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Foreword 

This volume is a result of the successful International Conference 

on óGlobal Exchange of Buddhismô which was held on August 20, 2013 on 

the occasion of commemorating the 260th Anniversary of the establishment 

of the Siyam Maha Nikaya in Sri Lanka.  The conference was a joint 

sponsorship of the Mahachulalongkornrajavidyalaya 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 500 Sri Lankan 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 on www.sibacampus.com website and those who wish could 

download free of charge. 

The two days conference had two parallel sessions; Session One in 

English Language and the Session Two in Pali Language. Accordingly, 

this volume has been prepared in three parts.  Part I  consists of papers 

presented in English language while Part II  presents the papers presented 

in Pali Language.  The Part III  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. I not only congratulate them but also the 

reader is a debut to them. This has set a precedence and I am proud to state 

that it is the work of the academic staff of the Departments of Post-graduate 

Studies and the Buddhist Studies of the Sri Lanka International Buddhist 

Academy. Coordinating, acknowledging, reviewing, standardizing, and 

preparing a manuscript by a meager staff at SIBA had been possible only 

because of the dedication of our staff. 

MCUôs financial support to the foreign delegates was very useful 

for the success of this event.  MCU has also 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 (Iowa) 

Rector, Sri Lanka International Buddhist Academy, 

Pallekele, Kundasale, Sri Lanka. 

upalisedere@gmail.com  

July 01, 2014 

mailto:upalisedere@gmail.com
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A Brief Introduction to Modern Chinese 

Theravada Buddhism 

Cong Yuan1 

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 

Tipiἲaka written in Thai and Burmese. Since China is generally 

acknowledged 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 

donôt have a big difference in terms of doctrine, except for some 

minor differences in the practice of Vinaya. However, these sects 

have various Saἆgha 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 monastic life of 

Chinese Theravada Buddhist Saἆgha, which is mainly consisted of 

BhikkhȊ-s and SǕmanera-s, plus Dasasǭla nuns in some areas. This 

introduction comes in two facets: Saἆgha education system and 

Saἆgha administration. 
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I. General Introduction 

Chinese Theravada 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 Autonomous state, Simao city, Lincang city and Baoshan 

city. Up to year 20122, it has a monastic community of 8,355 people, 

among them 1,453 are BhikkhȊ-s, 6,867 are SǕmanera-s, 35 are 

Dasasǭla nuns. It has 1,692 temples, with a devotee population of 

more than 1.3 million. 

  Seven Chinese ethnic groups have devotees of 

Theravada Buddhism. Over 80% of the population of Dai (Thai 

Chinese), Blang, Deôang (Palaung in Myanmar) and Achang 

(Maingtha in Myanmar) are Theravada Buddhists. Besides, there are 

some Theravada Buddhists in Wa, Yi (also called Lolo) and Han 

ethnic groups as well.3Theravada Buddhism has a great influence on 

their language, literature, medical practice, astrology and customs.  

Traditionally there were no independent Buddhist educational 

institutes in Chinese 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. 

 

II.  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 



3 
 

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

sects, which were 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.4 

The Buddhist Tipiἲaka, JǕtaka and 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 disappeared 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 evidence available now is a bronze Buddha statue in 

Mansha Temple of Jinghong city. At the base of this statue there is a 

Pali inscription in Dai Lue script which says ñJuly, Year 117 of Dai 

Calendarò. Year 117 of Dai Calendar is Year 755 of Common Era, 

which means that 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 8th century AD.5 

 

2. The Dehong Route 

Dehong Dai & Jingpo Autonomous state locates at the border 

of China and Myanmar. According to Wu Zhiqingôs () Dai 

Ethnic Culture on Palm Leaves (₆ ₇), Myanmar 

Theravada Buddhism spread to Dehong state in late 13th century AD, 

after King Anuruddha (Myanmar: Anawrahta Minsaw, 1015-1078 

AD) converted Myanmar from Tantric Buddhism to Theravada 

Buddhism. 
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III.  Regional Distribution of Theravada Ethnic Groups 

1. Dai (Thai Chinese) 

Up to year 2012, the number of Dai Theravada devotees 

amount to1.08 million. They have 1,476 temples, 1,319 BhikkhȊ-s, 

6,275 SǕmanera-s and 34 Dasasǭla nuns. Among the devotees, about 

300,000 live in Xishuang Banna state, 320,000 live in Dehong state, 

and most of the others live in Puôer city, Lincang city and Baoshan 

city. 

 

2. Blang 

Up to year 2012, the number of Blang Theravada devotees is 

30,143. They have 64 temples, 54 BhikkhȊ-s and 461 SǕmanera-s. 

