott in his later years was to be
denounced in Sri Lanka as distorting the real message of Buddhism.

By the end of the @century exchanges had now intensified. It
was observed by Dale Riepe, for example that there was Buddhist
influences on William James, Charles A. Moore, Santayana, Emerson, and
Irving Babbitt and these influences helped enlarge #imatks in America
on philosophy especially on perspectives in epistemology, psychology and
on the self .
As we entered the #@entury these contacts continued and expanded. This
interest in Eastern inspired thought would sometimes lead to the crefation o
a background for important scientific discoveries. There are thus traces of
Eastern philosophical influences and parallels in the realm of modern
physics for example in the preparation of the background for Einstein's
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theories through the philosophicaleias of Ernst Mach and Hume both

having almost identical views with Buddhism on the nature of the self.

These were two of the few philosophers which Einstein read before his
Special Relativity paper. Einstein gave Mach credit for significant
influences onhis own thinking especially in the development of Special

Rel ativity. He al so wanted his Gener
ideas.

Mach himself had an attraction to South Asian literature and
science, including its mathematics. Some of his friende Beiddhists like
Paul Carus and Theodor Beer. Paul Carus was strongly influenced by
Buddhi sm and his viewpoint which he ¢
to the philosophical positions of Ernst Mach. Ernst also contributed to Paul
Car us 6 TheQ@pe Gaudtand The Monist Although Mach did not
write extensively on Buddhism, in 1913 in an autobiographical fragment he
wrote tellingly:

| can scarcely confess how happy | felt, on thus becoming

free from every tormenting, foolish notion of personal

immortality, and seeing myself introduced into the

understanding of Buddhism, a good fortune which the

European is rarely able to share.

Although Einstein, the physicist was influenced by Mach the
philosopher, Einstein himself in his own later philosophical musings after
his main discoveries were essentially over, rejected adherence to what he
caled"MachBuddhi st reductioni smo.

The example BErnst Mach brings us almost to the threshold of the present.
In the last four decades South Asian intellectual interactions with the West
has increased.

Buddhism in America today has found many homes and many
voices. Several writers have drawn attentiorthe effect of Buddhism on
American culture, including for example on its p@gorid War 2 poetry.

The reform and protest movements associated with the 1950s Beat
Generation and the 1960's counter culture had several threads that owe itself
to Buddhism. This international flow of Buddhist ideas has had many
effects down to some subject matter in medical and psychology faculties in
Western campuses

A Search for New Psychologies

Many explorations had begun to nibble away in the 1960s at the
received wisdm of Western psychology. Buddhism generally posits that in
most people, there is a distortion of perception which however, can be
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changed by techniques such as meditation. Several Western researchers
have, now supported these claims that cognition carerd&nced by
meditation, mindfulness training is a cornerstone in such effarts

The initial studies done on the general topic of meditation was by
Dr. Herbert Benson and his colleagues at Haifar@ihe results of these
and other related studies were puidid in the most orthodox of scientific
journals. Initially they were done on Transcendental Meditation TM and
later on Buddhist meditators. The direct Theravada connection is seen in the
case oV i p p airdlaencéd psychology.

A new mode of perception, experimental observations indicate
occur afterVi p p awhm dinong other qualities, are more animated,
sensuous, and vivid and syncretic. It results in new experiences beyond the
everyday ones and results in new perceptual isesvhitherto blocked or
ignored™. Daniel Golemari a near household name in US psychology
today and whose first book was on Theravada, published in Kandy
observes that meditation results in a flow experience. This is characterized
by a merging of actio and awareness. It also is accompanied by increased
attention to a limited stimulus field blocking out others, a heightened
awareness of body states and their function, and clarity as regards cues from
the environment and how to respond to it. Meditateads, therefore, to a
sharpening of perception and to selectively responding to the really
important stimuli from the environmeit. Clearly, the meditators had a
physiologically healthier respor&é.

One of the earlier figures like Daniel Goleman to femgri Lanka
Theravada ideas directly into post World War 2 psychotherapy was the
British psychiatrist R.D. Laing, who imbibed it especially through his
interactions with the late Godwin Samararathne. In the late sixties, Laing
influenced a significant nuber of his colleagues. He began as a Freudian,
but through several stages, came to a mixture that combined Buddhism with
existentialisni™.

Mikulas has pointed out the many commonalities between Buddhism and
behavior modification. These are a focus on theréhand now" and a
derived "ahistorical" attitude; emphasis on the perception of reality as it is
without distortion. He argued for greater integration of Buddhist practices
in behavior modification packages. He considers Buddhist literature as a
storehous of information for psycholod¥. De Silva discussed the
parallels between this Buddhist tradition and modern behavioral techniques
such as in thought stopping, modeling and in behavior modification for
treatment of obesity and stimulus contftl He findsresemblance between

the Western and the Buddhist, in both concepts and prattices
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Jon KabaiZinn, the director of the Stress Reduction Clinic at the
University of Massachusetts Medical Center has successfully used
mindfulness meditation to help patientsffering stress related disorders,
including chronic pain. He gets each of his patients to become the scientist
if his or her own body and mindo, get
of randomized trials, these techniques have yielded both physical and
psychological symptom reduction that persists over 4itheDr. Dean
Ornish of Harvard University who developed the only system that has been
scientifically proved to reverse heart disease and has been given high
publicity. A significant part of the Ornistystem is in the use of meditative
type exercises straight out of standard Theravada préetice

By the nineties, sufficient scholarly data as well as clinical
experience had been gathered to make some broad statements about the
inflow of Buddhist methodolgy into Western psychological practice.
Recognizing this, regular reviews of the current situation has appeared since
the 1970s every decade or so in the professional Western psychological
literaturé™’. By the 90s, millions of Americans had tried meditatiibiad
infiltrated the culture and had become incorporated in many lives. It had
entered as an important tool in medicine, education, psychology and
personal developmetit’. And, many of the different techniques of 'mind
technology' had become in certairedical areas near mainstream, if not
mainstream.

Hundreds of research findings on the topic have been published. Almost
every week, one researcher has noted, one sees reports in this burgeoning
new field®", This figure is many times more than those puklishn most
psychotherapies. The published research covers a wide variety of topics
and includes physiological, psychological and chemical fattdrsn a
consensus report released in 1984, the National Institute of Health (NIH) of
the US recommended meditat (together with changes in diet) above
prescription drugs as a first treatment for low level hypertension.

Colonial anthropology

Buddhism deals with human behaviour some of which have been
demonstrated at the laboratory level. But in search of thatiyé the West
created anthropology. After the 1960s and 1970s in other parts of the world
the anthropology enterprise was denounced as a hand maiden of colonialism
with the social function of keeping the locals at bay by considering them as
inferior. However recently Sri Lanka has witnessed a rise of a colonial
anthropology based on the false idea of the alleged flow of Protestant ideas
and cultural influences on the theory and practice of contemporary
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Sinhalese Buddhism. This idea of Protestant Buddhas its alleged
subsequent transformation was invented by Obeyesekera (1970, 1988). This
theme has been accepted as true by many others and has led to a chain of
citations in the international literature legitimizing its validity (thus Bond
1988, Brow1996,Holt 1991, Kapferer 1988, Kapferer 1991, Malalgoda
1976, Mcgowan, 1992, Prothero, 1996, Roberts 1994, Spencer 1990, Stirrat
1992).
A careful examination of the evidence given by Obeyesekere for Protestant
influences as well as of the contextual knowledyfe these alleged
transformations (for example in other studies on the period including on key
actors like Dharmapala, Olcott etc) find that the examples of alleged
Protestantism is either false or spurious or both. | have done so in a book
(Susantha Gootitake Anthropologizing Sri Lanka: A Civilizational
Misadventurdndiana University Press, 2001). On the contrary, the flow of
ideas from Sri Lanka to the West beginning with such journalsTite
Open Courtand theMonist were more influential than thdleged flow of
Protestant ideas and these Buddhist ideas had echoes not only in Western
philosophy, but also in modern science and psychology. In fact, we have
seen that these Buddhist derived psychologies have more acceptance and
empirical validity in tle West than the somewhat soiled Freudian
approaches that Obeysekera has used on his Sinhalese subject matter.

A cornerstone of the AProtestant
Buddhist revival was largely an externally driven one, brought about by the
i Prsottaent O i deas of t he Theosophists,
all eged AProtestantso Olcott and Bl av
to Protestantism. The principal villains and targets of the Protestant
Buddhism thesis are monks in the manner &adnPerry pointed out in his
Forward to an American tr darikageaof ed e di
the Bhikkhu as a fAconspiracy to convert t |
| eader to disengaged recluseo.

An assertive global thrust not a one dependent ateftants is
seen in the caliber of the monk scholars who preceded the arrival in the
country of Olcott. Letters written by many of the leading translators and
writers of books on South Asia and Buddhism, such as Childers, Fausboll,
Rhys Davids, Oldenberdrost, Muller, Minayeff, Hardy, Warren, Geiger,
Lanman, Sir Edwin Arnold and Paul Carus brought together in a volume by
Guruge indicate the extent to which these writers were dependent for their
work on these Sinhalese monks and their intellectual heri@agamarizing
the nature of this debt, Viggo Fausboell, the great Danish Pali scholar said
in a |l etter i We , Europeans, must , o]
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we are so far from the living fountains of Buddhism and so scantily
furnished with matéera | s 0 . The partial cCorresponc
Gurugeds book come to over 450-pages
West exchange of scholarly views .These monks had within them several of

the characteristics of Western Renaissance men andrigosto a very

broad meaning of learning. As Guruge comments where the Western

schol ars fiexpected religious conser Vv:

were confronted with an amazing width of vision and an unbelievably

refreshing | i bee BEnglisheditor. whoAreport€dogn the r , tr

Panadura debates noted, AfSome of t he

versed in the works of modern scienti
This Renaissance mood driven by a local cultural logic is seen in

the initial relationship with Obeyseké&raa fA Pr ot est ant so0. Wher

the Theosophists began in 1879, Olcott invited Mohotivatte and Hikkaduwe
to contribute to it. So Sinhalese in fact had begun reaching out to the world,
using Olcott as a channel, before he reached Sri Lanka, the eevfers
Theosophi st influence on Buddhi sm. Ol
York with Ven Piyaratana Tissa is very revealing about the power
relationship that he set up before he went to Sri Lankawas that of
student to a guru, not of Protestant missign@o realise the rank absurdity

of these anthropology writings one has to only give one more example
namely that of Bruce Kapferer who made a career based on four books on
the Sinhalese and his shoddy methodology is revealed when one realises
that ultimaely his entire distortion of Sinhalese culture is built on just three
Sinhalese who believed in exorcism!

Let me summarize and contextualize.

The connections the local intelligentsia made with intellectual
circles in the West led to translations and elisimation of Buddhist
material. Journals likdhe Open Courand The Monistprovided platforms
for such EasWest dialogs. It helped in inputs to western philosophical
discussions on the self and on the act of observation. These had
reverberation not only in Western philosophy but also in modern physics.
Decades later these Budsthinputs occurred in the behavioral sciences,
Buddhi st fAimind technologyo having dir
modern psychology and medicine.

And even a key father figure of fictional anthropology
Malinowski, admired by Obeyasekera is now okm being
influenced by Ernst Mach with his connections to Buddhist
influenced circle®™. It should be noted in parentheses that Freud, of
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whom Obeyaseker a, the inventor of
follower, is not given an official therapeutic positianthe US while
Vi p a sneditatidh is.

What of the future?

Unlike in the 19' and early part of the #0century much of the
academic literature on Sri Lanka society and its beliefs are written by
foreigners. Unfortunately, our academics are even unavfadhés literature
because they simply do not read. But there is much that can be done using
the observable aspects of Buddhist literature.

We are, however, in an important cusp of global history where the
economic, political and cultural axis is rapidiyning towards Asia. While
much Eurocentric theorising occurred at the time of Western hegemony, we
should again think for ourselves. The possibilities are not only in
decolonising such subjects as anthropology, but there are other avenues. For
example, Bhough it has been suggested for several decades that the modern
system of arithmetic arose out of Buddhist circles, we have not yet
systematically explored the Buddhist literature for this or for the history of
science itself, a contrast to the case ahdd texts. There are new
possibilities for Buddhist oriented epistemologies, in for example futures
studies and in the new developments in genetic engineering and computer
science which are redesigning the body and the mind. One could in fact
even desigm whole sociology based on Buddhist epistemologies to replace
the false ones delivered by persons such as Weber. | have attempted some
of these in publications elsewhere (a brief summary attached) but due to
space reasons will not summarise them excephdirate that only our
imagination and selonfidence limits our joint possibilities.

End Notes

1 Royal Asiatic Society Sri Lanka.
2 Chowdhury, Amiya Kumar Roy., (1988)lan, Malady and MedicineHistory of

Indian Medicing p. 67

3. Rawlinson, (1975)pp. 4278.

4 ibid. p. 427

5. Bose, D. M., Sen, (1971), S. N. and Subarayappa, B\ €gncise History of
Science in Indialndian National Science Academy, p. 573.

6, Chowdhury, Amiya Kumar Roy, (1988Ylan, Malady and MedicineHistory of
Indian Medtine, p. 67.

7. Basham, A.L., (1953)The Wonder That Was Indlip. 497.

8 Goleman, Daniel., (1988The Meditative Mindp. 151.



75

9 Buddhism and American Thinkers, Eaada, Kenneth K. and Jacobson, Nolan
B., (1984), p. 7.

10 Gopnik, Alison, (2009),College of La Fléche Volume 38umber 1&2 pp. 5
28.

11 walsh, Roger, (1988),American Journal of Psychotherapipl. XLII, No. 4, pp
546- 548.

12Benson, Herbert, (1975The Relaxation Responge 910

B Bograt, Greg., (1991American Journal oPsychotherapy/ol. XLV, No. 3 pp.
383-412.

4 Bograt, Greg, (1991)American Journal of Psychotherapp 383-412.

15 Goleman, (1988), Danidlhe Meditative Mind p. 164.

18 Clay, John, Hodder, (1996RD Laing: A Divided Self

17 Mikulas, William L., (1981),Psychological Record. 331342.

18 De Silva, Padmal, (1984Behavior Research and Therapy. 661678.

9 De Silva, Padmal, (1985psychological Record,p. 437- 443.

20 Moyers, Bill., (1993),Healing and the Mindpp 115-143.

21 QOrnish, Dean .[(1990), Reversing Heart Diseaspp 142-46.

2Bograt, Greg., AiThe Use of Meditation i
Li t e r Aamericandaurnal of Psychotherappl. XLV, No. 3, July 1991 pp
383-412

23 Goleman, Daniel., (1988)The Meditative Mindp xxii.

24 Moyers, BillHealing and the Mindoubleday New York 1993. p xii.

25Walsh, Roger., (1992)Journal of Humanistic Psychologfol. 32 No.1p.32.

26, paluch, Andrezej K., (1980)The Philosophical Background of the
Classical Functionalism in Social Anthropology, Rep Phip42538.

Bibliography

AThe Construction of t he Panadur
Funda me n tJaurnal ofnilte, Royal Asiatic Society of
Sri Lanka New Series Vol. XLI%pecial Number on the
Panadura Vaaday42004)
Antiquity Volume: 85 Number: 3291 Soci al Construct
Deconstruction (20fl))a 6Theocracybd
Basham, A.L., (1953)The Wonder That Was Indid&New York; Grove
Press Inc.
Benson, Herbert., (1975)The Relaxation Responsélew York; Avon
Books.



76

Bograt, Greg., (1991American Journal of Psychotherappl. XLV, No. 3
AfThe Use of Meditation in Psychot
Literature, |,

Bose, D. M., Sen, S. N. and Subarayappa, B. V., (198 mcise History
of Science in Indiandian National Science Academy, New Delhi.

Bulletin of the Institute of Development Studiggssex, April, 1975 (with a
reply by Michael Lipton). The debate continued in the Bulletin,
October, 1975, with further comnsnby Rita Cruise O'Brien,
Michael Lipton and Susantha Goonatilake. A reply also by
Godfrey Goonatilake in Marga, Vol.2, No4jDevel opment
Thinking as Cultural Neo-Co | o n i ,&Lbldmbono

Chowdhury, Amiya Kumar Roy, (1988Man, Malady and Medicine
History of Indian MedicinedDas Calcutta; Gupta & Co(Pvt) Ltd.

Clay, John, Hodder, (199D Laing: A Divided SelfLondon

Contemporary social issues : essays in honour of Prof. P.K.B. Nayar
"Max Weber's Social Construction of Buddhism", Ed.
Jacob Joh Kattakayam, (1990), Trivandrum; University of
Kerala.

Cultural Imperialism essays on the political economy of cultural
domination "Cultural Imperialism: A Short History,
Future and a Post Script from the Present",Ed. Bernd
Hamm and Russell Smandych(2005), Peterborough;
Broadview Press.

De Silva, Padmal, (1984)Behavior Research and Therapyol 22
"Buddhism and behavior modification"”

Ed. Inada, Kenneth K., (1984), and Jacobson, NolarB&ddhism and
American ThinkersAlbany; State Universitgpf New York Press.

Foresight Vol. 10 No4Ai Real |y Different ?: The
St ud,i(2008)0

Futures 28 (67) 1 T o wa r d sEurapegm,ggstEnlightenment

fut u(dloeq ,
Futures 31 A pBowsrtopean cent,@(1®99) i n scienc
Futures London Volume 2Number 10fi Reconceptual i zi:
Cul tur al Dynami,€82o0f the Future
Giri, AiBor der Crossings i n Ant hropo

Phi | o skEd.pAhapddbClammer, J., (201Philosophy and
Anthropology London; Anthem Press.



77

Goleman, Daniel., (1988), The Meditative Mind New York; G.P.
PUTNAM & Sons.

Gopnik, Alison., (2009)f Coul d Davi d Hume Have k
Buddhism? Charles Francois Dolu, the Royal College of
La Fleche, and the Global Jesuit Intellectual Network,
AlisonGopnik[add Volume 35, Number 1&2, , ppi 28

Journal of Buddhist Studies Centre of Buddhist Studligisime 2,
ABuddhi st Foundational,(280gpr oach
Colombo; Sri Lanka.

Journal of the Fernand Braudel Centéol.V No.3 A Col oni es an
Scientific Expansi onin Review Cont
SUNY, (1982)

Journal of the Royal Asiatic Society of Sri Lanka New Séfékite
Sahibs, Brown Sahibs: Tracking Dharmapala™,(2008).

Journal of the Royal Asiatic Society of Sri Lanka New Series, Vol.

XLV, AiBuddhi st Protestanti smo: Th
|l deas from Sri L(2062k.a t o t he Wes

Knowledge, Impact of Science and SocMbtjume 42, Number,3
AThe Voyages of Disco-diseavery and t
of 'others”, (1992), Paris; UNESCO.

Mikulas, William L., (1981)Psychological Recor81, 3,"Buddhism and
Behavior Modification".

Millennium Essay Natutei Moder n physics bears t
Western and Asi @000),y0l.i4050s ophi eso

Moyers, Bill, (1993) Healing and the Mind New York

N. K. Das, V. R. Rao, (2009)entity, Cultural Pluralism and State
"Locating South Asian Anthropology within the Shift to
Asia", New Delhi; Macmillan India Publication.

Ornish, DeanReversing Heart Diseadebury Press, London.