Most of them live in Jinghong city, 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, 71 BhikkhȊ-s and 119 SǕmanera-s. 

Wa Buddhists live in Cangyuan county, Yongde county, Gengma 

countyand Shuangjiang countyof Lincang city. Other Wa in Ximeng 

countyand Menglian countyof Simao city, Lancang countyof Puôer 

city are mostly Christians. 

 

4. Achang (Maingtha in Myanmar) 

Up to year 2012, the number of Achang Theravada devotees 

is 26,114. They have altogether 42 temples. Most of them live in 

Longchuan countyof Dehong state. Achang in Lincang city are 

mostly Christians. 
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5. Deôang (Palaung in Myanmar) 

Up to year 2012, the number of Deôang Theravada devotees is 

12,025. They have 17 temples, 3 BhikkhȊ-s and 7 SǕmanera-s. They 

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 8.71 million 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, 3 BhikkhȊ-s and 4 SǕmanera-s. Most of these 

devotees can speak Thai. Their customs and rituals are 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 10th century. This sect is widely spread 

among Dai, Blang, Wa, Deôang and Yi people in Xishuang Banna 

state, Dehong state, Simao city, Lincang city and Baoshan 

city.6Compared 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 literally means ñForest sectò. Before they get higher 

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 

ñGarden sectò. Their training of higher ordination is done all the way 

in their monasteries. In recent years, the difference between Runba 
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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, 

Deôang and Achang people in Dehong state, Baoshan city and 

Lincang city.7The name of the sect comes from the Burmese founder. 

This sect is also called ñBaimanò among Dai people, which means 

ñBurmese (Sect)ò. Most of the Tipiἲaka in Duolie Sect are written in 

Burmese, with the exception of some sutta-s 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 and oxen or 

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 devotees are more flexible with Vinaya. 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 among Dai 

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 other sects, 

Zuodi devotees donôt invite monks to chant for them for weddings or 

funerals. 



7 
 

 

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, the Maha Rajatan Muangï the general or central 

temple.  

The second level was formed by the Wat Maha Rajatan of 

each of the domains (muang). These temples were known as Wat 

Maha Rajatan Muang or Wat Long Muang. The Wat Long Muang 

managed religious affairs of the whole muang, and was also linked to 

the families of the ruler of the domain, the Chao 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. The Wat Maha Rajatan within a certain group was also 

called Huo Vuosok, which means the head of the ubot temple. In the 

fourth level were all village temples. In this hierarchical system every 

village temple was subordinate to the Huo Vuosok of its group, every 

Huo Vuosok to the Maha Rajatan Muang, and every Wat Long 

Muang to the Wat Maha Rajatan.8 

In the past, every monk would meet at their Huo Vuosok to 

recite PǕtimokkha and discuss 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, many BhikkhȊ-s tend to ignore 

this traditional custom. On entering and ending the Rain Retreat 

(Khao VasaaorOk Vasaa in Dai), some monks and novices from each 

village temple visit the Huo Vuosok temple, as well as the Wat Long 

Muang, and make an offering on behalf of their temple. Some 

temples also send a small delegation to the Wat Maha Rajatan. At 

this time, many lay followers also donate money or food to their Huo 

Vuosok, Wat Long Muang, and to the Wat Maha Rajatan. 

The head priest of a certain domain is called Khruba Muang. 

There are two types of Khruba Muang. Traditionally, the Khruba 

Muang of the whole region (i.e. Xishuang Banna state) occupies the 
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top religious position of this region, while the Khruba Muang of each 

muang is subordinated to his authority.9 

 

VI.  Buddhist Rituals 

1. Parade for Dai New Year 

Known in Tai Lue (a dialect of Thai in China) as sangkhan 

pee mai or leun hok sangkhan pee mai (ónew yearô or 'the new year of 

the sixth monthô), at this time the Saἆgha and devotees will bathe 

Buddha images. During the New Year, female devotees will make 

sand pagodas at the local temple yard; this ritual is known as tan 

kuong sai (óoffering of sand pagodasô). 

The time of the Dai New Year is calculated according to the 

lunar CulasakarǕja calendar, and thus, according to the solar calendar, 

the first day of the celebration is usually different from one year to 

the next. During the New Year, wan nao or wan mooe (a vacant or 

empty day), and phaya wan or phaya wan ma, must be observed. 

Traditionally, people are not supposed to do any important tasks 

during a wan nao; sometimes there are only two wan nao days in a 

year. Phaya wan ma means óthe day that the Day God comesô. In a 

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 the Mangalasutta before lunch, and 

fireworks are then displayed in the afternoon. The entertainment 

activities usually take place in the afternoon and the evening, and 

sometimes fireworks are displayed in the evening as well.10 

During the New Year, a festival is organized in every village. 