Paluch, Andrezej K(1990, The Philosophical Background of the
Classical Functionalism in Social Anthropology

Perspectives on Asia's Futures: the Futures of Asian Cult@esal
and Human Sciences in Asia and the Pacific RUSHSAP
Series of Monographs BangkékF u t d Asan Qultures:

Bet ween Locali zati qtd Eleodora GI oba
Barbieri and Yogesh Atal, (1993), Thailand.



78

Philosophy & Social Actiomi Asi an Science and Tec
New Century), @999oor stepo

Race & Class XVIAl mperi al i s mp menndt DStviedi e s
(1974), London.

Rescuing All Our Futures: The Future of Futures Studikst
Century Seriesfi D-®West erni si ng FuBEdures S
Ziauddin Sardar, (1999) Twickenham; Adamantine Press
Limited.

Social Scientist Vol.4, A Col oni at ¢ ®G.&H | (1976),

Trivandrum.

Sociological Bulletin, Vol.27 No.1,AOut si der Bi as
Et hnocentricity: The D&k e of
New Delhi.

Sri Lanka Journal of Buddhist StudiesVolumé&\A Sear ch f or
Psychol 8wdhestsand Pali Uaersity of Sri Lanka,
(1996).

Technology And Cultural Venues: On The Edded. Peter
D.Hershock, Marietta Stepaniants, Roger T. Ames, (2003),

AKnowl edge, Science andEatechnol
Tr ans i tThe Thied, Millennium University Of Hawaii
Press.
The Encyclopedia of Life Support Systein®\ ewestern Science
Mi ning civiliza, kdorKavin Rdsmeg wl e d g

(2004), Paris; EOLSS UNESCO

The Journal of the Dutch Institute of International Affairs
AAf hankelij ke soci adiake staudtur uct ur €
van kenni s af h@ndwvledge pfkDependeni
Social Structures and the Social Structure of Dependent
Knowledge'), International Spectator, (1976).

The Knowledge Base Of Futures Studies: Directions & Outlooks
Millennium Editionii T camds a PostEuropean, Post
Enl i ght enme nEd. RiEhad uStawgbter, (2001),
Queensland; Living Presence Books Indooroopilly.

Walsh, Roger., (1988American Journal of Psychotherapipl. XLII, No.
4, "Two Asian Psychologies and their Implications for
Western Psychotherapists"



79

Walsh, Roger., (1992)Journal of Humanistic Psychologyol. 32 No.1,
"The Search for Synthesis: Transpersonal Psychology and the
Meeting of East and West, Psychology and Religion, Personal
and Transpersonal".



80

INTERNATIONAL EXC HANGE OF
BUDDHISM

IN THE GLOBAL CONTEX T:

REINTERPRETATION, DI ALOGUE, AND
TEACHING

Ven. Dr. Phramaha Thanat Inthisant

t_inthisan@hotmail.com
Introduction

There are three important ways an exchange can occur within
the global context regarding the Buddhist religion:

1. creativereinterpretationof the Buddhist tradition
2. dialogue between the Buddhist sects and between
Buddhism and
3. other religions andeachingthe truths of the Buddhist
religion to believers.
The meaning and the significance of these three types of

exchange will be discussed in this paper. In each case of exchange,
the truths of Buddhism are revealed to guide the hearts and minds of
men andwomen. Yet in each case the elements of the exchange,

which is given and which is received, are different.

1. Exchange is creative reinterpretation of the Buddhist
tradition. What is received is the Buddhist religious
tradition; what is given is fresh reinterpretation of this
tradition by the creative thinker. The truth revealed is the
refreshed teaching of the tradition. Exchange is the
hermeneutic event, the event of reinterpreting the religious
tradition so that it speaks in a new, freshywt
contemporary me n and wWo men.
initiated this kind of exchange in a peeninent way in
Theravada Buddhism.
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2. Exchange is dialogue between the different sects of
Buddhism, or between the Buddhist religion and other
religions. Whatis received are the beliefs of the other
Buddhist sects or of the other religions; what is given is a
new understanding of oneods ow
appropriation of the beliefs of the other, be it another
Buddhist sect or another religion. Thetkruevealed in the
appropriation is a new understanding. Buddhists should
not just tolerate other Buddhist sects; they should not just
tolerate other religions. They should not, so to speak, just
allow these to exist as not quite measuring up. Buddhists
should try to genuinely understand the teachings of other
sects and other religions, should appropriate these
teachings, as needed, to enrich their own religious
experience. TheravUda Buddhi s
helps us understand what real dialogue

3. Exchange is teaching the truths of the Buddhist religion to
believers. What is received by the teacher is the faith or
confidence that the believer has in him or her; what is
given to the believer, through his or her own growing
insight into tke nature of things, is the wisdom that the
teacher helps the believer develop. We have the example
of Ajahn Chah, the Thai forest monk, who through his
missionary work influenced believers across the globe.
Since faith, or confidence, is what makes isgible for us
to get started in the Buddhist practice, the role of the
Dhamma teacher is very important. The Dhamma teacher
is the true spiritual friend, thie a lAamiita, who helps us
develop our wisdom through insight into things as they
really are. Tk truth revealed in the exchange is the
wisdom about the true nature of things.
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I. Creative Reinterpretation of the Buddhist Tradition

Exchange, most significantly, is creative reinterpretation of
the Buddhist tradition. Exchange is the hermeneautant, the event
of reinterpreting the religious tradition so that it speaks in a new,
fresh way to contemporary men and women. What is received is the
Buddhist religious tradition; what is given is a fresh reinterpretation
of this tradition by the creae thinker. Such a reinterpretation is
neither good nor bad, neither right nor wrong, by ordinary standards:
it has its own agenda, its own reason for being, and its own
justification. This is a creative interpretation, an interpretation to a
greater orlesser extent violent. Objections by the scholar that the
reinterpretation is not accurate miss the point of the endéavor.

BuddhadUs a Bhi kkhu presented
Theravada Buddhism that appealed to contemporary men and women
not just in Thailand or in Asia but across the globéde downplayed
the role of ritual, downplayed the scholarship of the universities
(bookl ear ning for its own sake), and
heart and mind in the breathiny and breathingut meditation He
understood true worship to #hammaworship, an abiding by the
laws of nature. He interpreted Dependent Origination not in terms of
three lifetimes but as a process going on right now in our lives, a
process whereby suffering arises but also a process that can be used
as apractical procedire for ending suffering by putting a stop to
attachment to feelings. He simplified the practice insofar as he
distinguished between the ordinary path to Enlightenment (the Noble
Eightfold Path as enunciated by Buddhaghosa, for example) and the
simple pat  ( Dhemmaiin bri ef 06 as described
the Suttagbka). He interpreted getting rid of suffering as getting rid
of the Al 0 and Amineo with which w
is essentially void, empty, of self. He downplayed theartgnce of
meritmaking, and played up the idea of a third kind keimma
beyond both bad and gogdmma He interpreted lovingindness as
not just friendliness but rather as actively helping someone in need.
He distinguished between relative truth, tineth of meritmaking



83

and absolute truth, the truth of the noble mind unconcerned with
merit and beyond good and beaimma

Let us develop these themes briefly to better appreciate
meaning and the significance oBuddhadUs a Bhi ki
reinterpreation of the Buddhist tradition.

For BuddhadUsa Bhikkhu, first,
fundamentally, a matter of practice, not of theory. You do not have
to spend a great deal of time studying the Canon. You do not have to
read a lot oDhammabooks. (That does not mean there is anything
wrong with doing these things, but they are not enough.) You have
to look within and study what you see there:

" ... The wholeDhammais to be found within the
body and the mind. indearn here.
school, in a cave, in a forest, on a mountain, or in a
monastery. Those  places are outside us. Build a
school inside, build a university within the body.
Then examine, study, investigate, research, scout
around, find out the truth about howettworld
arises, how it comes to be a source of suffering,
how there may be complete extinction of the world
(that is, extinction of suffering), and how to work
towards attaining that complete extinctton.

This really means living the meditativiéel If you read about
the Dhamma or someone tells you about it, what you have read or
heard is actually just hearsay until you have evidence of it based on
vi pa pmaioe.U

Secondly, if Theravada Buddhism is a matter of practice, the
practice is ultimately rather simple. Buddhist practice is
fundamentally concerned with suffering and-swfering, with how
suffering arises and how to eliminate it. All other issues are of lesser
import. If you are able to put a stop to attachmerfe&ings when
they arise, and thereby prevent the emergence of the suffering state,
that is actually quite enough. Or if you are able to consider the seen
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as just the seen, the heard as just the heard, the imagined as just the
imagined, and so on, that actually quite enoudhlf you are able to

hold Nature in suspension and avoi
Ami ne, 0 that i's actwually quite en
practice in order to avoid suffering.

Thirdly, ultimately Buddhist practice as homage or worship
(p T ) iddnot so much about observance and ritlam(i -5 Taj tHat

is, worship involvingd Una mat eri al ghhdmma ) as
wo r s hdhgmmap { ). Urhe latter is a matter of watching the
mindés activity, not of external r

activities of the mind and body to conform@hammaas the law of
Nature. There is a place for both types of worship, but one is
superio. The Buddha said to his disciple,

Unanda, édivine music and song
in homage to thel a t h UlNexer hefore has the

Tat h Uleent so honoured, revered, esteemed,

wor shi pped and adored. Any yet
monk, nun, male or fen®@ lay-follower dwells

practicing theDhammaproperly, and perfectly fulfils

the Dhammaway, he or she honours tieat h Ugat a

reveres and esteems him and pays him the supreme
homage. Therefore, uUnanda, A
practicing theDhammaproperly and péectly fulfill

theDhammaw a ¥ this must be your watchwofd.

Buddhist practice takes place not just at the temple on
observance days but more so in the body and mind every day.
Fourthly, to the two types of worship there correspond two types of
truth, mird, and patH

Ordinary Relative Truth | Ordinary Mind | Ordinary
Worship Path
Dhamma Ultimate Truth | Noble Mind Quick Path
Worship
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Relative truth is the truth of everyday life, in which people do
right or wrong, perform deeds of generosity or act selfishly, follow
the precepts or ignore them, and the like. Ultimate truth, on the other
hand, is the truth about the world as it reafly where there are no
such things as selves, or good or lkathma there is just Nature,
which is void, and Naturedos | aw.

Corresponding to the two kinds of truth are two kinds of mind
which might be called the ordinary mind and the noble (Aryamgmi
The ordinary mind is concerned with right and wrong, gaining merit,
good kammaand badkamma and the like. The noble mind is
beyond right and wrong, unconcerned with merit, and experiencing
the third kind ofkamma The difference in minds does moean that
the noble mind is the true one and the ordinary mind is the false one.
They are both true, but in different ways. Yet the noble mind is
ultimately true. The noble mind does not disparage the ordinary
mind. It just sees the truth of the woitda more complete way than
the ordinary mind does.

There are, furthermore, two paths to Enlightenment, the
ordinary path and the quick path. The ordinary mind focuses on the
ordinary path; the noble mind focuses on the quick path, the short cut,
the Dhammain brief. The ordinary path is the Noble Eightfold Path.

Al't has the most orderly arrangeme

aspects of morality, concentration, and insight [wisdom]. It forms a
great system of practice, which we refer totesdrdinary path. It is

for people who cannot take the quicker path. It is not the wrong path,
it is the right path; however, it is on the ordinary level and takes a

| ong B8t Thenguickopath is the simple practice. Itpistting a

stop to attachmertb feelings when they arise, and thereby preventing
the emergence of the state of suffering. It is considering the seen as
just the seen, the heard as just the heard, the imagined as just the
imagined,and so on.

To the two types of truth, mindand path, then, there
correspond the two kinds of worship, ordinary worship Bhdmma
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worship. Ordinary worship is more concerned with observance and
ritual. It is more interested in making meribhammaworship, on

the other hand, is concerned withtwa hi ng t he mi ndds
guiding them to conform to the law of Nature. This does not mean
that ordinary worship is wrong; it just means tBdtammaworship

is, by its nature, superior. (When the noble one participates in
ordinary worship, he doesd with respect for the beliefs of others, for
these beliefs help people lead good lives.)

Merit-making, in terms of relative truts truthful. However,
merit making falls short in terms of ultimate truth. The doer of the
generous deed does maed merit, because for him the third kind of
kammais beyond not only ballammabut goodkammaas well. In
this case seeking godchmmais something like selfishness. The
nobl e one is indifferent to good
then, isthe good received by the recipient of the deed. The doer of
the good deed does not expect to receive any merit in return. He does
not need it; he does not want it. So merit making is, relatively
speaking, truthful, as far as that goes. In terms ofmate truth,
however, merit making is not revelatory of the truth of things. It is
necessary to interpret relative truth to manifest the ultimate truth
hidden within it.

[I. Dialogue between the Sects of Buddhism and
between Buddhism and OtheReligions

The second kind of exchange considered in this paper is
exchange as dialogue between the different sects of Buddhism, and
between the Buddhist religion and other religions. What is received
are the beliefs of the other Buddhist sect®foother religions; what
i's given is a new appreciation
appropriation of the beliefs of the other, be it another Buddhist sect or
another religion. True dialogue is not just a tolerance of the beliefs of

a

othersbutanate mpt t o be genuinely engage
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The TheravUda Buddhi st schol ar
his bookDialogue: The Key to Understanding Other Religidive
conditions for true di al odfthe: N Be i
Ot her , o AAdequa-tyadeResltiagnida unsg , & e IAfR
Definitions, o ATrut h as Rel ati ons
Di al dgue. 0

For the purposes of this paper,
engaged by ot her s 0 ntf His wollds aresvorthh e  mo
quoting:

"é0One of the first requisites
necessity obeing engaged by the faith of the other
Nothing significant emerges out of dialogue unless we
have been seriously tested, challenged and enticed by
the faith stance of our partners in dialogue. If we
approach people of other religious persuasions purely
from the standpoint of advocacy, if welieve that our
particular perception of religious truth is thanly
correct one, then genuine dialogue does not take place.
What occurs is merely a series of monologues. Then
we are unable to participate in the meaning that
religious truth claims havir others, nor are we open
enough to allow those <c¢laims t
interreligious Adialogueodo in fa
monologues, religious insight is stunted. The mutual
sharing of religious convictions ought to be a major
arena for spirituagrowth whether the context is inter
Christian or interreligious. To be so defensive about
the advocacy of our own convictions that we fail to
appreciate the convictions of another produces a
staleness in our own religiousnéss.

A good example of someone on the international scene who
has been attempting to promote meaningful dialogue between
religious groups is the rector of Mahachulalongkornrajavidyalaya
University (MCU) in Bangkok, Thailand, the Most Venerable
Professor Dr. Plar Promhbundit: In 1994 alone, he presented papers
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at the Symposium of the General Conference of the World
Fellowship of Buddhists, held in Bangkok, and at the Religious
Leaders Seminar, held in connection with the United Nations
International ConferencenoPopulation and Development in Cairo,

Egypt. ...1in November, 2000, he
Propagati on for Wor |l d Peace, 0 at
Propagation Conference (Buddhist Summit) at Buddhamonthon,

Nakhon Pathom, Thailand. He sve&Chairman of the Organizing
Committee of the Second Buddhist Summit; co hosted by MCU
and the Nenbutsushu Buddhist sect of Japan. The conference was
held from November 9th through the 11th, 2000, in order to exchange
ideas and techniques for propagg Buddhism [and] to build
friendships among world Buddhist leaders. In addition, he acted as
Chairman of the Organizing Committee launching the Founding
Meeting of the World Council of Religious Leaders (WCRL) held at
Buddhamonthon and at UNESCAP froomé 12th through the 14th,
2002. Two years later, he acted similarly as Chairman of the
Organizing Committee of the Board Meeting of the WCRL held, in
conjunction with the World Youth Peace Summit (WYPS), at
Buddhamonthon from February 24th through théh22004. He
once again acted as  Chairman of the Organizing Committee of the
First International Buddhist Conference (IBC) Working as One:
Buddhist Unity and Cooperation, held at Buddhamonthon and at
UNESCAP, Bangkok, from July 16th throughhe 20t K, 200 4
Another example of the attempt at dialogue on the
international level is the Parliament of World Religions, of note, the
first such Parliament held in Chicago in the fall of 1893. Two very
influential religious teachers attenddg first Parliament. Anagarika
Dhar mapala, a TheravUda Buddhist,
world for four decades preaching Buddhism; and Swami
Vivekananda, a Hindu monk, who tirelessly promoted an
understanding and appreciation of the Hindu religamross the
Western world. The 1999 Parliament of World Religions in Cape
Town, South Africa, focused on such matters as religious identity and
dialogue between the various religions.
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Let us consider an example of how Buddhists can have a
dialogue with the Christian religion in a meaningful way so that they
genuinely engage this religion and enrich their own religious
experience in the process. We use the example of humility in the
Christian New Testament.

In the New Testament Jesuspagrs as a person of humility.
For example, he is described as being born in a stable and placed in
a manger, the son of a poor family (Luke-Z)6 In his Sermon on
the Mount, when Jesus sums up the new piety he is promulgating,
he begi ns, thgipgddr an smrie fbr treirses the kingdom
of heaveno (Matt. 5: 3 NAB). Dur i
the Passover shortly before he is crucified, Jesus washes the feet of
his twelve disciples, an act befitting the lowliest of slaves. He
explainsto the twelve what his action means (John 13tI2NAB):

ADo you realize what I have dor
me Oteacherdé and Omaster, 6 and
am. |If I, therefore, the master and teacher, have

washed your feet, you ought to washe anot her 6s
feet. | have given you a model to follow, so that as |

have done for you, you should also do. Amen, amen,

| say to you, no slave is greater than his master nor

any messenger greater than the one who sent him. If

you understand this, blessaddc e you i¥ you do i

The Buddhist religion does not seem to prize the virtue of
humility in the same way as the Christian religion does. One does
not immediately think of the Buddha of Theravada Buddhism as
being a distinctly humble person. ©thinks first, for example, of
his great compassion and lovikdness.

Nevertheless, if the Pali Scriptures are carefully examined, it
becomes clear that the Buddha exhibits the same kind of humility as
Jesus does. What is more, the Buddha etsphis followers to
show the same. It is important that this idea of humility be played
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up more in the Buddhist practice because it can provide a new,
enriching dimension for the religious experience. Buddhists should
take seriously the idea of Chrigticaumility and seek to discover
this virtue in their own tradition. Buddhists can learn from the
Christians in this regard.

This idea of humility is evident, for instance, in the case of
t he Buddha and hi s di scipl e dnan
dysentery:

Now at that time a certain monk was suffering from

dysentery; he lay fallen in his own excrements.

Then the Lord [Buddha], as he was touring the

| odgings with the venerabl e U0ne
approached t hafplacenoTh&klosdl dwel | i n
saw that monk lying fallen in his own excrements;

seeing him he approached that monk, and having

approached he spoke thus to that monk:

AWhat is your disease, monk?o
ALord, | have dysentery. oo

ABut , mo n Kk , have you anyone whoc
Al have not, Lord, o he said.

il Lor d, am of no use to t he
monks do not tend me. 0

Then t he Lor d addressed t he v

sayi ng: nGo, Unanda, bring wat e
monk. O
AVery well , Lord, 0 havidg t he vene

answered the Lord in assent, when he had brought the

water, the Lord sprinkled on the water, the venerable

uUnanda washed him over; the Lor
head, the venerabl e Unanda by -
raised him up, they laid him down on a cad®
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The Buddha, having called together the monks, rebukes
them with regard to the treatment of the monk who is sick and tells
them to take care of one another regardless of their status in the
community:

AMonks, y ou have not a mother,

father who might tend you. If

you, monks, do not tend one another, then who is
there who will tend you?

Whoever, monks, would tend me, he should tend the
sick.

Al f he has|[wh® sharesehisergoinjohe
should be tended for life by the

preceptor, who should wait for his recovery. If he
has a teacher [who shares his

room] he should be tended for life by the teacher,
who should wait for his

recovery . .1

It is important to note that taking care of the Buddha requires
taking care of the sick. If one wants to care for the Buddha, then he
should go take care of the sick. One is dubyind to do so.
Furthermore, the Buddha says it is the duty of preceptors and
teachers, no less, to take care of their sick comréutetife if
necessary. Duty in conformity with the law of conditionality
(i dappal} thalsgwadf mature, requires as much. There is no
room here for status consciousness, just for service.

The Commentary on th®hammapadadescribes another
occasion when the Buddha himself washes the body of a sick monk
whom everyone else had abandoke8ores cover the body. The
Buddha boils water, washes the

ma n
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Havingasken care of the monkds physic
talks to him about theDhamma AThus the Buddhe:
advocated the importance of looking after the sick, he also set a
noble example of himself ministering to those who were so ill that
theywereeven considered ¥ epulsive by o

The Buddha is not so consumed with the importance of his
work of proclaiming theDhamma significant as it is, as to ignore
the simple needs of people of a lesser status than his. In this way
the Buddheaexhibits the virtue of humility. There is the example of
the farmer from Alavt’ The Buddha and his disciples are visiting
the village of "ul avi. A poor f ai
the Buddha give his talk on tighamma However, he must first
find one of his oxen, which has gotten lost. The man spends most
of the day looking for the animal, at last finding it. Hungry and
tired, he finally gets to the place where the Buddha is about to begin
his discourse.

Seeing this poor man stding in front of him,
looking so tired and weak, the Buddha asked
one of his supporters to find the man a place to
eat and give him some food. The Blessed One
said he would wait for the man to finish eating
before beginning the sermon. When tinan

had satisfied his hunger, the Buddha began his
discourse. /Some of the townspeople even monks
thought it was strange and not quite right that
the Buddha should concern himself about the
food of a person who was only a householder,
and rot even a follower of the BuddH?&.

The Buddha explains that the farmer will not be able to
concentrate on the words of tBdammauntil his hunger has been
satisfied.

The idea of humility can also be discovered in the Canon in
the lives of the disiples of the Buddha. For example, it is most
important to note that both Anuruddha, the monk who before all
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ot hers was master of the divine e
of the Buddha al ways appearing on
accustomed toleaning up the living quarters of the other monks

and to taking out the trasf!

So a closer reading of the Buddhist texts in light of the
Christian emphasis on humility reveals the dimensions of a virtue
that is not usually considered as Buddfast provides a deepening
of the Buddhist religious experience. This is one example of ho
fruitful a real dialogue between different religious affiliations can
be.

Another example of an idea in the Western religious
tradition that challenges the Theravada Buddhist believer is that of
love. Love is not usually a theme in Theraad@uddhism. It is not
immediately obvious what, precisely, love in Theravada Buddhism
might mean. Love is not exactly lovifgndness h e t , tattd)it is
not compassionk(a r u Alldve in the Western religious and
philosophical tradition is a richly dewsled idea that runs the
gamut from eros (passion for another), tgphilia ( Ari st ot l ed
love/friendship), toagape( | ove i nclusive of | ove
What might |l ove be in TheravUda Bu

[ll. Teaching the Truths of the Buddhist Religion

We have considered exchange as, first, the creative
reinterpretation of the Buddhist tradition and as, second, dialogue
between the different sects of Buddhism, and between the Buddhist
religion and other religions. Exchange is, in the third pleesghing
the truths of the Buddhist religion to believers. What is received by
the teacher is the faith or confidence that the believer has in him or
her; what is given to the believer, through growing insight into the
nature of things, is the wisdom thidie teacher helps the believer
develop.

What is exchange, more specifically, as teaching the truths of
Buddhism? Faith, or confidence @ d ) is Wwhat in Buddhism gets
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us started on the road to wisdom, 4 ).J The practice really begins
with faith, faith in the Buddha and in his teachiégsot with doubt.
Doubt as questioning just clears the way for beginning with faith.
Faith may take the form of trust in the holiness of a monk or of a
satisfaction with te teachings because they seem to make sense to
us. Faith then develops into wisdom based on our own direct
experience of the way things are in the world. Faith is the starting
point, but wisdom gradually takes over as we progress along the path
toward hdiness. Wisdom justifies the faith we started with.

Wisdom arises out of our direct experience. For example,
based on direct experience, we see that our anger causes suffering for
ourselves and for others, and that if we can get rid of this atiger
suffering will go away and we will find more peace in our lives. We
do not understand the Buddhist teaching as just something someone
tells us or as something we read about in a book. Our wisdom grows
over time as we see firsthand how the causeéscanditions in the
world operate. This wisdom frees us from a life of suffering and
makes it possible for us to reach peace and freedom.

Since faith, or confidence, is what makes it possible for us to
get started in the Buddhist practice, theerof theDhammateacher is
very important. Théhammateacher is the true spiritual friend, the
k a [Aamiita who not only teaches the truths of Buddhism but also
shows us by good example what it means to lead a holy life. This
teacher makes it possibier us to get started on our path from faith,
through wisdom, to peace and freedom, by way of direct experience.

The best friend you can have, then, is the Dhamma teacher,
the man or woman who helps you be a better person inf¢hef lihe
Dhamma thek a lAamiita Thek a lAamiita first, is the Buddha
himself, then the monks and nuns, then all teachers @lthenmain

their various rol es. (I'n traditi
first, the monks, a@redonkir dnedse Ps
school.)

Teaching the truths of Buddhism to believers can occur in a
significant way in the global context. Ajahn Chah and his followers
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provide an example of teachers whose work and influence crossed
national boudaries. Ajahn Chah founded Wat Pah Nanachat
monastery in Thailand, which attracted Americans. Ajahn Chah and
his followers were responsible for the establishment of monasteries in
England, Canada, Australia, and the United States. His followers
includedAjahn Sumedho, Ajahn Pasanno, Ajahn Amaro, Ajahn
Khemadhammo

Jack Kornfield one of the founders ofhsight Mediation
Center in Massachusetts, was also a studeAjasfn Chah. Today
Ajahn Chah remains a supreme teacher because of the availability of
his words through the media of print and the Internet.

V. Conclusion

The reinterpretation of a tradition is a truly global event that
does not happen veryften in a significant way. Dialogue and
teaching may happen on the global stage, but they need not. These
latter two kinds of exchange can also occur, and actually do usually
occur, at the grassroots level. If the reinterpretation of a tradition is
an ativity of a noble individual that cuts across national boundaries,
dialogue can occur in any community where there are caring
individuals who want to more fully appreciate their own religion and
the religion of others, and teaching can occur in any @tuathere
there is aDhammateacher genuinely concerned about imparting the
truths of Buddhism to the student. Dialogue can occur on the
international level where there is tiMost Venerable Professor Dr.
Phra Promhbundit. Teaching of the truths of Busldhcan occur on
the international level where there is an Ajahn Chah. But these two
kinds of exchangésdialogue and teachidgcan also occur in a
community anywhere in the world.

There is a sense in which we Buddhists are all called upon to
be missionarigd missionaries as those who engage in constructive
dialogue or as those who teach others the truths of Buddhism. We
are all called upon to engage, as much as possible, in cdivaruc
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dialogue with other Buddhist sects and with other religions so we can
deepen our understanding of our own religion and better appreciate
the teachings of others. We are all called upon to be teachers, each in
his or her own way: in an extended sen&=are all teachers of the
Dhammainsofar as we show others by our good example what it
means to life a truly Buddhist life.
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SILENT WITNESSES DEPICTING THE
RELIGIOUS CONTACT BE TWEEN
MYANMAR AND SRI LANK A: SWEDAW

PAGODAS OF PAGAN
Dr. Tin Tin Lay *
drintinlay@gmail.com

Introduction
Myanmar people believe that Buddhism arrived in their
country not once and flourished but several times from various
sources of origin. They, however, believe Bud@hb s amived in
Myanmar since the life time of the Buddha and this belief is
associatedvith the legend of the Shwe Dagon Pagdtiés said that
before the arrival of Buddhism people of Myanmar worshipped
primitive animistic c¢udworshspuetch as
After the establishment of Buddhism it became popular and accepted
as tre state religion in ancient Myanmar kingdoms. Even today a
large majority of Myanmar population accepts it as their faith.
Nowadays, Sri Lanka, Thailand, Cambodia, Laos and
My anmar ar e internationally recog
Buddhist countries. 1Si Lanka 1is one of t he
Buddhist countries in the world.

Although Sri Lanka is a South Asian country and Myanmar is
South East Asia country geographically they maintain contact with
each other since ancient kings of respective t@mswere protectors
of Buddhism. The relationship between them is more religious than
economic and political relations.

Arrival of Buddhism in Sri Lanka and Myanmar

Buddhism arrived and firmly established in both Sri Lanka
and Myanmar from the missisrdispatched by the King Asoka (304
232 BC), the great Indian emperor of the Maurya Dynasty.

Buddhism was introduced to Sri Lanka ByeraMahindag
son of Emperor Asoka in the third century BC in the reign of King
D e v Wpiyatissa® Similarly introduction of Buddhism to Myanmar
was carried out bffhera Sda and TheraUttaraunder the patronage
of Asoka the great. Since then Buddhism started to be admired by the
people of both countries. Throughout history of Buddhism in both
countries had waxed and waned. Whenever necessary they helped
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each other for the welfare of their faith. Hence the close religious ties
appeared and mutually benefitted for both countries.

Significant Historical Finds of Religious Contacts

between Sri Lanka and Myanmar

After conquering ofThatonby King Anavrahta (Anuruddha)
(10441077 AD) of Pagan in the second half of the eleventh century
AD, Myanmar enjoyed a period of peace and prosperity. Pagan
emerged as a centre of Ther AvUda E
of its splendor and popularity.

Buddhism in Sri Lanka, however, suffered severely due to
political stress.Sri Lanka faced with the rebellion of the Brahaima
Tissaand at the same time struggled against @o¥ invasion.
Moreover, natural disastelike famine devastated the Island. Finally
it fell under the power of foreign kings, ti@o¥a-s for several years
(9931070 AD)® Due to these disasters Buddhism as well as Buddhist
monks and the people suffered. After regaining his throne, King
Vijayab U H (10651120 AD) made use of every available means to
re-establish Buddhism. At that time the number of ordained monks
was too small to conduct the valid ordinatibthff a s a mp a d)U Ka mm:
So KingVi j ay adentla weligious mission to Kingnavrahta
requesting for learned Buddhist monks as well as Buddhist texts.
King Anavratagladly responded to the request and sent ordained
(Up a s a mpmonkd) and texts. Thus Buddhism of Sri Lanka
developed again with the help of twenty senior ordained monks and
sacredexts sent by the king of MyanniaKing Anavratagot a set of
Tipitakain Sinhalese version and it was checked with against that of
the Thaton version and found that they compared well with each
other. Moreover, KingAnavratain return requested the Kimgf Sri
Lanka for the sacred Tooth Relic of the Buddha which Sri Lanka
proudly possessédSince then friendly relations took place between
the two countries up to the reignBfa r Uk r d1621486 AD).
However, the relation between these two Buddhisint@es started
to strain during the reign of Kingyanzittha(10841113 AD). In the
reign of KingP a r Uk r a of&® Lldhka, cohtemporary with King
Alaungsithu (1113 1165) the tensed relation of the two countries
burst out into a war. According to ti@Mvadi sathe reasons for the
war have been political and commer€iah spite of political tension
strong religious ties that existed between them continued. daid
that the war between them was brought to an end through the
negotiation of Buddhist monks of Sri Lafika
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During the reign of KingNarathu (11651171), Panthagu
Ma h Ut léftdor Sri Lanka and stayed there for about six years and
came back home only when Kinbarapatisithu(11731210 AD)
ascended the throne. The stayindPai nt h a g u irMlaelsldndh e r a
indicates that the cultural and religious ties between the two countries
were intact and under the patronage of Kifgar Uk amd mab Uh
Buddhism in Sri Lanka was flourishing

Moreover, the close religious ties which existed between
Myanmar and Sri Lanka were enhanced by the pilgrimage of
UttarajQva MahUt her a t oUtSrair ajL@awnk
Ma h Ut, the modce monk knen asChapadaabout twenty years
old and many other monks travelled
in Sri Lanka.Chapadaa ecei ved hi gher ordinati
and remained there in order for further studyt t ar aj dva MahC
with his disciple monkseturned home and thereafter he was known
as the first Pilgrim of CeyldfA After ten years of studying in Sri
Lanka, Chapadacame back to Pagan with four other monks of
Ma h U v iinhokdler do perform ecclesiastical acts. This marks the
establishment ofhe S 0 h a &gha atagatt These five monks of
the Order were called the second Pilgrims of Céylon

In this way the two countries were related to each other
through Buddhism. Even after the fall of Pagan pilgrimage to Sri
Lanka from Myanmar became a régupractice among the most
important theras in Burma&?® It seems that Myanmar admires Sri
Lanka for its religion. Hence, when King Dhammaceti (1476
1480 AD) wanted to reform Buddhism in his country he looked for
help from Sri Lanka. He sent forty four mics with a letter written on
gold plate and other valuable gifts to the king of Sri Lanka.
Moreover, King Dhammaceti offered various offertories to the
pagodas namely the ToeRelic, the Ratana Cetiya, the Fqmint
and Bodhi trees with thethAccordingt o t h e skgarlUy USt on e
Inscription the king of Sri Lanka wd&h u v a n e \K at that lime.
The King Bh u v a n e warblyJwelcomed them. Accordingly
Myanmar monks received the higher ordinatibhp(a s a mmard 0)
Ud k u k k h eaprarsajnmyUe d 049 Riviert @hes& aéwly U
ordained monks returned home. They were welcomed with great
honour by the king and under royal patronage an ordination hall
(SomU was established. J4s0mlas Kkinnog
Dhammacetiave it the nam& a | J§afer the name aheK a 14§ U
River in Sri Lanka. Thus restablishment of the valid form of the
Up a s a ngpdinatith, the unification of th8aighaand revival of
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Buddhism in Myanmar were accomplished with the help of Sri
Lanka.

In the 17" century, Sri Lanka was invadexhd attacked by
Portuguese and Dutch. As a result Buddhism suffered and needed to
obtain a full chapter of monks to perforthp a s a mqudinatioh.

The king of Sri Lanka at the timéimaladhamma Suriya (1687

1706 AD) was requested to Rakkigapura (Myamar) to send
monks. Ten monks frorRakkhagapuraarrived and thirty three Sri
Lankan novices received higher ordination from their hands. Thus the
bringing back of ¥ a s a mprdirhtibn to Sri Lanka was from
Myanmat®

Moreover, the religious intercaag of the two countries was
found during the reign of King Bodawpaya74G1819 AD). At that
time KingKi r t i S r was mRlidg Sxi $dnkahThough he was a
pious Buddhist he supported certain policies adopted by Sinhalese
Saghaand allowedU p a s a mgudinatith to those who belonged
to the highest caste only and no admission of the lowest castes into
the Salgha Order was possible So some Sri Lankas U rdear-s0
went to Amarapura (Myamar) to receive tde a s a nopdimadidd.

On theirreturn,afut hapt er of five Mpdanmar
accompanied them in order to condlitp a s a nopdanatich on
many S U rAexa-s who wanted #. In consequence the Amarapura

Ni kUya was founded in Sri Lanka.

Amarapurain Myanmar wiere Sri Lanka'sS U rera-s received
higher ordinatio®. ~ Approximately 60 years after the establishment

oftheAmar apura Ni kUya, the Rama€ffa

Ambagahavatte Sarafieara® It is said that in 1864 when
Ambagahavatte Saraficara returnedto Sri Lanka after being
ordained by the NeyyadhanMunivara Sag h a rofURamapunna

Vi h d Bama:. Actually Ambagahavatte Satankara received his
ordination in Sri Lanka but was not satisfied with it. So with four
others he left for Myanmar whereeth receivedJ p a s a mfpa d U
SangharUja Neyyadhamma Muniivar a
Mandalay under the patronage of Kin Min Don (188¥8 AD).

After staying about a year under their preceptors, they proceeded to
Kal yUni Sma i n Bag deiriondinat®ma amnd | § a
returned to Sri Lanka. Another group headed Fiywakdandawe
Pannanandaent to Bago and received ordination. These two groups
of monks under the leadership smbagahavatte Therwith the
participation of 24 monks performed the fit§pa s a m pceretnidny

of the Rama¢f¢fa Ni k Uiewadhammabhi HVeinivara

m

0]

t
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udakuk k hreMakamadanzGalle??

Swedaw(Tooth Relic) Pagodas of Pagan

King Anavarahtaof Pagan built the Shwezigon Zedi, desiring
for Buddhismto last for full five thousand years and for the benefit of
all beings. He enshrined frontletlic (UAhissg of the Buddha which
was taken from Tharehkittaria it. When he had built Shwezigon
pagoda and finished the three terraces he wished thus, "Iflnow
might get Tooth Relic from the island of Ceylon and enshrine it in
this pagoda, all beings will have great benefit for full five thousand
years.” So having consulted ShiArahad, he sent a mission to
obtain the Tooth Relic from Sri Lanka. The missisas headed by
an able minister who was instructed to try and behave in a polite
manner. Moreover, the king sent a white elephant as a gift to the king
of Sri Lanka. Sri Lankan king was not slow to return the courtesy; he
parted with the sacred relic ancade a present of it to the king of
PaganAnavratd®. Miraculous reproducing of the Tooth Relic by the
king of Sri Lanka was recorded in the Glass Palace Chronicle thus:

"When the king of Ceylon heard all the charge of

Anavrata his heart was full of joy drienderness, and

he went to thepyatthad where the holy relic lay,

saying, 'As my friend hath charged me, | will make

request, that he may worship it' and he pleaded with

great honour and, reverence. And the holy tooth

adorned itself with the thirtfwo greater and eighty

lesser signs and the six rays of noble men and rose all

glorious with grace transcendent shouldering all the

eight priestly requisites, and abode passing to and fro

in the sky. The king of Ceylon setting upon his head a

gemembroidered csket fraught with the nine jewels,

pleaded with reverence devoutly. And lo! from the

holy tooth proceeded yet another tooth, and they

passed to and fro in the sky as if two Lords had

appeared. When he saw it the king made long entreaty

that the tooth whiclhad proceeded should settle on his

head, and it descended from the sky and settled on the

top of the gerembroidered casket on the king's head.

And the king bore it on his head to the harbor and

descending neck deep into the water set it on the ship
251
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The envoy sent by kingnavratabrought it in a bejeweled
barge with a tiered roof and it
days. KingAnavratareceived it doing the same as the king of Sri
Lanka did. On account of Shin Arahs advice the king built a
pagoda and enshrined it for the benefit of all beings.