Villages nearby hold celebrations on different days, and 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 
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many activities for celebrating the New Year in order to attract 

tourists and to win the interest of the local government. In Jinghong 

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 activities in the Manting Garden. All the 

three daysô ceremonies are held by the local government.11 

 

2. Morning Alms at the End of Rain Retreat 

Ok Pansaa (Ok vasaa in the Dai Lue dialect) refers to the end 

of the Rain Retreat. It takes place on the 14thand 15thdays of the 

12thmonth (leun sipsong ping) of the Lue calendar. An invitation for 

criticism (sooma, pavǕraἈa in Pali) among the monks in one temple 

takes place. Devotees also confess their wrongdoings and ask the 

Buddha and the Saἆgha for forgiveness. Novices confess their 

mistakes and offenses to the monks in their temple, and all Saἆgha 

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 within a group of 

temples), and the Abbot of the Wat Long Muang (the 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.12Traditionally, 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 ask for 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 

certain days. 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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VII.  Traditional Monastic Education 

The traditional methods of the monkôs and noviceôs education 

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 novices took one specific 

Buddhist text and followed the teacherôs reading word by word and 

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 incorrectly. 

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. The village elders 

then sat around the phasat, 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 temple, 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 pagodas, gilded decorations, silverwork, 

as well as the making of palm leaf and paper books.13 
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VIII.  Problems of Contemporary Chinese Theravada 

Buddhism 

Chinese Theravada Buddhism was severely suppressed in the 

Great Leap Forward Movement (1958-1960) and the Cultural 

Revolution (1966-1976). 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 works were 

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 obviously. 

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 other ethnic groups who share the Dai 

Tipiἲaka: One is the Lanna script, also known as the ñOld Dai Scriptò, 

and a script known as the ñNew Dai Scriptò. Therefore, local people 

actually need to learn three different scripts: Mandarin Chinese, 

Lanna and the New Dai 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 local public 

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 schools 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 groups such 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 people. There 

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 well-off families are not interested in ordaining or 

staying at the temple for a long period.14 
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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 well-organized Saἆgha administration and education system as 

well as various types of Buddhist rituals which strengthens the 

Saἆgha-Laity relationship. In contemporary China, Theravada 

Buddhism is faced with many problems such as fewer monastic 

members, confusion of old and new scriptures and weaker social 

significance of traditional Buddhist culture. 
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THE AMARAKOśA AND KAVIKǔMADHENU: 

A JOURNEY ACROSS BORDERS 

Dr. Lata Mahesh Deokar1 

latamahesh@gmail.com  

 

The NǕmaliἆgǕnuŜǕsana ñA treatise dealing with nouns and 

gendersò is popularly known as AmarakoŜa (AK), after its celebrated author 

Amarasi ha (c. 6th century CE). As far as the authenticity and popularity is 

concerned, it is probably next to the AἨἲǕdhyǕyǭ of PǕini. As the popular 

saying goes: aἨἲǕdhyǕyǭ jaganmǕtǕmarakoŜo jagatpitǕ ñAἨἲǕdhyǕyǭ is the 

mother of the world and AmarakoŜa is the father of the world.ò The oldest 

known manuscript of the AmarakoŜa, a Nepalese codex was written in 

1185. The text is preserved in hundreds of manuscripts and is available in 

various Indian scripts such as Grantha, Kannada, Malayalam, Oriya, 

Telugu, and of course DevanǕgarǭ. It was translated into Tibetan, Burmese, 

Sinhalese, and Mongolian. 

The New Catalogus Catalogorum records eighty commentaries on 

the AmarakoŜa. These include commentaries written not only in Sanskrit, 

but also in other Indian and non-Indian languages as well. Among Indian 

languages, the commentaries were written in Sanskrit, Pali, Kannada, and 

Malayalam. As far as the commentaries written in non-Indian languages are 

concerned, there is at least one Sinhalese and one Newari commentary on 

the AmarakoŜa. Si tu pa chen (1700ï1774 CE) has written a Tibetan 

commentary on the AmarakoŜa. It is found in the volume cha of his 

collected works. 