So he put the tooth relic on the back of a white elephant
decorated with a bejeweled litter bedecked with a tiered roof and took
a vow thus, "May this white elephant go up and crouch on the spot
the poth relic wishes to be enshrined.” The white elephant ascended
and crouched at Shwezeggragoda. So he enshrined it in the
Shwezegon pagoéfalust before enshrining the tooth relic, King
Anavratamade a solemn vow and said,” If | were to become a
Buddha, let another tooth relic be proceeded from the first.” A new
duplicate relic appeared and he put it again on the white elephant.
And let the white elephant to roam and wherever it wishes to crouch.
It climbed and crouched at the topMf Tankyi where the king built
a pagoda and enshrined the duplicate relic. Yet again the king let the
white elephant roam. At that ti me
ship from Sri Lanka had reached. There a pageds built and the
duplicate tooth relic was enshrined in it. KiAgavratacontinued to
make as before, and a new replica was proceeded from the old one.
This time the white elephant crouched on the toMbfTuywin. So
the king built again a pagoda teewith the enshrinement of the
duplicate relic. Similarly another tooth proceeded before the fourth
one was enshrined with the solemn vow of the king. This time the
white elephant crouched dnt. Pyek and as usual a pagoda was built
there and the replicaf tooth relic was enshrined in it. Thus King
Anavrataof Pagan constructed five pagodas to enshrine five tooth
relics wishing theB u d d h a dastdoa fullfive thousand year in
order to be beneficial for all beings. These pagodas are very famous
and peple of Myanmar believe that when they ask for what they
wish will have their prayers answered. So many pilgrims from all
over the country come and pay homage to these pagodas nowadays.
Moreover, they stand as silent witnesses depicting the religious
conta¢ between Myanmar and Sri Lanka.

Conclusion

The relation between Sri Lanka and Myanmar commenced
about eleventh century AD. According to the historical finds, it is
mainly based on religion, as both are Buddhist countries. Though
most of the relations between them are friendly, sometime it became
strained. However, it was cured through the intervention of Buddhist
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monks. From these religious intercourses both countries achieve
mutual respect and a mutuality of interest. Moreover, they helped

each other whenever necessary with no hesitation. Thedenden

hands for the promotion, propagation, protection, purification and
perpetuation of th® u d d h a <dh esedn vividly through these

Sw daw Pagodas ofi) PSgma, akKdl yKunl gy
Il nscription of Bago in MyanSnar as
Lanka. These monuments set up by our ancestors are, in fact, the
tangible and stand as silent witnesses to the contact between us.
However, the intangible things which were deeply rooted in our
hearts and people of both countries are closely tiedogether as
brothers and sisters urBdddhismone ban
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26 Kala,ed, 2006Ma h U r f5a ¥al. &Yangon: Yapyi Press, pp.1272.
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Translation Traditions of Sri Lanka and

Their Global Impact
Prof. Dr. Udaya Prasanta Meddegama
meddegama@yahamm

Traduttore, Traditore the old epigram has lost none of its
force. It still warns of the price translators have to pay for what is
only too often regarded as a base betrayal of the original, to which
they should have been more faithful. This illusgmay be one of
the occupational hazards of the translator. Its risks are certainly
increased when he undertakes to produce in the language of one
culture the thoughts and attitudes of another.

Introduction

This paper, while focusing on landmark events in the
translation traditions of Sri Lanka, seeks to highlight the impact of
the translations of classical times upon the preservation and global
expansion of Buddhism.

Classical Sinhala literature begins comently with
translations. From the beginning up to the modern times, Sinhala
literature was developed by translating Pali texts and commentaries.
According to a popular saying, every Sinhala man is a poet, and if
that is true we may say every Sinhalannig a translator as well. In
ancient times, education in Sri Lanka was in the han@hikkhgs,
and writing books was their prime duties. However, writing was not
the exclusive right of the clergy. People from all walks of life
engaged in writing as uktrated by the variety and number of poets at
Sigiriya3Several kings of Sri Lanka were poets and writers and some
of them authored some of the most influential poems and translations
in Sinhala. Authors of several other important translations were lay
men. Thus people from different social strata enriched the Sinhala
literature with translations from Pali, Sanskrit and occasionally from
Tamil. Since the 19 century religious texts, fiction and poems were
translated from English, French and Russian ad. welclassical
times books of the Buddhist canon and tAeh a k ast ér U
commentaries and sudmmmentaries known aE ¢ kvéfe translated
into Sinhala.

One may question why the Sri Lankan writers were so keen to
translate from Pali and not from SanskrifRis a rather complex
guestion than it first appears to be. Some scholars think that the texts
chosen for translating may have been in demand as sources of
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information. Further, such books may have been used as texts in the
OPiAbd ver mo n a &dr pugposssofrpmselytizing too Pali
texts were needed. As the original texts in the Scriptures were in Pali,
the need for translating them into Sinhala was felt when Arahant
Mahinda began converting Sri Lankan people to Buddhism. This
traditon of tras | at i ng s Arhiapktautrield s aman téi nu e
to the present times. In the"20entury, a number of attempts were
made for translating th&ipitaka into Sinhaldlaunched a project of
translating theTipi@ka into Sinhala using private funds and the
translated texts were printed at his private press. This is acclaimed as
a fairly good Sinhala translation of tf@pilka Another project to
translate theTipi@ka followed to commemorate 2500Buddha
Jayanti undr state sponsorship. There are some other Sinhala
translations available today, which are incomplete. The latest project
for translating the Pallipi&kainto Sinhala is now underway which

is sponsored by thehammachainstitute.

1. Historical Background

Arahant Mahinda pioneered the translation of the Pali
commentaries into Sinhala marking the beginning of the translation
tradition of Sri Lanka. The commentaries translated at that time came
to be known a#d e | a bruSinhala commentaries. This project of
translating commentaries into Sinhala remains the outstanding and
lasting contribution of Sri Lanka to knowledge and cultus the
author of the Dhampiya Au v U G2 t ampeatiors,y the
commentaries translated into Sinhala under the guidance of Mahinda
Thera were in the language 6fMa g a. dlre sd@me information is
also given in some Sttrlaertr hEhedr& panisu
arose an urgent need for Buddhist texts emmhmentaries written in
the language of the Island, as the population was embracing the new
creed while a large number of men and women entered the order of
monks and nuns. Although we do not know in which language
Mahinda Thera and his disciples taughisi possible to assume that
the IndianB h i kskwolld have learned the local language even
before they arrived in the Island.

With the rapid expansion of the religion, several other aspects
of culture were developed, especially the art of writing. (Quot
Eliade) Epigraphic evidence shows that a fair percentage of the
population possessed a high level of literacy. If the people were not
literate, kings would not have established so many inscriptions all
over the island.
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Magadhaor MU g & i$ hnother nae given to the language
of Pali. TheB h i kskohthe Island believeMU g a7d &  tdiae 6
b hUsSW6 muUg @ dah i b)hrtdes dbiginal language in which
humans spoke. Further development of this idea, led to the belief that
it was inMU g a thé Buddhataughtdhamma Due to the great
respect theB h i kskoh &ri Lanka paid to Pali oMU g a,dHe 0
Tiptakawas hel d i n such hi ghBudglsat eem L
V a c a riwvor@s of Buddha). Thus a close and inseparable
relationship developed between Paldahe old Sinhala. Pali came to
be considered as one of the Omat er
latter was nourished by borrowing hundreds of words from the
former.

Up to about the 8 century A.D. the influence of Pali on
Sinhala was predominant.Wwas after that time, and especially during
11th-12th centuries, that Sanskrit replaced Pali as the major source
of influence. Despite the strong influence and fad for learning and
mixing Sinhala with SanskritB h i kskdidinot abandon learning
Pali albgether. Pali texts were believed to contain the
Buddhavand therefadeB h i kskand Bhikkhudi-s learned
and protected it even at the cost of their life. Another popular term
used byBhikkhusf or BuddhaoSritebechhagDeéshda
thet eaching originating from the Hol

2. Ma h Uv i- Abbayamiri Conflict

The establishment of the Abhaya
which is | ocated not far from the
of mutually damaging hostilities between tiBeh i kskdf the
Theravada tradition and thd h i ksk bfl the Abhayagiriya
monastery who supported radical views coming from India. This
rivalry between the two maiV i h 9 raffected the translation
tradition in a number of ways. This was because thekmoi the
Abhayagiri were ready to welcome radical ideas and newly
composed Sutra i n I ndi a. The Mahavi hUr a
on the AbhayagirB h i legletccf)rding toVinaya In the meantime
t he Mahavi hUra may have made ef f
embracing the new, popular doctrines advocated at the
Abhayagiriya. For this purpose tleh i kskohfil t he Mahavi t
may have produced treatises expounding their doctrine or the
Theravada. Although no important work of the Abhyagiriya has
come down to wsthe scanty evidence available now shows that the
AbhayagiriyaB h i kskkbpt themselves busy producing treatises
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containing their views. However, the Abhayagiri monastery did not
reject the Theravada completely. )

The Mahavi hUra was 6©sampi yahieds
(247-207 B.C.) on the advice by Arahant Mahinda. Thereafter it
flourished uninterrupted as the central monastery of the Theravada
until the time of King Védh g Udn@9-17 B.C.) who built the
Abhayagiri Stgpa and offered it to Tissa, a resident monk in
Kemgalla Ni k U ygraha$.65). TheB h i ksofl t he MahOvi t
objected and punished thBhikkhub y tpla®é® b & p a k aorma 6
by the act oivinayafor dispelling from thes U s .aHowever, some
five hundred monks were aroused by anoth&hikkhu named
MahadUl iya Tissa, and | eft t he \Y
punishment meted out to monk who received the Abhay&gjpa
(NKS. P. 65). As modern scholars have pointed out, the Abhayagiriya
monks, despite populebelief, did not embrace Mahayana at once.

As is mentioned in thé&1a h disaand theN i k U yi grah&tlaey

only welcomed new ideas brought by the students &hikhu

named Dhar mar uci who hailed from t
same source tells us ththeB h i kslohAbhayagiriya accepted new
interpretations to Dhamma that came in the form of the

Vai t ul°yeaty ¢dotaaning doctrines such as Waitulyavada,

VUj i ri yand Ratoathia S U Serer arobably written in

Sanskrit. Hence there devetapan interest in learning that language

among theB h i kskirh$ri Lanka. The popularity of the Sanskrit
language at Anuradhapura is clearly seen by the Sanskrit inscriptions
found at the city as well as at several other locations. The monks of

the Abhawgiriya accepted innovations and developed cults such as
OhUtu vanrchenWahUvi hUra monks wer e
who val Vimgd trheer & t han anything els
radical views welcomed by the Abhayagiriyhikkhg-s. The rivalry

between these two monasteries reached its zenith at the time of King
Mahasena (33862 A.D.) as that King, being partial to Abhayagiriya )
ordered destruction of the MahUvi
monastic colleges 3068000 monks lived and studied. Padmnathan

explains this tradition as follows:

It is significant that in the conservation and

transmission for Buddhist literary heritage the

Buddhist establishments of Anuradhapura held a

unique position. The whole range of Early Buddhist

literature that had been transmitted to them from India

during the early stages of their development were

preserved, copied and distributed among leading
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monasteries where they were deposited and studied

with assiduity by generations
These could not be preserved in the monastic centers

in India beause of political upheavals and sectarian

rivalries among Buddhist orders. Early Buddhist

literary heritage, which is also an important

component of Indian cultural heritage, was preserved

almost in its entirety in the island, and transmitted

from Sri Lanlkan monasteries to Myanmar, Thailand

and other south Asian countriés.

Pathmanthan further illustrates the contribution made by the
Sri Lankan monks to the development of commentarial literature and
the value of the Commentaries due to their encyclopetiractef.

3. Writing down of the Tipi&@kain Ola leaf manuscripts

This is another landmark task accomplished in Sri Lanka which
made a lasting contribution to knowledge and culture. Although at present
we consider this as the most important task unklentaoy theB h i ksk h )
in Sri Lanka for preservation of the Theravada, tha h Wsadas not
reported it as an important gétdiJt .
s 0. However, the popular tradition
the Tipidkai n Ol a | e &V @ s Lie thea diate eof Matale.
According to tradition thdipilkawas also written on gold plates which
were enshrined in a rock cave for safety. Further according to a legend
Buddhaghosa Thero too spent some time atAfoeLena Yet another
tradition maintains that Commentaries were also committed to writing at
the same place. If the commentarigsti a k ast h&ddwer e al so
down at Matale together with the texts, those should have been the
Helatd v-06  t r an s | & bfeAthanaMahindéa by the Masters of
the S ¢ h &slhnd. However, theMa h Wdisaadoes not complement the
legends.

4. Buddhaghosa and other translators oAi Hia k t h Us

I n the account of Buddhaghosa T
the Ma h Wsaaeports that Revatd her o, Buddhaghosat¢
told him to goTRANSLATHOoe tihsl acmdnmemd a
The Pali term upardi Y@t dtttrvabs| at ebd
Tvam tattha &muhgaddlirautt v U ytUa
parivattesis U hoti sabBPUl oka hitUva

(You go there, learn those commentaries

written in Sinhala and translate them ibU g a’d h
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language. It will be for the welfare of all the people
of the world")

Buddhaghosa in the introductions to his commentaries
states that he based his work on théS 0 h @rnraebtaries.
Further he says t hat he had to
|l angdageo.

"6They were br oud@ghth at Arahanthe | s |
Mahinda and rendered in ttf®Q h Ergaage for the benefit of the
people of the Island, from them, remayirthat beautifulS ¢ h al a
|l anguage translating into'™t he Tant
Further, in theDhammapadahi a k a Butidbaghosa says,
Here | shall cast off that (Sinhala) language
and systematic peculiarities and render it into Pali,
the beauful languagée?
A shall explain only the wi
which are not explained there (in the original work) and
| shall simply render into Pali everything other than this
according to the Ymeaning of the

(Without violating the religion (views) of the

Theras who illuminate the lineage of th&heras

(Elders) upholding subtle decisions, residents of the

MahUvi hUr ad)

Similar G U t-4 &fe also found in thPapaTcaad dani
otherAi i k a-s &f Buddhaghosa.

"As the commentary to this has been done well

in the language of th® ¢ h laldnd, it is not beneficial
to the communities oB h i kskoh dther countries.
Therefore | shall begin this commentary in the Pali
language, obliging well the kind invitation dhe
Thera named Buddhasid?®'

"That (text) kept in thes § h lardgueage in the
past does not benefit the good people. Therefore
removing that language in the old commentaries,
removing wrong ideas/contradictions from them,
expressing special ideas, | shakcomplish this
special and great commentary (explanation of the

sense)®. .
This commentary namedVi suddhaj-athevi | Us
commentary to the ApadUna, was wri

paskénachN kpmral Thdhésa®dcerthai padthé:
must have been a learn&tikkhu, either contemporary to or later
t han Buddhaghosa. Li ke Buddhahgo:
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commentary which was writts&mahun Si
j anoard6 the good peopl ehik Bdiof othere does
 ands o6, and indicates that at the
of the old commentaries was already in an archaic state and readers
could not make any use of them. All these references point to the fact

that all the commentators diag with Buddhaghosa had made use of

the 6Sinhala commentariesd as thei

Buddhaghosadés met hod of trans|
~"apanet vUné& Shtaaltao h &b hntheaosamé
bhlgad®o6From these Sinhala comment e
lovely Sinhala language, condensing detailed accounts, but
incorporating all authoritative decisions, and without overstepping

any Pal. i di om, Il shall proceed to
There are four charactest i cs i n Buddhaghos:
method, i.e.

I. Casting off the original language,

il. Abridgement of detailed accounts,

iii. Inclusion of all important details, and

iv. Keeping in harmony with the Pali idiom.

These features show that Buddhaghosa was testtinpon
word for word translation or a literal translation. He seems to have
been concerned with o6free transl at
the same time.

Buddhaghosaos transl ation |
information. In his translations such e Sumag a | a v iaddUs i ni
Samant ap Buwdhdghdsd) has not practiced simple literal
translation.

We must be aware of the fact that Buddhaghosa lived about
8 centuries after the Sinhala commentaries were written in Sri Lanka.
As a foreigner, Buddighosa may have come across a number of
difficulties in understanding the ancient Sinhala commentaries
although he has not mentioned such difficulties.

5. Important literary works translated and re-

translated in Sri Lanka
As mentioned before, major works fBinhala were often
translated into Pali, and later on the same texts weramslated into
Sinhala from Pali. Buddhaghosa and subsequent writers of Pali
commentaries have made use of certain texts belonging to the
Abhayagiri Vi hUr awhidhlanguagesthosedextsh ot k



113

were written, in Sinhala, Pali or Sanskrit. Translations of Sinhala
works into Pali and Pali works into Sinhala continued through the
centuries from the outset up to the Kandy period. Among the texts
that were translated and-tanslated from Sinhala into Pali and from
Pali into Sinhala, the following ones are noteworthy:

TheMa h UWisaa Pali >Sinhala

TheD § p asaaPali>Sinhala

TheBodhivai sa> Pali>Sinhala

The Daithavai sa>Sinhalac>Pali

TheT h 1 pdeasae Rali >Sinhla _

TheHat t havanagaaséatSinhalai hUr a Va

TheMilinda Pafiha Pali>Sinhala

6. Kings as poets and translators

Another remarkable feature of the Pali and Sinhala
literatures inSri Lankahas been the contribution made by
kings, ministers and other chiefs. Lay pleosponsored
literature in general by supporting authors with requisites and
felicitating outstanding productions. KirBuddhadas#362
409 A.D.} honored theSuttatranslations made by a monk
named Dhammakitti by having them written in gold plates
and parading them in the city on the back of elephants. The
Pg Uv a & 13y eentury Sinhala proseecords a scholar
Bhikkhunamed Dhammika as having translategttas into
Sinhala in the reign of King Agrabodhi | (5&81), King
Kassapa V, (91323 A.D) wrote the Dhampiya Au v U
G2t ap g oreyohthe most esteemed paraphrases, and
renowned as a modgdapaddr agshmnéi o
Among the kings who authoredterary works themselves,
either translating or composing poems based Jobt a k a
stories, the following ones deserve mention: )

King Kassapa V (913-923) The Dhampiya Au v U

Gatapadaya

King Vi j aya@dB®ials) + The
Dhammaségha ) _

King Par Uk a (18612T1MWD.) I-IThe
Visuddhimagga Sannaya

The Vana Vinisa Sannaya .

Ki ng Par akar 180213464 - ITRe
Pansiya Panas Jataka Pota .

King Par akr a m@asélQi4a68) -TWd
Ruvanmala
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King Raj Ughai( rltBR®=e8i ) - The
Asadi sadUkava

7. Diverse translation forms and methods in Sinhala

literature

The translators in classical times adopted different forms,
styles and methods of translation such as direct translation,
paraphrasing, adaptation, verbal translation etc. Their methods can be
compared with modern methods or techniques of translation
identified by Western translators and analyzed by linguists such as
Roman Jacobson.

I n Jacobsonds view there are th

I Intra-lingual translation (rewording)
ii. Inter-lingual translatn (translation proper)
Iii. Inter-semiotic translation(transmutation)

Intra -lingual translation happens within the same language.

I n Sinhala I|iteratswmmenaa, | gghdga pad
& yUkyUmaay be t aken -Hingualdranslatignl es of
Inter -lingual translation is direct translation from one language to
another. In the classical Sinhala literature we find a large number of

direct translations which belong to this category. Examples foriinter
lingual translation: The Saddhar maa at nUv s
Saddhak thilD& v a, 6sTah, thpleieastc.

Most of the Sinhala translations in addition to the material
translated directly from Pali sources are intermingled with authorial
comments. Authors | ike Gurul ugomi
the 12" century) enrich and embellish their work with additional
information and comments. By examining the translated literature in
Sinhala of the classical times we may see that almost all three
translation methods identified by Jacobson and other Western
scholas are to be seen in the work of Sri Lankan translators. For
example, the 8 cat egory I n J anteo-kemiotic 6 s Sy
translation (transmutation) means ne@rbal communication. At
present the way graphics are used instead of words is an example of
this method. Similarly, arts of painting and sculpture etc. serve as
media of communication. In classical times, communication and
dissemination of knowledge through painting was popular in Sri
Lanka (as in so many other Asian countries). Art of mural penn
cave temples and image houses had been at a highly developed state
from Anuradhapura period up to the Kandy period. Rural folk,
understood the messages disseminated through the medium of art
better than messages imparted through the medium onguriti
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8. Translation Types in Sinhala
The Sri Lankan translators in the past, hardly ever called their
wor Kk 6transl ationbé. parivastan® ad oo f
(parivartana , whi ch we use today for
developed several other terms/names appropriate to the kind of
translation they were doing; to suit their objectives they coined
different names for translations or adaptations, or paraphrases such
as Sam a , Gatapada, AdyPgkphoyt Can aa, n dV ipvaarri ak
Al t hough all these terms in gener:
them had some specific characteristic:
I.  Sannaya/Sann@araphrase, verbal translation or word for
word translation
Il.  Gatapada trandation with or without explanations of
obscure words and terms
M. Vy ak hydeémieed explanation of words and
terms/commentary
IV.  Vivarahfa- translation of selected words with paraphrasing
and detailed comments
V. Pidpotaglossary with comments
VI. Par i k dranbldibn with detailed comments and
explanations
VII.  Prakarafa- A Composition, Treatise i
Thus we have thevesat urudAad®andaennaya,
Abhi dUnappadgpi kU Sanne, Kdokil a S
Sannaya, KaRid pvat aDduawvrp i G2Ut abaday
JUt alkasUm@Padaya, Plaipaday maya S#&haaga
and Vinaya Geapadayae t c . Out of @aahrlaydt bhe@se n
Gann® has been the favorite one of
BGannes 6 or p a wvedpeh pravidesl © a large number of the
long and popular Pafiuttad i rSuttaplsie, andsana® sy pe
paraphrases have been written for the texts irvihayapi@ka such
as theVinaya Sannayaand for the texts in th&bhidhammagpiika
paraphrass such as th¥ i j amv at Urwere BrigennThe a
traditionsamd wasticmgptdnued to mod
Lanka. Inthe early 20cent ury, when Overnacul a
PiriveAa monastic schools were being revived, Pali and classical
Sinhala texts were needed as text books. For the selected text books,
such as grammar s an 8 a nodienSgatoee mp 0 e |
paraphrases were needed &t i kska$ well as lay scholars were
qguick to respond tosanhdsé®. d®Omamadgby
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same period, a number of Pali and Sanskrit texts too were provided
wi tsénnes O .

9. Influence of Sanskrit: Translations in the 12

century
As noted before, translation continued in Sri Lanka over the
centuries. Translators of classical times almost avwsglected texts
from the Pali canon. However, by the™2entury this situation took
a new turn as monks and lay scholars developed an interest in the
Sanskrit language and literature as a result of new political
developments. Even before this timepward the % and 16
centuries, Sanskrit W®Bagabagpdopkhidraad
adaptation of theK Ov y U dotaDaB bn, a weltknown Sanskrit
treatise on poetics, was produced by a Sinhala king named Sena in
the 10" century. Another Sinhala Kingaccording to legend, King
Kumaradasa (53524) wrote an ornate poem in Sanskrit called the
J U nfearkia. King Par akr ambalBeYhand | (
Nissankamalla (1181196) maintained close ties with India.
Gurulugomi, according to legend was born in Mg in India.
Arrival of educated Indian scholars and political factors may have
been the causes of the emergence of Sanskrit as the favored language
of the Sinhala scholars. Thus popularity of Sanskrit in tH& ar®i
13" centuries was not a sudden or ypested phenomenon. At the )
reputed monastic institute Dimbul U
Capital city Polonnaruva, monks learned Sanskrit and produced
translations profusely mixing Sinhala with borrowed words from
Sanskrit. This influence is cleahgen even in the epigraphic records
attributed to Kings ParakarmabUhu
evident in the Sinhala prose works such as thenUv at ur a
Dhar mapr ad § pGudruligomi  and Butsardda  of
VidyUcakravarti, |l ay authors too
was fashionable at the time. By examining the following list of
authors and texts produced in théi3" centuries apparently all of
them members of t he ddisealthe lewglgoh | a S
influence of Sanskrit on Sinhala. o
1. MahUkassapBheThBUIlaUv @b abritigach a
version of the Sanskrit grammar of Chandra) )
2. Moggl al | UMa g dgranlelr lan A (AV graknarr a
based on the Chandra system) )
3. Sariputta TheraA b h i d hte Sanghraha Sanne
4. Ratnamati TheraA paficikaor commentary on the Chandra
grammar
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5. Piyadassi TheraP a d a s U @ hearrarsgement of the rules
of grammar of MoggUl Il na
The scholar monks above mentioned and many others of the
Di mbul Ugal a S athe d8 andf 11 centuriess hwad i
during this period that the authors of some Sinl@ilgoems and
welkk nown | ay authors Gurul ugomi an
active as writers. The influence of Sanskrit on Sinhala literature can
be assessed by thglossaries or translations written during this
period. As Godakumbura has mentioned, a good representative
example isthédb hi d h ar dgybrahe BamneS& Ur i put ra Th
T 0 ¥ Written in Pali also show heavy influence of Sanskrit. The
authors of the perd borrow words freely from Sanskrit and explain
Pali words in Sanskrit or Sanskritized Pali words and terms. Further,
they tend to translate in a hybrid form of Sanskrit and Sinhala:
nThe influence of Sanskrit is
theAb hi d h sagralidsanaeas it is also in the
Palit o@fa SUriputta. The 1|l anguage
sanneis full of borrowed words from Sanskrit. Pali
words are either in Sanskrit or by Sanskritized Pali
words and phr ases. We-sthave, f o
macchariya, kuk u c c bae®h vy, greed and do
equat ed@r Styd, 6- klatksuekrr gn&6y a 6
Sometimes, however, the Sinhalese equivalent of the
Pali is given:atthasu lokuttara cittesuaia lovutura
sithibon the eight transcendent a
some plaes the translation is in a form of Sanskrit and
Si nhalugpsék:k hlw -satomppaiad aky
equani mi t'Yy6 (p.18).0

10.Sr i Lankan transl ator so Co

expansion of Buddhism )

The PaliTipilakaandAi H a k astcdmbhentariescontinue to
interest the scholars globally. What we have today in the form of the
Buddhist scriptures in Pali was maintained and preserved in Sri
Lanka. In the long history of the Palipilkaand theAi hi a k ast h U
they have been subjecteal all kind of challenges and vicissitudes;
nevertheless they were brought down to our times safely through the
efforts of theB h i kskahdilay Buddhists of the Island. TBér i k k h T
s, as is recorded in the commentaries, had to undergo severe
hardships anddanger s f or Buddbasaeanv i o g t he
Tipidka At the time of the King Wattagamani, 2% B.C.) during
the famine lasting 14 years, when it was impossible to find
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sustenance, the Rajarata area was deserted, but some monks still
remained in ta i r  \sirdilihg theTipi@ka As they were too
weak to keep sitting or standing, they supported themselves leaning
against heaps of sand and thus keeping their heads close, recited the
texts and prevented them from falling into oblivion. That was the
kind of sacrifice theB h i kskntadle for protecting the scriptures.
According to legends somehB k-k pabsed away by starvation
while others survived by eating leaves and lotags dug out of the
bottom of dried lakes. During times of invasion by fgreforces, the

main concern of theB h i kskwa$ protecting the texts of the
Tipika There are legends about how tieh i & Idévised
ingenious ways of protecting the Dharma.

Then the translations produced by b8t i kskanhdilay
scholars, whiclhave come down to us are at present being translated
into English and other world languages enriching the world literature
culture. Hundreds of scholars in modern times have studgéika
and commentaries and other literary works based orTihidaka
From findings of their research they have obtained higher degrees
and jobs in world famous universities. At conferences and academic
f or ums hel d on topics such as
6conflict resol ut i onDipikesnotethdna rr s
any other religious text. Buddhism offers excellent solutions for the
issues and problems in the modern world. Literary works produced
by Sri Lankan authors in classical times, on Buddhist themes and
stories, keep arousing interest among the iateynal intelligentsia.

The English versions of Sinhala prose works such aé\nmd_J_v atur a
Butsardda, Sa Rg d@s.,ar 8addh ar nmemd thet Golléstien] i y a

of Five Hundr ed -ahaee bdeinte part ofdtHa warld U
literature attracting attention of writers and readers as unparalleled
sources of information on Asian culture. The Sinhala prose works

mentioned here such as themUv aandSa@addhar mar at nUv :

contain stories which can mempared with the best short stories in
world literature. Authors of such prose works were not only fine
writers of stories but they were excellent translators from whom even
the best translators of our time could learn a few lessons.

11. Conclusion

The translation traditions of Sri Lanka are unique. Similar
translation traditions in relation to global expansion of Theravada
Buddhism are rarely found elsewhere in the world. Translation of
Buddhist texts into international languages was necessary for
missionary activities. Throughout the history of expansion of
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Buddhism, it was through translation that the message of the Buddha
was taken to far away countries such as China, Mongolia and Korea
etc. In early times, pioneered by Ven. Mahinda in Sri Lastka k-k h I
s and lay scholars translated mainly from Pl g a)dnto Sinhala

and vice versa. In later times, probably since thH& cehtury, Dutch

and Portuguese missionaries carried out massive translation projects
for rendering Christian texts into Sila and Tamil. During the
British Colonial period, encouraged and pioneered by civil servants
and the government, religious works as well as other literary works
such as thaMa h Wsaand theNi k Udgraraymwere translated

into English. Translation of éhHoly Bible into Sinhala itself was
such a complicated task, and | suppose it is still ongoing. The efforts
of translating the Bible into Sinhala may provide a rich field of
research for the modern scholdtsEfforts made in the field of
translation thragh the centuries have continued up to our times that
translation is the most noteworthy feature in modern Sinhala
literature as well.

Contribution of the translators of Buddhist texts to the
knowledge and world culture is immense. As noted earlier, Ven.
Mahinda and his group of translators rendered Radi k a-s imtt
Sinhala. Although it has not been clearly mentioned, they would have
translated the Buddhist Scriptures (TTipi&ka) too. The tradition
continued through the Anuradhapura, Polonnaand Dambadeniya
periods. Undoubtedly, the most important landmark in translation
tradition of Sri Lanka was translating ancient Sinhala commentaries
into Pali by Buddhaghosa. At the same time of Buddhaghosa, or
somewhat later several other Indian and losetholars translated
many other texts into Pali. Of course some of them did not admit that
they were translating, instead they used to say they were

6composi ngbo, 6compilingd or simply
Art of translation in ancient times thdeen at such a developed state
t hat S 0ome Sinhala writers i ke G

Dharmasena Thero were such experts in translation that their work
could not be labeled as mere translations, as they appear like original
creative work. With rgard to these characteristics in the translation
tradition of Sri Lanka, the following observation of Prof. Ludowyk
may be appropriate:
Aefor the content of Buddhis

to the literary artist material of great range and of

universal validity. D reckon it as limited by the

restricting influence of religious belief and practice is

as unwise and devaluing Medieval Latin literature on
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similar grounds. One source of Sinhalese literature
issues out of the mass of stories of the previous
incarnationsof the Buddha. Here was a spring that
could refresh those who tasted it with the liveliness of
history retold, the attractiveness of romance and the
satisfaction®oof moral truthéo
Ranijini Obeysekere, who translated in recent times several
texts from Sihala into English, in appreciation of the translation of
stories fromDhammapadahi a k ably hh& monk Dharmasena in the
13" century, is full of praise for that translator: i
" The stories of thfaddhar marad nUvaliya
the J Ut adea, | think &ways performed this
function, ever since they were translated into Sinhala.
They have been central to the dissemination of
Buddhist values and doctrine, and for this very reason
were preserved and cherished, copied and recopied by
monks, and passed on finogeneration to generation.
I n recent years th®ir role had
We may consider at this point in our discussion views of
Suraveera, a veteran translator of modern times on some salient
features in the classical translations of Sri Lanka:
In the past, those who knew Pali and Sanskrit in
addition to Sinhala were consi
Gurulogomi wrote his AmU v a tfan rtle
doviyat hudi jana@ 6uneducated good f ol
Her e nobiygd 6 Gur ul ugo mi may have r
those who did not know Pali. Fber he refers to
such peoydee masRdmdcki ng in
intelligenceo. Then the a
Bodhivdisat al ks Malgawth aé bhUshUvehi
akovid@ 6 6 Those who are not compe
Magadha | anguage. 0 Sri Rahul a
refers to himself agsiyallo viyatunta St mi -ni 6
6t he <crest gem of al | t he | e
worl d. 6 This was because he h
languagesshd b h USU par Bhimkilv ar a 6
of expertise in languages is essential, even today
to become a good translator.
Transldors of ancient times wished to
present the teachings of Buddha in their own
language. This was the need of our society.
Therefore the Sinhala books in classical



121

literature could be considered in general, as
0transl ated |l iterature. 0 Al t
numeous sections quoted from Pali and
Sanskrit in books such as themUv aand r a
Butsargda, we cannot call them direct
translations.  Nor can we take them as
@nuvoiUdé&a Uy Unbu valsd ave | |
According to this writer, we can identify two
distinctive featves in the Sinhala translations of
classical times: i. Verbal translation and ii. Descriptive
translation with comments and detailed informafibn.

The translations by Buddhaghosa and other commentators
were taken to India and other Buddhist countsesh as Myanmar,

Thailand and even China in ancient times, and in recent times to
Europe. Buddhist monks from (Burma) Myanmar and Thailand came
to Sri Lanka, since the TZentury looking for Pali texts and some of
them compiled texts in Pali. For example, it was the so called
European Indologists, who introduced the Pali, Sinhala and Sanskrit
manuscripts to Europe, especially to Germany, France and England
where they weréranslated into the languages of those countries and
subsequently into many other European languages as well. These
translations generated an ever rising interest in Buddhism in Europe
and America. Scholars like Davids and Horner who established the
Pali Text Society in London (1863) made immense contributions to
the recent revival of Buddhism in the world. The translators in Sri
Lanka, especially as regards Theravada Buddhism, were instrumental
in the global revival of Buddhism.

_In the modern world formany people Buddhism means
bhUvanlk meditation, veppésiimllmy odi
medi tation. I n the subject of me
monumental work theVisuddhimagga which is regarded as the
pivotal text. Similarly, among iportant sermons of the Buddha, the
Satipd hi U n a swhithtwas translated into Sinhala several times in
the past, in recent times it has been translated into many foreign
l anguagSaspdh Uhasodt ttahbe ser mon on &6 mi
respected ashé 6 s u par excellence by those who are practicing
Buddhist meditation.

Buddhist monks in the past who were looking for Theravada
texts visited Anuradhapura and Polonnaruva from countries such as
I ndi a, Chi na, Bur ma, linglmd& irlaafecad 6 et c.
the Buddhists of the Theravada tradition. Biehakathaoriginally
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written imhUsMibg awehr e transl ated
starting with Buddhaghosa Thera, they were translated back into Pali,
al so knownmn as MUgadh

There is anothr factor that deserves our attention. That is the
rivalry reported t o have been
Abhayagiriya, and the disappearance of books or
Mayahayand/ a i t u | texasvused at the Abhayagiriya. As the
Mahayana seems to have been well listaed in Anuradhpura,
B h i kskfdlldwing that tradition must have used Mahayana texts

b

written in Sanskrit. Did the gre

Abhayaigriya disappear under similar circumstances or, different
ones? There are instances wheralriy and acts of vengeance had

caused burning of libraries, not only once, but on many occasions.
The chronicles record incidents of burning books by Indian invaders

like Kaiiga MUgha and by the Sinhal a

1594 A.D.) of the 8 Uv aihgdom.kin theNi k U ydgraha$a
three incidents of burning of books /libraries are reported: i. At the
time of King Voharatissa (269291 A.D.), after suppressing the
Vai t ul pyaoerdéd af the king. ii. At the time of King
Gothabhayg309-322 AD.) teVai t ul texsswidreé &ollected
and burned by order of the king. iii. In the reign of King Mahasen
(334362 A.D.), his Chief Queen had killed fgamitra with the help

of a mason, and burned the books ofyhe@ i t ul-gav Udi n

Although the Mahayana textorought to Sri Lanka such as
theR a t riasutrd, Vaitulyapiéka etc. disappeared, Pali texts were
somehow survived in Palm Leaf manuscripts respectfully guarded in
the @otgul) libraries at temples. Even h i kskirhgeneral did not
read these textsequently they venerated them treating them as the
Buddhavoard héa mthna dh Ut uo.

The preservation and study of the PEfifkain Sri Lanka,
through translations, glossaries, paraphrases, commentaries etc,
continued through the centuries up to modimes. After a lapse of
about two hundred years (187" centuries), there dawned a revival
of this movement during the Kandy period, with the attempts of
Saralalkara Sadg h a r, @rjd athen through the British Colonial
period, with the introduction ofeducation both Oriental and
Occidental, classical texts were edited, copied and printed. For the
texts which had sann® ,spaabr naepshdvrities e s
anew. Then as a result of the expanding Pi#aveducation, large
numbers of copies of theb®oks were needed as text books. At the

same time as a result of Buddhi st

Dharmapala and soni@h i kskehnew enthusiasm arose among the

K

o
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people to gather at temples on Poya days to list&htmmaand to
engage in disussions orDhamma The Sundayphammaschools
were started during the latter part of thé't@ntury which became a
new feature in Sri Lankans society and education. Due to all these
and emerging social change, the demand for classical texts was
rising. Those who were educated under these circumstances,
especially the bilingual scholars, worked through organizations such
as the MahUbodhi society, for spr
Starting wi t h t he activities of 1
Buddhig temples were established in Europe and America. The
results of which we see today as millions of people are being
converted to Buddhism, Buddhist meditation is becoming more and
more popular and Buddhism and meditation becoming popular
subjects in hundis of universities in the world. In some of these
universities and institutes there are many scholars from Sri Lanka,
teaching and engaged in research. Further, hundre@hof ksk h 1
from Asian Buddhist countries arrive in Sri Lanka to learn Pali and
Themavada Buddhism. A large number of foreigners from many
countries come to Sri Lanka every year to learn Buddhism and to
practice meditation. With the increasing number of foreigners
arriving, International Centers for Buddhist Studies and meditation
are abo rising.
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PRACTISE OF MEDITATION IN THE WEST

Dr. D B Nugegoda
dbnug@yahoo.com

The adult human body, consist of between, 50 to 100 trillion
cells, the functional units, distributed in various tissues and organs
throughout the body. The nerve centre of the body is the brain, which
has around 100 billion nerve cells. Recent researstiduad that the
gastrointestinal system too has around 100 million nerve cells, and is
referred to as the fisecond braino.
the brain. Scientific studies have demonstrated how the mind affects
human moods, behavior ancdith. When the mind is calm and
relaxed, all the organs inside the body, such as heart, gastrointestinal
system, skeleton muscular system, respiratory system, etc remain
calm and relaxed. Also the immune system becomes very active. A
powerful immune systa gives protection against infections and
cancer. The blood pressure and blood sugar levels are maintained at
low levels, which in turn help in warding off high blood pressure and
diabetes.

Calming of the mind can be achieved through many activities,
such as meditation, physical exercise, laughter, love, compassion,
social support, massaging, living with nature, listening to soothing
music etc. It has been found that all activities that calm the mind,
except for meditation, keep the mind calm only duthng period that
one is engaged in that particular activity, while a person who has
trained the mind, through regular practice of meditation, is able to
keep the mind calm during times when the person is not engaged in
meditation as well.

Many, scientificstudies on meditation carried out in the west,
have demonstrated the enormous benefits of meditation, on the
wellbeing of the people who practice meditatiomhese benefits
have been found to be through changes that take place inside the
body, at the calilar level.

Meditation and yoga have even been found to bring changes
in the genes according to T Libermann, aacthor of a study done at

t he Massachusetts gener al hospita
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comprehensive study of how the mind can affeategexpression,

l inking what has been | ooked on as
science of genomi csoO. Bl ackburn E
discovered that the ends of the chromosomes in the nuclei of cells to

be protected by telomeres. Now it has bémmd that the length of

these telomeres to determine our health, longevity and biological age.

The longer the telomeres, the healthier one becomes, additionally

there is a reduction in the biological age. Ornish and colleagues,

found a combination of hetly diet, moderate aerobic exercise, stress
management, relaxation techniques, and breathing exercises to
increase the length of telomeres.

Jon KabaZinn, Professor of Medicine Emeritus, University
of Massachusetts, I n his absmdk nCo
AThirty vyears ago, it was virtuall
yoga would find any legitimate role, no less widespread acceptance,
in academic centers and hospitals. Now it is considered normal. It is
not even thought of as alternative méuak; just good medicine.
Increasingly, programs in mindfulness are being offered for medical
students and for hospital staffo.
and medical centres, in the western world where meditation is being
used as a form of thapy, for patient management.

American cardiovascul ar surgeor
training was in the science of the Western world, | also rely heavily
on an Eastern techniqueeditationto help my patients prepare for
surgery and to steer them gentbyvard recovery. Why? because, it
wor kso.

American surgeon, Siegel (1988), an exponent of the new
branch of AMi nd Body Medicineo, re
A | know of no other single activit
greatimprovement n t he qukal ity of | ifeo’

Professor Flanagan, Duke University, USA, has said
AAnti depressants are currently the
negative emotions, but no antidepressant makes a person happy. On
the other hand, Buddhist meditation and mita#gs, which were
developed 2,500 years before Prozac, can lead to profound happiness,
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and its practitioners are deeply in touch with their glowing left

prefront al cortex arfd their becalm
Many more studies conducted in the west, have denadedtr

the tremendous positive effects of meditation, in improving the

quality of life of those who practice meditation. This has led to a

situation where more and more people in the west, to take up to

meditation.
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THE GLOBAL EXCHANGE OF BUDDHIST
THOUGHT
AND ITS SYMBIOTIC NA TURE: MODERN

TIMES

Ven. Bhikkhuni Dr. Waskaduve Suvimaleé
bhikkhunisuvimalee @yahoo.com

Due to the constraint of time, | have limited this presentation
to the recent past and current times. This would cover the period
from the late 19 century to the 2t Century. In preparing this
presentation | have to acknowledge my indebtedness to the materials
coll ated and supplied Fromth®Lliving Anand
fount ai ns ®rifLanBaul®8tthi s mo

The global exchange of Buddhist thought in the recent past
had its beginnings in the #9century translations into English of
Buddhist Pali texts going to the West. The immediate result of this
exchange was the setting up of the Pali Text Society in England. The
pioneers of this translation enterprise consisted of a galaxy of
Western scholars breaking into the field of Pali and Buddhist Studies
such as the Danish Palist Viggo Fausboll, Dr. HermOldenberg,

Prof. Wilhelm Geiger, Dr. F. Max Muller, Prof. Rhys Davids, Mr. V.
Trenckner (another Dane), Prof. Edmund Hardy, Prof. Robert Caesar
Childers, Mrs. Rhys Davids, Lord Charmers, Henry Clarke Warren,
Frank Lee Woodward, Rost, Lenman, Minayeir Edwin Arnold

and others. How did these great Pali scholars learn Pali? Were there
EnglishPali grammar books available at the time in the nid19
century? Not that we know of. Did their knowledge of Pali, the key
to the Buddhist canon, descend irtteeir minds like mana from
heaven? Let us see. For one thing, all these Oriental and Pali
scholars had come into contact with Sri Lankan scholar monks.
Some of the British scholars among them were in the service of the
colonial government as civil servants or in other cHgsc
Undoubtedly they broke their teeth in Pali studies at the feet (I hope |
am not mixing metaphors) of Sri Lankan scholar monks who assisted
them in their Pali studies and translation work. We could surmise



131

that these oriental scholars of the Wesirnfd assistance in Sanskrit
studies in India but with regard to their interest in Buddhist and Pali
studies they must surely have had to depend on Sri Lankan Pali
scholars.

How do we know for sure that these Pali scholars of the West
had actually soght the assistance of Sri Lankan scholar monks?
Fortunately an extensive correspondence between Western scholars
and Sri Lanka scholar monks came to light through the efforts of a
former Director of Archives in Sri Lanka, Dr. Amarawansa
Dewaraja. To himmazement he had found stacks and stacks of
correspondence between Western scholars and Sri Lankan scholar
monks in which the Western scholars were seeking clarification and
assistance in understanding Pali words and Buddhist concepts. He
had kept them ithe Department of Archives and invited Dr. Guruge
to have a look at them and perhaps collate them and write a book
based on the letters. Who were these scholar monks? | give here a
list of names in the order set down and commented upon by Dr.
Ananda Gurg e i n h iFeom the diking fountains of
Buddhisno . The | ist reads:

Ven. Waskaduve Sri Subhuti, Ven. Polwatte Sri Buddhadatte,
Ven. Dodanduwe Sri Piyaratana Tissa, Ven. Weligama Sri
Sumangala and Ven. Alutgama Sri Seelakkhanda. The distinguished
conemporaries of Ven. Sri Subhuti and Ven. Piyaratana Tissa were
Ven. Hikkaduve Sri Sumangala, Ven. Mohottiwatte Gunananda
Thero and Ven. Yatramulle Sri Dhammarama. The letters from these
bhikkhus replying to the questionnaires were written in Sinhala
exceptfor Ven. Sri Subhuti who always replied in Pali.

{Despite the lack of published acknowledgement of the
invaluable support given to the galaxy of Western Pali and Oriental
scholars, the letters in the Department of Archives give ample proof
of it.

The SriLankan scholar monks of the i@entury and about
one hundred monks of the preceding century, th& déntury,
beginning with Ven. Welivita Siri Saranankara Sangharaja,
contributed in a very big way to the renaissance of Sri Lankan
Buddhist culture witm the shores of the island and equally to the
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development of Buddhist studies abroad. They were shining
examples of the role meant for the Buddhist Sangha, that of scholar
educator and missionary.

The letters from the Western scholars revealdneats of
guestions being asked from the Sri Lankan scholar monks relating to
Pali grammar and meanings of Pali words and Buddhist terms and
concepts. The letters bear ample testimony to the fact that these
scholars of the West were indeed much obligetthécerudition of Sri
Lankan scholar monks for their explanations of knotty problems in
Pali grammar on 14 March 1877 Prof. Viggo Fausboll wrote to Ven.
Waskaduve Sri Subhuti Nayake thero
stand in need of such help as we aréasdrom the living Fountains
of Buddhism and so scantily furnis

Chil ders o f -EMgllsh Didtienarg samePasKs i
interminable questions in his letters to Sri Subhuti. He writes in
unpolished colloquial Sinhala but Subhutiwvays replies in Pali.
Subhuti was very generous with his assistance when answering
guestions, giving ample notes and references to the Commentaries
and sub Commentaries.

But while these Western scholars were very generous in their
praise and gratitudeof the assistance rendered to them in teaching
Pali teachers in their private letters not a word is mentioned about
their Pali teachers in their translated works. What was holding them
back? Was it colonial policy? Who knows?

| must mention here thatelcolonial government under orders
from governor Mc Carthey di d- publ i
Sinhala Dictionaryi Ni ganduwa®bhndhiBedippaddpi
1865 and hit\ U ma mitJ18726, all SinhaldPali Dictionaries.}

The monk scholars of the #@entuy grew out of that great
wave of Buddhist awakening set in motion in thd' t@ntury with
the reestablishment of the higher ordination in 1753 by Thailand.
The reestablishment of the higher ordination of monks in Sri Lanka
by the Siames8aighais arother example of the symbiotic nature of
the exchange we are talking about.

Close on the heels of th&i amo p Ul ithat \vask Uy a
established in 1753, came the higher ordination from Myanmar, the
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Amarapuraand RUma T ¥ a (s)N i TkeSey exchanges thaere
taking place between the countries of South East Asia represent the
symbiotic relationship that had existed between these countries for a
long time, stretching over centuries of religious and cultural
interaction. Anagarika Dharmapala also furtidetbese ties. At
present these relationships continue with added vigour. The present
international conference and other such conferences are yet more
examples of such exchanges. Even during colonial times, as
mentioned before, contacts and exchangesadvbave been going on
though they must have taken a low profile and not only between
Theravada countries but between Theravada and Mahayana countries
as well. A very remote starting point in these exchanges could be
traced to Emperor A snd lowt dedigious i me
ambassadors of Buddhism to other countries, including Sri Lanka.
Inscriptions to this effect were found on the funeral urns of Buddhist
disciples at archaeological excavation sites. Besides, a significant role
in the translating and tramitting process was played by Central
Asian merchants who were proficient in Indian and Chinese
languages. This fact has been brought out by that indefatigable
scholar monk Ven. Bhikkhu K. Dhammajoti, now a Professor at the
University of Hong Kong in onef his books. The Dhamma had,
therefore penetrated into many countries in a northerly direction to
Tibet, China, Japan, Korea and Taiwan and in a more southerly
direction to Sri Lanka, Myanmar, Thailand, Indo china, Malaysia and
even Indonesia.

It must also be mentioned that there had been a confrontation
between Christians and Buddhists reflectd in a series of debates in the
mid 19" century in Sri Lanka. These debates occurred in Baddegama
(1863), Waragoda (1873) Liyangemulla (1866) Gampola (L8l
Panadura (1873).

The debates were published in the English newspapers and
some copies found their way abroad. This was how Henry Steel
Olcott first came into contact with Buddhist thought. He and Madam
Blavatsky were the founders of the Thegsh i c a | Society.
interest was so powerfully aroused by the debates that he came over
to Sri Lanka with Madam Blavatsky in 1880 to start a branch of the
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theosophical society here which he did but ended up by helping
Buddhists to set up Buddhisthemls all over the island and in that
way helped the Buddhist Revival Movement.

The correspondence between Sri Lankan scholar monks and
Western scholars reveal that the idea of placing Buddha Gaya and
other places sacred to Buddhists in the handBualdhist countries
came from Sir Edwin Arnold in a letter to Ven. Weligama Sri
Sumangala Thero. This monk was also a renowned scholar being an
expert in Sanskrit. He had written a commentary on Sanskrit
grammar that ran into seven hundred pages. Ftarddo this monk
refer to the founding of the Mahabodhi Society and to its activities,
particularly in enlisting the coperation of Buddhist leaders of
Burma, Thailand and Japan.

Ven. Hikkaduve Sri Sumangala is regarded as the doyen of
the Buddhst Scholar monks. He founded the Vidyodya Pirivena in
1873. It is to him that Anagarika Dharmapala always turned to obtain
support for his great mission of preserving the sacred Buddhist places
of worship in India for Buddhists. The work he did in thigeael
would have brought all Buddhist countries together. The World
Parliament of Religions in 1893 held in Chicago to which Anagarika
Dharmapala went as a Buddhist delegate from Ceylon was another
landmark in this brief saga of the symbiotic nature of @lebal
exchange of Buddhist thought. Anagarika Dharmapala made a great
impact on that assembly. This is probably one of the first
interreligious conferences held in the world.

In recent times a significant exchange that occurred between
Theravada cautries and Mahayana countries such as Korea and
Taiwan has been the -metroduction of the higher ordination of
Theravada nuns. This-establishment began in 1996 after a break of
about one thousand years. But thiestablishment cannot be called
a Malayana higher ordination. What has beemnteduced is the
higher ordination as it is found recorded in Mahayana as well as
TheravadaVinaya texts, a tradition which is common to both
Mahayana and Theravada sects. The origin olihayatexts date
bak to the Buddha himself. According to our knowledge of
Buddhi st hi s tighikasect splihagvay fMamhtize pdient
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body which | ater came to be <calle
about a hundred vyears after t he
secondCounci | at Ves Ul i . ighikal dect spta f t e r
into sever al schools and so did th
such as St h a v4srUasvalkdaa, , DMhaahrima g u
Mil asarvastivUda, Theravada, etc.

original Vinayatexts. A comparison of th€inayatexts have been
done by several Buddhist scholars over time, one being Chatsumarn
Kabilsingh, a Thai academic, now Bhikkhuni Dhammananda A
careful study of th&/inayatexts of all the sects reveal that they tally
very well. Itis from the common source that the higher ordination of
Buddhist nuns were and are being introduced.

At present, we are witnessing another popular movement
which is spreading very fast globally. This is the practice of
Buddhist medation. {In the mid 28 century, Ven. Mahasi
Sayadaw's vipassana meditation Centre in Rangoon (now Yangon)
became well known worldwide through the technique he taught.
About the same time contemporaneously with Mahasi Sayadaw, a
layman by the name of U Bghin also taught Vipassana meditation
at his Centre in Rangoon. His technique also became very popular.
The famous Indian meditation master , Goenkaji was a pupil of U Ba
Khin. At that time he was residing in Myanmar (Burma then) We
have all heard of ¥n. Ajahn Cha of Thailand and the Vietnamese
Zen Meditation Master, Thich Nhat Hanh who has been residing in
Paris for many decades. They have all contributed vigorously to the
exchange of Buddhist thought globally. There have also been Sri
Lankan scholamonks like Ven. Walpola Rahula who made his
contribution while residing in Paris. There are of course innumerable
Western scholars of Buddhism today who have arisen since the
establishment of the Pali Text society.} Time does not permit my
mentioning gointo detail except to mention the key figures such as
MahasiSayadaw in the mid $0century, U Ba Khin, and his pupil
Goenkaji, Ajahn Cha, Thich Nhat Hanh of Vietnamand Ven.
Hennepola Gunaratana Thero of Sri Lanka. They are the Buddhist
scholars contribiing to Buddhist meditation and Buddhist studies
who have and are lived abroad and who are living abroad. Of course
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we must not forget the impact on th world that His Holiness, the
Dalai Lama has made.

Today, Buddhist temples and Meditation Centgeslle the
earth, both Mahayana and Theravada, in England, America, in
Australia, New Zealand, Canada, in Holland, Sweden and Africa.
Meditation is bringing to the fore very many interesting issues other
than the goal oNi b b. (Feraexample, the effecf meditation on
health. We know this from experiments conducted on meditators
from the 19906s. Also that meditat
transform the cells in our bodies to become benign cells and even
eliminate malignant cells. There are ekments done in the West by
brain scientists to examine the states of absorption calledJ,rtca s
see in which part of the brain they occur. Thus, those experiments
done in the technologically advanced West come back to us in the
traditional homelandsfoBuddhism, illustrating well the symbiotic
nature of the exchange of Buddhist thought. Besides these
experiments and investigations on meditators there are many other
areas of knowledge coming under scrutiny from the Buddhist
perspective which studiesmome nced i n the 196006s
Environment, Ecology, Economics, Biology, Political Science, Good
Governance, Conflict Resolution , Psychology, Ethics, definitions
concerning Religious Fundamentalism, Law, and even Buddhism and
Science where barrierbetween Religion and Science seem to be
breaking down. Feminist Studies from the perspective of the core
philosophy in Buddhism offers much insight on this subject.

Another area that is cropping up in modern times is the
subject of Bieethics; the techwlogically advanced countries of the
West are doing many experiments and developing the areas of
knowledge in Embryology, Genetic Engineering Cloning, Organ
Transplants, etc. As a result a new subject calledeBims has
emerged and many think Buddhisran contribute much to this field
by examining the Buddhist perception of the rights of the person
within the Buddhist parameters of nemlence to oneself and others
and benefit to oneself and others.

It may seem that the tide of knowledge from the West in this
symbiotic exchange is returning to our feet as we stand on the vast
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ocean of Buddhist knowledge. Let us hope that in the future as in the
present, the tide will not bring only shells and debtisthe treasures

of the oceanthe truths of the Teaching tested in the light of scientific
experiments and human namystical experience.

End Notes
! Head, D@artment of Post Graduate Studies, SIBA, Sri Lanka.
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THE LINKS BETWEEN BU DDHISM

IN LAOS AND SRI LANK A

Ven. Sayadej Vongsopha
sayadej09@gmail.com

Laos is one of the Buddhist countries in Southeast Asia where
Buddhism has firmly embraced as well as in her neighboring
countries such as, Thailand, Burma, Cambodia, and Vietnam, and so
on.

According toNangsue nithan Urangkhathahe Chronicle of
the Sgpa of the BreasBone Relic of the Buddha or the chronicle of
Vientiane related to the stories dbfU g Becounting the spread of
Buddhism in the Great Mekong Valley where the Buddha ever
traveled through this aréand predicted that this land would be
civilized and Buddhism would flourish in the future. And later, after
t he Buddh a6 ®r8yeaars,& montheamd 15 days or in the
g8"century B.E., the Venerable MahU
500 monks fte numbers are not so accurate, but there must have
been 5 monks) traveled to this laadd brought with them the breast
bone relics of the Buddha from India to enshrinéimukampathe
Kingdom of Sikhotabong, the present Phra Thatprasigp®®

In the 3% century B.E, during the time of Emperor Asoka,
who sent the groups of missionary monks to Indochina peninsula
including Myanmar, Thailand, Cambodia, Indonesia and Laos. This
mission was led by the two arahat the Venerablia$md Uttara

Up to the tine of Burichan, the King who was enthroned in
A.D. 475, there were also two arahants from India, the Venerable
MahU Putthavongsa and the Venerab
Buddhism at thattinfe The Venerable MahU Put
Putthavongsa Paluangmple or the present Wat Sok Paluang and the
Venerable MahU Sassadi |ived in W
means that the Buddhism has flourished in Laos since the time of
Asoka and earlier than that.

Later, according to Andrea Matles Savadaying the ¥
century A.D, Tantric Buddhism was also introduced into Laos from
the Kingdom of Nanchao and nearly at the same time when
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Theravada Bddhism was also introduced into Laos arouficbi 8"
century by Mon Buddhist monks. And during the"1dand 12
cenury A.D, Khmer rulers took control dfluangsua the historical
region of the Kingdom of Luang Prabang in the northern Laos.
During this time, Mahayana Buddhism was replaced by Theravada
Buddhismé

And up to the 1% century A.D, Theravada Buddhism was
introduced again from Cambodia in form of Lankavamsa Theravadin
tradition by King Fa Ngoum and this time was the most official phase
which has been professed and practiced since then and this is the first
phase when the Laos was indirectly influenced by thekd@amsa
Theravada Buddhism through the Kingdom of Cambodia.

In reality, the relation between Buddhism in Laos and Sri
Lanka has been connected both directly and indirectly. In 1778 A.D,
King Saysethathiraj invited the Emerald Buddha from Chiangmai,
Lannato enshrine in Vientiane until 1547 AWhich had lasted for
231 years before returning to Thailand. According to the story of the
Emerald Buddhaijt was the second phase that the sacred Buddha
image shared the same line of Buddhism to this land.

When discussing about the Emerald Buddha, | will not go into
det ai |l s. Al t hough it was casted
passing away, in the time of Nagasena Thera and was housed in India
until 1000 B.E or 457 A.D. Later, India was in turma@ihd then the
Emerald Buddha was invited to Sri Lanka by some Buddhists who
wanted to save it, and was well preserved there for 600 years before
being moved to different countries, namely, Cambodia, Myanmatr,
Thailand, and Laos. Historically, the Emeraldd8ba is the symbol
and bridge in the history of the Theravada Buddhism in this region
where, we are as Theravadin Buddhists, have shared a common
background.

And later in 1938 A.D, Narada Mahathera, a famous Sri
Lankan monk, visited Laos and at the satimee he brought two
siblings of the Bodhi trees from Sri Lanka which are Haame
branches brought from India. One sibling of Bodhi tree was planted
in Wat Ongtue and another one was in Wat Thatluangneua being seen
until today.
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Later, during 1950s, in & time of Ajahn Maha Pala
Ananando, a famous Lao meditation master, there were religious and
cultural exchanges between Lao and Sri Lanka monks. In 1961,
Ajahn Maha Pala Anando was invited to give Dhamma talk in
Colombo, Sri Lanka and Sri Lankan monks aksere invited to give
Dhamma talks in Lao$.

During 1980s, ABCP: Asian Buddhist Conference for Peace
was taken place after the end of world war Il and when many
countries were seeking the solution to world peace. Monks from
many parts of the world includg from Asia were convened to
brainstorm to find the solution to world peace. At that time, many
most venerable monks from Laos also participated in the conferences
and some of them were appointed as executive members. For years,
the conferences continu¢d be hosted in different countries in this
region. As a result, Buddhist monks from neighboring countries
connected with each other.

In 1992, the Most Venerable Phong Samaleuk, the current
president of Lao Buddhist Fellowship Organization (LBFO) at that
time, he was a viepresident (LBFO), was invited to join the
conference in Sri Lanka. And in 2012, the Most Venerable Phong
Samaleuk was invited to celebrate tBeddhajayantii the 2608
years of the Buddhads Enlightenmen
the world peace medal by H.E. Rajapaksa, the president of Sri Lanka.
And today, we are also present at the '"26@nniversary of
Establishment of Siam Nikayavamsa in Sri Lattka.

Up to the present, the history told us that we have walked the
same Path, shateghe same boat through difficult and peaceful times
and of course, influenced one another. | hope that we will continue to
enhance and tighten the ties among us in order to preserve and
propagate the Buddhism to be progress and prolong more and more
for the benefits and happiness of mankind.

End Notes

I Lecturer at the Sangha College in Vientiane

2 Mayoury & Pheuiphanh Ngaosrivatharfdie Enduring Sacred Landscape of the
Naga, (Chiangmai: Mekong Press,2009),p.15.
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5Mayoury & Pheuiphanh Ngaosrivathaae Enduring Sacred Landscape of the
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6 Andrea Matles Savadaaos: A country studyWashington: GPO for the Library
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locstudy 08. Retrieved 25 De@010.

”Bounmy Bouphaphan, Phra Malhe Story of the Emerald Buddh@,ao
version), published by Wat Bodhirattanasasadarama, Pakse,1952.

8 The inscription described in the pillar at Watgdue by Most Ven.Phong

Samaleuk.
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Kathad S04 RUr i p Gacehati?

Lel wal agUmajena Arilyadhammab
ven.ariyadhamma@yahoo.com

Visuddhimagge v ut t anayena hpamna sé§bhah

veditabbal . Keis Undal anandti 2 slkoUaiamalc Un e
Ahakat hUsu parmsad |HadpaaylocotthCitasse k h Ut o
sQol4dapana samUdhoot i vatd ahbtd a mev a.

buddhena bhagvaaolapaida) tite papfiafica
bhUvayanoéti Taldtohvad s mah t a fac a bhUOvay
samUdhi fceva vipassanafca bhUvayam
niddhi h o 6t i vi suddhHd.mahthie panastkik h Ut a
dhammavi naye ni bbUnassa pai paddhi ki
sol asamUdhi paf 9 bodhetle nidy a nNai rbtbodnpu g g
pahamal s il mhUOvet abbd.samUdbpgcava paf
bhUvetabbo. Tenevassa hotiimadbOna
sampul U . | foU0y @&t anUly anupubpadBlya
pahamadg e s 0l eddtstahntpyua buddhavacane
ahakatkhDM 0 s u4 wited sabba tad yat h¥ir aha
kat hess Umi

Kathad s ¢4l @ Ur i4p dacchati? Santi pana imasmi
pakarade safj Ut U0 vUdUnuvUdUJkhKeassava
jahi taabbUmak adhManwmtdamanamattienedva

pUridpil rgmcchat go6ti. Api ¢ a 61
paj ahanamat He napdipadd oL aot i pane:
vattabbameva. KasmU? Kucchite pUpa
s0l assa ekadladkdmévahopari pudl e si kk
sodasoveramanm), samkBhOp8hadéti vase
dhamme bhUvetabbo hoti. Tattha Ov

virati* vi ramangyeva veramang v kUr ass
kat vU.4 ndavneartad t i1Q , v elr e@ajadati, vinodeti,

byant dkar ot g ameatngatbih Usat hoot i par al
k hudda&khagpkla 4 hvwiyaa hoti®> 6 Kas mU Jy&tria ma
vuttad? WO i pUt U adi nnUdUnU kUmesumicec
pUpakU -akdasad akammapat hUO. Tatt ha
samUd Unsaavmurcacthiedavirat g6ti® viratiyl
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Maj j hi maak ke & wdltanayena vasena pana tattha
O0sampattaviratQgoti 4 asaat@mi nnasi
jUt|vayabUhusaccUdQMammmm&aMbhahlt
kOtunot i sfampati mamppmaj j amOnU0  vir
da habbal. SamUdi n n adspiaknkah Uspi akdkChn(ap a d a s a m
taduttardi ca attano4pogti mk@mampar i
uppajjamUnU virati samUdUnav
AriyamaggasampayuttU pama veidi ataibb
Evad t Qhi Uk Ur ehi dassitaviratiy!l
s0l amekadesammtra pari punna

Si kk hUk Umo a rai kyuassall vaakkaomivitagpsaa h U |
hut v0 4tahWmamrma asUrnuppUmi lkpalai t Un
upapari kkhi t apdoetsn paresdnvai |coamUma n ak h al i
dosUni na mé nTemi kuitd addiOknk hUpadan
si kkhUpadesu. Tatt ha 6sidkk hUpac«
si kkhUlsot i Jyest yaokifici Ggpd talissai k k+4h Un a
pati h Unhae n a padanti padakikkimG@padanot
ahakatiuitadehoti’vre kecifUt op@tvp Ompa U hon-
api ca te chiddUni sadhbalplniaspgatt O
kathad? At t hi yevan@nGkihdipeagdwa suttante
p Wt i p Ovirdio hetianihitadado nihitss at t ho | ajj 0 da
sabbapUnabhiltahit 8n¥k akop ¢ puggale har at
plti-ppahb0wdt ipplivirdio hptia sace so sadéehi
sasatthehi saf¢ahiazanaaltajly@, satats@
chiddad hotisabald. Evameva adffd®idUsi0kdibhnUp:
cadahabbUniy.e Ekweaci puggal U sol assa c
carantipd vi r at U | Umak ad h a msikkhitabfaa s mUt i t
6akusal U dhammbBkpsaalbiammlnha edsdadl n i
sabal Uni u p adp alrm akkkbhikammalk a e @ Uy at |
sadvaral Upaj ji ssUmUbpilyal 6 Bemuanavtesa Vv a

bhayadassUvog, samUdUya si kkh
kUyakammavacokammena ¥Yoyasminsddglag o k
si kkhat. so sekhodti “hadcdé&Kihat@Ssi k
kho bhikkhi tasmU sekhoti vuccati

Ki fca sikkhati ? AdhisQol ampi sk
adhipafYfYfampi si kkhati. si kkhat gt
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vuccat 0ot B tetig’a vaa thWr 8§ psi tpauggal o
attano khaupiatplanrii kekohsi GrviU d hpaamm U nyudd t
tesal k hal4 d &dsnBpagkammad k Ut abbo. TasmUti h
6vudhi hesU mahUrUja -aatygyagato vihnas:
yat hU 4 pairknaar o tlisadvdrnglalpaj j at g6t i am
buddhena bhagawastall e¥Bvarietnayb koci a n
akusal adhamme pajahitvU kusaladhanm
sekho hoti siddkhUpadafca pUpu

At hUpar&ho puggal o 4dakupal atdham
kusalafica dhammda b h Uv e+. adpibke buddhavacane pana
virati samaUnakdaittaasbbadhammU ca ka
dve dhammU sandassitU. Tena kUra
dhammUakusal U dhammU; asOradhamml,
atthasanhi-talhadbhamménhi t Uadihjajmthdd o
nayena akattabbadhanmil scaan dkasststi a bh ¢
kUranena 4 aklusmmiwar amanamat4 enedve
aparipyl 4. Imad k Ur-aa abbhad dhamsnapadaa
atthiyeva abhidhamm#& a k atth Uyat t h4a ayuitphermrae t u
kUyaduccari4Ud@maavialdiddahabbanti

avindiyad vi ndat ot i avijjU. Tabbdpar ot a
nUOmad vildgad na vindatoti avijjU6tot.i
vitthOr *t tena thdmtein.a 6viramadamatt e
aparipunnanot. vattabbameva hoti

v u d drho gudgalo akusakapaj ahi takli sdbhaammapa
pai virato hutvUO atitrainmUnas Ukhuglpiltnln
upapari kkhitvU d lpaamm 0 nyulddhoas lBrsaap a
samugghUt akamhallykaat w@ tabbiparotato
dhamma b hUv et aBbamastmUrsidmiachati.

End Notes

1B.A. (Honors ), Royal Pandit,( Oriental Studies Society), M.Phil Candidate.
2vividhavisesanayait, v i nayanaltlbrMaceva kUyav

vi nayat t hiawnayd Vinayd ia yaak k h U

Samant ap(lBg4)HEdi W. Biyatissa, Hewavitarana edition, p.10

Sdily ut t ani k2009ap. 2601 i )

“Thiyad veramal) ceivmat yUrati cUpyatha

Abhi dhUn a (@958, ¢.24xierkel60)

Pamaat t haChatsadgllyanU CD Rom o

Maj j hi man,(2e0gBai dddlajiayanti gant hamUIl U, p. 1
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SNaparesav i | o-MNaépaiesak at Uk at a

At tvmavkkheyya-Kat Unhicakat O
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Upanissitagant hamUIl 0O

Abhi dhUn a (1958)ded. Wadkdduwe Subhuti, Hewavitarana
Edition
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Jambudgpe PUI UbhUsUjjh
TadUm@Unod ca
Mahesh A. Deo*ar MahUsayo
hodpali@unipune.ernet.in

Jambudopassa magadhaj anapadass
sammat U mUgadhi kO nirut takassa n Uma
dhammanirutti BahipakUOrU kho sU b
buddhabhUsitanayena visesUbyaamUOy
nekehi sUvakavarehi 4 bangaamaE\Ia/tUo
ajjhayanaj j_h uq)ka\nala\swsasmm{ﬁmml
ca taisamalg Q mUgadhi kU niruttdi p| pa
Pisatkk hUt as s a buddhavacamalsisds Ubk 8s 8
vuccati . SU Jprmbywa sdshmawgadsasat e

jambudgpa@sbehlmakkﬁgehlyehatlavasUsa
kho pana sattHBrasgeasns jaatblnadpe t &
dullabha ahosi.

Jambudgpe BuddhasUsdnassa Pun
ddhuni ke kUI e buddhasUsanass
ssivaccharasatassa uttarabhUge att
antarahitUya mUgadhi K foai TalkhouttlyU
pana yebhuyy e ajhapabs |pgk|hJJ|slaeua|aca1
aﬂﬂabhUsUsupermaahosz%hathammlavzi RUjindal
Mitr0O HarapasUdo ca SUstri Saradac
pai Hehi Sakkeagant he ni ssUya buoHdhasU_s
samUr4éaddhma cirasseva panaUt ealki spWlk
kevalaparipu @4 buddhavacaat par i fTUt 4.nt $ UsadMdd sz

catuvqsasatUdhlke paffUsiatiameiosvaas s e
Mukharji4 Kr i p dhsfacraa ma H Uktghaanvmar aj ambudgp
pUcgnato kol akat U vissavid j Ul aye

s amUr 4.dTattha suda Ucarlyo Dhamanrt'_ihn(pando
pah a mo upaJJhUyo Uyas muU gdhan&at@§ac
saddhivi hUri kadeshypsna 8Spahaamat U

DhammapUIena sUsanass adsatime wass@ s at i s
pahamal t Uv a a&Qpea tddahambada@ape

MahL_JbodF]Hnsakm:sdkyLayo shLUpopatm Tena ca
mahUObodh4 sowWUyahUOretvO0 tassUnek!
ma_lhl'_Jboth\mlajhlebIoady]agaekl&UIcaayav|hUra<
kUr Upit U. MahUbogpmrikWiseatvdkiUl blad I

sogat agan4ghariBana ndi bhUsUsfcapakavatt
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tenaj ambud(pe s wswigtatt sboptpads Uea.i t a
Hi ndumahantehi t hlspnagtathUmgaqud@rnaah Una
"hUn¥Omacanatt hUyiaj _atgegsam‘ﬂUwan k. ahor a
ariyena Pu‘ﬂ‘ﬂasUrenIgaadbblkthuknuu abp
dhasUspabbujltU pUli bhUsUya
i yat 4 ipatiihjUjpdil ItAshg &ho Bdg mUd hav a bar u
akat Unagare NOkEndpet y PIbis v ak
|kabLUsdadhasUsana‘ﬂdauquosel .MuERar
9Qsacando ca VljJUJcbahrllsyaono P u fbfhai sl
Kri plbs acraa mah Ud mBdh awva Btea«igtmdldspcy@et
paffavanto mahUtejU pUlibhUsUya pu
ahesu .

Jambudgpassa p a ¢ ¢ Hajanapade I
kadh U jAisdkaray i n UyJaskdaekwappabhut ghi
buddhnmadsiiyakd b ahuj an Uy Ekhand kaan.dena

u
b
p
k
p
S

anekesa ci tt Uni buddhasUsane biplrsatne
pUlibhUsUjjhayanassa dhurUt_)hIto Uc
teast  afifataro ahosi. Mumbai vi ssavi jj Ul aye S

catuvogsasat Udhi kaessehappwlﬂlﬂbUnsL-hstLaerae a
samUré&addhatt ha Ucar iMoo aR@mac alhcdaor i B

DhammL_Jnando Kos&@moypU JlaggaJs:Larlyene
DhammUnandena Kosambi nU pUyena

buddh a4s Usraanbab h a neke gant hU vir a
HOr lasis avi jj Ul aye V|-$le.dJIoU#mlmhedggassa
Pur Ul ek hia poitakaly p Wi bh&@mUp U0 c Ot i af

ganthU viracitdu. JlTbeamanaiahUtsaatbtmeﬂyUat
bahu;anaV|hUroonL\VmthreckokLprUlH[alto.
ajjhayanattha Ladk UdD pggamanatt hUya Ssissapo
“hapitad .

Tena kho pana BeangﬁJarmpa(mcmkeUra
bhlrlpaAﬂMTrtUJ panJturaMlahtduatha Ucar i
DhammUnandassa Ko darteihni o spa a k
purusot aaimatiUmad oy a Ugrjvaak G
ppabhut o-kejjangrimanéicaeteki ayd tanti suppava i i t 0
suppatlhapltUAgaaiese/apl Nalinakkhadat:t
Bimalacarda | Ut i vi ssavissut ehi pafgYUvan
tasmu tasmu padese dh Q kdat a

UttarabthUrnaatnedaBormlahUthassUperana
So Lakhanavanagareb a h u j 4a putidha@hamma v Uc e s i tass
hitOwiahcaat t adal Ut ppaeesi . Tasseva
Candi kUpasUdo | i dyddhadnammé ainkiccas ad d h i
potthakUni p a k Us e atio .MedAatthi Bhojddeva r i y o
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ca mudito iccetehi sog4apat|Lhnquyeuyquh|
pUIithsUA)a@JdnJUJplazmyearmaahanto vUy Umo
i ssaradatto mel d meathtUmiUy adalsisaUn dly :
bhomar Uvas slaak ar arstae 4 pUdlkkhU;héJSla

BodhUnandamahUthero | s sau dadl@ntat a me
bhUratassa mlilaniketi-o pubbarUJUn

Tena kho pana dJsMatnoa yRUikaa tnoalh@lapnao

bhi kkhil ca JagadQoso Kassapo bhada
iccUdayo p Ol bésdeadgawnt v U b UIi bht
buddhasUsamiatfe@d jugpgacuad@peaant vU s Us ar

payatds u . mJaMhtlbp ar UWkhaud wUysaano p UI4i bhUs U
sakkaa-bhoas i y-8 mhiaclcieltnl g avtktogvniad o hut vU a
gant he viracagdo bosdhahOpardan sUsan
vUyami. bhikkhu Jagadqso kadgdsapo n
pUli bhUOsvljsj ohdahydaannl.ﬂdatafyldpem “hamaficp a
devanUgarJQtIpualfBA muddbme s i .

Dakkhila b h Ur a't e buddhadhammassa

suddap) t i kUsnLagatadhammaspaemLadUab05| na
buddhaV|jjUjjhayanavasena Ki fcUOpi

Kash as Umidg Ayoy,a UyasmU ca RUmacandadi
RaAgUsUmlJIglAryQ/a UyasmU ca RUmacanda

AyyUsUm S a tca ISubramdyanoaiscetdhi pa Hehi

ki fcUpi baadhiakilcamavigffibamnmams
katad, na ca pana ettUvatU balswjanas:
dyasmU AyothithUso, Uy assnlld ucdli Nar
Kashanot i i mehi hswnddidvj GtuidkdeUh i n Ut p
sUsani kUt i V|‘|1‘|1UpetvU bahu S L
buddhasUBdpet p@athihatkrkehtie buddhadhamn
uhU#a Katad. Tehi  kho S UkBuddhistSosigy a
mahUbodhi soas Upmetiv0 b anhiuhddutidjy WOniiay
kUrUpetvU sUsanasaaa. vitthUrUya uss

Evai k h o aﬂva'caﬂarasatassa pubbabh
samUr adidah abuddhasUsanas sda plpyuennaarUJJ
pUIlthsUJJhayanavaaenpUIahmwsUJJﬁ
yebhuyyena ApUIdgaamqngaa akkhares
lipiparivattanapurakkhara salip Ud & n @igarisah i b d QJ sUsu
affUsu ca thratoUspuJI|b$1aJd;dJeskJosrUenr
n|mmUJp|aldIa|ganth@rbqbliquasUsgaakmklmd‘aJUna

sogatamatassa ca 4sad dnad i c c e Wa rahopi.a apica
taipadhUnat o puggal avisesanissitameyv
ekacce buddhdhammi kU hont i appekac

honti. Eval sugatamatakovi d
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pUl i abhdalcgdynabhUsOvi slu cadilawai j j Uj j h
jambudgpe diLBd)gataIriathablhIUbthas bhiUr at
paricayapathh Ug a d € i SUsan4|p<Larglamh|hIUmlah
ajjhayanena purJaJmam|UylaJ\ﬂpartg{¢$anEhalapa
j ambudg@passa i ti hUs e+ muulai»ladzihassUsan
Tassa angtivisamat Urahi tmBpane Udh

paibalattal pi s uv4 dhdsiOvi t a

a
oy
Un a
| e
a !

PUIi bhUsUya Ajjhayanassa uUdhu
SUsanassa pla f ceass@ s a thi hslartaat e
buddhadhammassa unnayanatthdv i h Uk Ur ehi Wi sesat
hoti. pahamal t Uva sudidad dhOk&nairatena
Bhoman&v Markbaer e n a attano catusat as

saddhd tasmi yeva vasse tisalagamand katad buddhadhammo

ca samUdlnpiothButlpthllthsza t
buddhadhammajjhayanassmahUauqmuyay
vissavijjUlayesu JfWesdmh Isyma 4vkii scocdah
samUr4éaddiEa ehi dvohi paccayehi p_U
nitanamep@trdmahosi . Buddipdld H eorhrdes Ua
sogatamatajjhayanafca santhya y
paccattanA|tseS|dtUU1|arseUsmj hi kamrdtlena pav

SUsanassa pa‘ﬂcavosahamatne |
D|II|V|ssaV|JJUIaxukeUysldlgmalat\oljjaUp}si
Anantarax MagadhaV|ssaV|jjUIayo, BanUr
SamplAJélnandaasvalksksaaV|jjUlayo, thad, ~ KU:
JameV|ssaV|JJUIay¢appadesaH|m§aai
Pafj UbivissavijjUlayo, Kur
GujarUtavissavijjUlayo, Vi s
NUgajjunaV|ssavi_jJUIay , N
ManhUaVlUussavuleay_o, Pood&dips sal
vi ssavi jj Ulajayanad WdpUhi Iaablayeha s aml

Tena hi 4psLd)Ig|attramlsaa aficlnadthGs daa g:
pUyenaMavaraUd| ssatdtefanaogat gpgpa mt
anunayapaghavimuttal ajjhayana visodhanafica
suvupatthambhith ahosi. - )

Api cetad ajjhayarad vi sesat od tpUya bhiUsaci t
ganthasd padal sogatadassanafica adhikicca pavattaa tato
paral. Etarahi pana samUjamUnasassa
samUj ahi4t JvaanhUabthtiamuk hat t afca4 uddi ¢
visodhakUnafca cinamlahpiavanelae i paT¥H
bhagavat o desahenjUit &k UmU di ssainti . P
buddhavacanato naya gahet v U r4U jv dijjagatthiais at t h a
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si kkh@smanbha JJIJvLasvaattttrhaU»pLamcagsgaa 4 antat h a

iccUOdomahuni kUy a j andatvigghaOn dhria Ov al
ajjhayanai karonti. Kathda ca pana buddhasUsanas
et Unhutarals opak Ur Un i bhawkasdiant ¢t i pi

Pafcavgsativassasatdto kiici pubbe
buddhadhamma ahasmbathbd ntad paccattad visu4
visu4 ca tassa tassa purisaa s Usane cJ0t tj &p pJas Urdaat
pahUy a pAthJmIthalkarIpena samUj assa
ahosi. NUTTo ko ci dhammo duddaj O
samattho na <ca affa a etUdiso r
attasarda t Uy a 1sW§ma cantma tjblnantena
Umbleek ar ena ekatova cz_;ltusatasa_has:
pait h Opi t U. Yehi sudd a jakhtassk samtike Uy a's
buddhadhammo samUdidnabt atneoh ids Utmeltj d r
r Uj al ksadpattikafica samunnayahap a ¢ ¢ a ndu Fdmd hi a
aﬂﬂe_: pi vi samat Uya mu‘ﬂ0|tuk4UmU no
samUd8amuss Uhdi.t (At ah epsi u4 tag Upnlalnlt th U sn:
t Ov ghampiami | at o pUIlthSlpyaalv{y:uwndhava
ussahanti . AppamattUannusoachr[ﬁascatthav
abhtUgyU sUsani kU yeval pyehbypwena
Tena hi katipayavassehi pubba j ambudgpe pU_I i bl
buddhavacank Uj Unant esu bahukU4 hppdktham
ca buddhadhammi kU.
Etarahi pana biuddhad!]
mUj i kar Uj akoyaslrmyauaesaagaaMdenayU Vi j
IlbbggaithaanMgBﬂamU di neV Hdainmlen Uv idvias s a
sanassa samLhaIattma\rud_/latt\llan@ud)dahadh
aj_jatanassa samUJassa d hammo
kUr ehi 4mOdhdcmadh gnrgnte Tetcakhag ar u k a
o] buddhavJaUﬂUUyeasmatVIa]kareldembe
ena Udhuni kena 4danditid lechahta mme n a
ohUsUya tannissitUya cai sogat
Urava‘ﬂcahcahdrimlgantu

leassanUibrmUrveatnlwygihUylno p i b uc
nangaAhltuJIdesanUya 4 ¢ samuteejetd Unal i b h U s_
pahltu«ilcchantleivujeBMUrlahtUstaaﬂca sajjhUya
ekadesenai uggdlhantlblﬁvusaanekaV|thn| pay
dissanti yea et arahi jambudadpweihipUlibhdC
vividhUkUuWtaifca pUpu

TTUQ3Z oS ®MT O
QJ CD /0 CCCC



151

AnUgate PUlibhUsUjjhayana )
Ki fcUpi etarahi jambudgope pUII
vimil caU phlbktkho pana ito uttad p i b K Wweotgw

karal) y o ussuk adfPeahk b e §ilhdahuni ko
vomaUnayo pUc g nikolughaitad rca dameyst dane i
ubho pi naye samodhUnetvU sUvakU s
sallapitil  likhitufica pai bal U kUt abbU. yena F

ajjhayana p Ur idfgarcicheyy Ut i

End Notes

! ProfessorPept. Pali and Buddhist Studies, Pune University, India
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Ki4f KUyabhUvanUtuh¥epass a
pad@idal anU

Aruna K. Gamage mahUsayo
arunak.gamage@yahoo.com

KU pandesU bhUvad@ Un Wmad2nmBk as ¢
ahUnUyad kUsdh@mmppaddUya bhiyyobh?C
evamUaussantalnesu kUyamasodwWlrpawa
Uy Umo. Pdiug a mlf tiaaanaagty®bypnadvanU n Um:
ek k hammUeayndijitad . by as mat 0 Anur udc
bhUOveti kusal diWehamme UYySevabhUvan

Na panad Bmhdoaa M ckietvtadsas delva eka
ekodibp&kdsesi, api cdekOdabsdlvaa
ssidassesi yewawtatkBirsangda veatdlt A0 nkaly a c
aviyojandgyabhWatddeseufinddmdweaani ss
ripasahmUmakibia.ptandet assa bhUsitass
tai atthal da habbal? vuccate. Afiflamafifianisseya hi
nOUmad.] ypasmd samaye kUyo kilahto ho
vihesattaa Upaj j ati , < isamaye ngubbalata ay Jmhii
kilantattal. yasmi fca pana samagel ktdgo
oj av U, & samaye dttangpinhodti balavantavald dvantal ca
ojavanta . t at hoelv aamaye aGttdi kilantad  hoti,

vi ghWvikesathhUpaj j at i , 41 satiay® qubbalatiaa s mi

y Ut i k4i. lyasmifica pana samaye cittabalavanta hoti

vad dvantal ca ojavanta athatassd samaye kUyopi hot
vaidvU ca ojavU ca.

Api ca ~ hUna4 kho panédetad vij
n Q y bko, cittena parikassati cittassa ekadhammassa, sabbeva
vasamarvibhgaicictaipadad4 wuddharitvU cit
bal avatar a4 n a tu kOyad, ci ttame
aggamakkhUyati ta4 ca hoti uAUrat
puggal Una4 tewasbmaossuwawdd bhavant U ci
Gotamena mahagghatara4 uAUratarant
vadat ha, kattha bhagavatU eva4 ni

oD < O T
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apassantU vakkhanti Sad4yuttani kUye
ta4d sUdhl wi0, paeingqgaehietUyasmanto t a
passantiti wvatvU o6taJhUya adbVghi

ekadhammassa, sabbkgat avashanamWsawtl t
uddharitv0 evad pucchitabbo. Yadi
uAUratar Utit aBteempavmaddat@ch Uti gahet
tasmU mU eva4 gadhantu. MU eva

pan
t at

betad4 yadida4 Cittasutte cittan
tha tattha parisUya adhi ppUyUnu
katvU dhammadkidedekdbdhahat hatvU s
ida4 pana suttappadesad4 na eva4d at
kodha4 jahati vi kirati viddha4d4seti
mattambetad padad yadida4d4 supatgti
attho da ~ ha&blbdbadypahiatkosb sukhad
gacchati, sukha4 nis@gdati, sukhad
sukhad4 viharatoti adhi ppUyo yUthO
noyat ot i evad hi Ugat a4 Ucaccapad
di ~ higata4 Upaijtjamdtvabbraratarad kol
mayampi evad vadUma: cittad hi S a
purejavanti. tasmU na pana maya4 e
aya- kOyo c Ut umma h Ganbhavoi lodara mUt U
kummUsodupacayo -parimaldaratthedarc h Ud a n
aviddhdhaamma UbUdhena phu ~ho hot
samaye tendeva UbUdhena phu ~ ha4 h
pati ku ~ hati, sadkucati, dubbal a
bhagavatOU 6UturakUyassa s aif o cit
si kkhitabbaméit.i

YadU kUyo kilanto hoti, tadU ci
tassmi 4 samaye I haffati. yadU hi c
samUdhi 4 viddhad4seti. na pana tasm
ekodo. tasmU UrUbdvmU.hovwut ta@iftctaa 4B hs
DvedhUwiuttakakna e chkbyadkiilhagytfeyya.
UOr0 cittad4 8.yanOdRiamhcUattiad4 hoti at
tadU kUyopi taddanuvattati. vut t
amhUka4 BhagavatU o¢pdtaitinan pasas aldd



154

sukha4 viharati. sukhino citta4 sa
pUtubhd&dvantoti .
BhagavU hii dhiammansanvii n a yde t ibdhhUv a n &

vi bhajanto 6tisso bhOvan?OU k Oy
pafTTU0bh UvaqntOit s wt tSaaﬁOtetdnahpaimgga}t%e s i
kosallattal pahamait Uva i mU tisso bhUvanU vi

t a dhoaak a 1 hdkEs av as s a pafcadvUrikakU
nUmahaasamUpattiyo cittabhUvanUO n
pafTUbhUvanlls anvlansas.a khhig dkB@nt kakUgo
subhUvi tiba hooamUpaa ti yol vd ¢ysas ad urbd a h
tasseva ca paf70 bhUvitU nUma hoti
vuttanti?

bhadantDHammapy@l att her d&pliy a
6pafcadvUri kakUyoti p-dhironmsat roesu Kk
kUOyo ca so bhUvitabhUvena bhUvanU
k hiBs aviUmaggamaggoéUdhi gaaknhkhensn® pahba
pahonakUHiGyta 9abbaso UsevaaUbhUva
bhOviniyUpi cakkhusotavaK@eyuwlsmb.
pafca&daklryio subhUvitod évilstmotaissat e
hi épeé subhUvito h4do t Wiéyda i .d u nbaa | |
dubbal abhltv d lelasi@tbbaa s 0 p ahvadatt t Ot i a

idha pana hat v U0 hitassitaat t hadmnic Or a
vicUret atds@drviass@idp@fabUyo kUyabhOv

idad pana Jagutlet avi ya khUOyati . api
cUt ummahOky emukTac i t v U -dhahnaes & @& 10l o
sallakkhetabboti "0 k Uc ar i yass a mati . 4 t as

6pafcadvUri kakUyoti pdahfacnandasUa neishuo tk
aha samUpattiyo cittabhUywyasnmat BU0m
Buddhaghosena. hak Us apmaUnpoéaetstU ya n Uma

rTipajjhUnUOni catt Ur i p Mavardat Ivipaaj j h Un
khUyati. atha o6arahattaphal apafq0
kathed panatd hot i ? yadi pa9¥9Ubpmhdvabhyla i
vevacand hot i , sak Apag Ow@mal appatt Unce

pafT0UbhUvanU niabpajpjtativatt admdt aa
sUratod4.pacazred upafYTJUbhUvanU nUma s



155

Udi t@mUypa bhUvetabbU, na pana sabl
gavesitabbU ettha yutt:i

Pubbeodpi vuttamdeva amhehi y a4
cittabhUvanUpi sa4vijjati kUyabhUv
dvinnafYfeva bhUvanUna4 vuddhiyU
ssmUdapesi, idhéekacce samadabr Uhn
kUyabhUvana4 anuyuttU viharanti se
Sadkicco Makkhal o ca GosUlo. tath

andabhinanditvU cittabhUvana4 anuy
tampinas Udhu, yad sandhUya santtekea4 Mah
samaAabr UhmaAU kUyabhUvanUnuyogami

cittabhUvanad..tassa kho etad kUOy
vasena vattati. tad kissa hetu? al
samaAabr @GimambhUOvanUnuyogambéanuyut
kUyabhUvanaé&d... tassa kho eso, cit
vattati. taé kissa HhHapiu? cab hmlnhiltka
BhagavU bhUvitakUyo ca hoti bhUOvi
cittabhUvanapamPpedat o sall akkhento
pa i kkhipati, y 0 c a kUyabhUvana+
sall akkento cittabhUvanad, ubhopo:
ki TcUpi et Udi sU sugatoUpadUnesu j
dhammavinayU. hottut. haA evhakatwhOhagph
ik OyabhUvanUti panai tvvi g i SseathioU v ucc
vV uc codtettai4 hi atthappakUsanU pana
saddhi 4 néeva sad4dsandati na samet.

Atr a h i visesodatk hydwrabwan Ganr
pad®nattho tepiak 6@k at hoUnusUrena upap

kUyabhUvawiUg a s spaariildgna t a plashtvalsdato at t h a
UyasmU DhammapUl att her 6. a@kplkh@anv ay a
kUy o 4deammo evab h Uv §4a reatddhdiont U kUyass
asubhUniccoUditUya anupassanU kUy:
panav i pavsuarc@t 08t i dasseti

Sace 6kUyabhUvanOtiipaspg aunct...
cittabthiGwianflamat hoAhakaahPtenaet a
patiggathanto itthampi patiggahetabba hoti yadidal cittanti
samathassa adhivacana koyoti v i p a yas aadhVacana.
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sal | akk hend suttappadibdha amathaféca vipassanafica
Ur abbha Bhagdg,ayalaAdgu tbthdsrsaitelk Uydad v e
me bhikkhave dhammU vijjUbhUgiyU.
vi passanUsamatho bhikkhave bhUOvit.
citai bhUvoydbihUv &kiamdat t hsatmio?a nud hr Ug o
pahoViap @ sbshainkk have bhUvitU kaméatth
bhOvoyati. paf70 bhUOvitU0O kambéattha
r Ugup &ad kiOl ib hi k kihna virauccati avijjugakkilin U
v U pafqU0 bhUvoyatir.Ugavir Ughlo chkehiok
avijjUOvirUOgU0 paf90vimuttooti.
Ettha ki moéUh asam@tdalgWWetdipgom ci tt e

bhUveti r Ug aipakno aoji.yy evipassanappbah Uv et i ,
paifid so bhUOveti, aviijpjabhknkoh ah Oy a. ct
nfhamdéetthayagsamabbati cittabhUvan?OU

vipassapB@dTTUbhUvanUya adhivdcanant
afyUA bakat hUsiub WagaarmUni pi sall akkhe

. Samathdilvi pap8dnW& samlp ptatdisyam U
sattavidhU anupassanU
Papafica 1 d&an o

. Samathot i ci tviopasisgmhOUapat i ggUhak
Manor atAapl r a
N. vipassanBaggasampayuttU vividhU
pafT0va
Saddhamma$ajjotikl
V. vipassanbniccUnupassanUpubbi kU
sappaccayanUmaripadassanapubbik
LonatthappakUsang
HehUni dassi teshUn ecsait puas ssaddenal
adhikatard U4 sT cayeti AP¥t ph8skanBattavi
anupas¥am8 stis aaklH Ur ap ar ilagtg Ohattha a T U
kUyabhUvanU Vhip a &ssaadhdBeancai pi na vi sesi
upaparikkhitab U i t o affatdhantdlWyndh gana
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di ssat e h i "0 kDMyph al Uk dlymUOvanUt
kUydUnupass®fanUbhUvanUt i
EttUvat (U sabbal @b s a o d MUvaati. u

yat hU4?k adihtat abhUvanUti svd matstsanpa'
kUyabhUOvaetntic c at lei KU nUmoéesU ar i
kUyabhUvanUtMah8labb&®dkevUde Bhagavat
saritabbU. 4 Hkhyp vdd AGwgwarnvaessana na af-!
panatvd ci tt abdhj@OwnmardaEaassia. Bhagavato &
atthal par i Asgtah@a mh Ukeaaddahosi . KUyabhUOv
sukarad bh Uvet api ca cittabhUvamU pana
ki ssa hetu? k Oylanbahn(vaaynall US aBdtehagkaav U i
viya khUyati. 4 kEByatBaGcakampit vima |
bujhitu4 ca bhUvet uf+¢, api canampi durkak ajr @n Us i

evad sante katha hi nUMmai ttvadh Uwnamsas aisi , na
"hUAawai jjat oot i

KOye kilante cittampi kilantad
hoti ojavUO cittampi hoti tathU. k

t asmU thalmardtpiadda ~ habbad4. cittanti
cittanti vi ¥ flkwvanctain Unfifamatiha OUha 6
bhi kkhave vuccat.i citta4 i1 tipi ma n
di vasassa ca affTadeva uppajj at
AfTamafYfYapati baddhad4 vini bbhog:
avinibbhogaril pasama+4 hi nOmar i p
MahUni dOn@sWmarainpepaccayU vi §704a06]
vuttadinamnda i minUpoéetad pariyUyen
nUmaripapaccayU vi ¥ fulhdaandd.a ani Onfalt 4l ay
pati ~ ha A na | abhissatfhar Uapair a ha
dukkhasamudayasambhavo paf7&yethUbd
t asmU ettha kUyabhUvanUOUt i n a
cUtummahUbhiti kassdéeva kUyassa bhU
ca @mna BhagavU i masmi 4 dhammavi na
vi bhajanto sabbapa hama4 kUyabhUv
cittabhUvanU cdéeva paffUbhUvanUti
pana aya-+ kUyabhUvanU bhUvetabbU
Pe akopadese 6 8 a mm dkpaptyneannat e ¢ a k |
bhUOv PtYoet ihoo koci sammUkamilg ptvaf clah C
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s o ariyassa vinaye kUyabhUvana+
sammUkammant 6 U] 8a &c &v i dbkhsatdagaeo h ¢ Uv u ¢
sammUkammant 9 ? pUJUOti pUOtUO Jvger ama.
kUmesumi cchUcUr U veramado i ayad
6sammUkammant o. kat &mdvoeUv u sddh 6 Usy
ariyasUvakodvmiic cphalbd] yoav esrammB v i k a 4
aya4 vuccat- &Py s taissd@mml = hambéett ha
yat hU k Uy ab halwiapnalbasmidtda a n s a mmUk a mm
samtdpovUnad yeva bhUvanUt i

bhavambéatt hu!
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