SubhȊticandra (1060ï1140 CE), the author of the KavikǕmadhenu 

commentary (1110ï1130 CE) stands out as the single known Buddhist 

commentator of the AmarakoŜa. He was a resident of the VikramaŜǭla 

monastery and was a member of the translation committee responsible for 

the Tibetan translation of the ǔryasaddharmasmἠtyupasthǕnasȊtra. The 

KavikǕmadhenu commentary is accessible at present through two 

fragmentary MSS: one in the Proto-Bengali script and the other in the 

Grantha-Malayalam script. These two MSS cover almost 19% of the entire 

text of the KavikǕmadhenu. However, 97% of the text is preserved in Si tu 

pa  chenôs Tibetan translation. 
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This commentary holds a special position in the commentarial 

tradition of the AmarakoŜa for three 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. I was able to trace more than 2000 citations in the Sanskrit and 

Tibetan text of this commentary. 

We know of at least two non-Indian adaptations of the AmarakoŜa: 

one is the Tshig gter composed by Sakya paita Kun dgaô rgyal mtshan 

(1182-1251 CE) and the other is the AbhidhǕnappadǭpikǕ composed by 

MoggallǕna (towards the end of the 12th century). Amarasihaôs Buddhist 

identity definitely played a vital role in AmarakoŜaôs spread outside India. 

At the same time, it is also true that AmarakoŜa was and is considered as the 

best lexicon composed ever. The Tshig gter was commented upon by Snye 

thang Lo tsǕ ba Blo gros brtan pa (?- ca. 1460), alias Pa chen Blo [gros] 

brtan [pa] IV. His commentary entitled Don gsal quotes from the first 

Tibetan translation of the KavikǕmadhenu without mentioning either its or 

the authorôs name. 

The AbhidhǕnappadǭpikǕ was commented upon several times in Sri 

Lanka as well as in Myanmar. Among this commentarial tradition, 

AbhidhǕnappadǭpikǕἲǭkǕ (1351 CE) composed by Caturagabala bears a 

strong resemblance to the KavikǕmadhenu. Many a times, the text of the 

AbhidhǕnappadǭpikǕἲǭkǕ appears to be a Pali translation of the 

KavikǕmadhenu. The author, however, does not mention either the title of 

the text or its author. In the AbhidhǕnappadǭpikǕἲǭkǕ, at three places, there 

is a mention of a commentary on the AmarakoŜa, which is most probably 

the KavikǕmadhenu. Cf. for instance: 

 

1. KavikǕmadhenu on daivatǕni (AK I.1.9) : 

svǕrthikǕ viἨayǕỠ prakἠtito liἆgǕny ativartante iti 

puἂnapuἂsakatvam | 

As the words denoting their own meaning by their nature transcend 

number and gender, it (devatǕni) is both masculine as well as 

neuter. 

Cp. AbhidhǕnappadǭpikǕἲǭkǕ on devatǕni (12): 
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amarakose pana óódevatǕni pume vǕôôti vuttaἄ. tassattho ï 

devatǕnisaddo vikappena pulliἆge; niccaἄ napuἄsaketi. ἲǭkǕya¶ca 

óósakatthikǕ pakatito liἆgavacanǕni ativattantǭti 

punnapuἄsakattaôônti vuttaἄ. 

However in the AmarakoŜa, it is said: ñThe word devatǕ is 

optionally used in the masculine gender.ò It means: ñThe word 

devatǕni is optionally (used in) the masculine gender, it is always 

(used in) the neuter gender.ò But in the commentary, (on the 

AmarakoŜa) it is said that as the words denoting their own meaning 

by their nature transcend number and gender, it (devatǕni) is both 

masculine as well as neuter.  

 

2. KavikǕmadhenu on prǕἈa (AK I.1.63): 

dehacaro ônila ǕsthǕnavyǕpǕrabhedena pa¶cadhǕ bhinnaỠ 

prǕἈǕdisaἂjñakaỠ | tad uktam ï 

hἠdi prǕἈo gude ôpǕnaỠ samǕno nǕbhimadhyasthaỠ | 

udǕnaỠ kaἈἲhadeŜe tu vyǕnaỠ sarvǕἆgasaἂdhiἨu || 

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

and function and is known as prǕἈa and so on. It is said: ñThe 

(wind entitled) prǕἈa resides in heart, the apǕna is in anus, the 

samǕna is at the centre of navel, whereas the udǕna is in the area of 

throat and vyǕna is at the joints of all the limbs.ò 

Cp. AbhidhǕnappadǭpikǕἲǭkǕ on vǕta (37): 

amarakose panǕyaἄ vǕto ἲhǕnabyǕpǕrabhedena pa¶cadhǕ kathito; 

ἲǭkǕya¶cassaï 

ñhadaye pǕἈo gudeôpǕno; samǕno nǕbhimajjhaἲἲho 

udǕno kaἈἲhadese tu; byǕno sabbaἆgasandhisu 

But in the AmarakoŜa, this wind is described as having five types 

based on (its) place and function. In its commentary, ñThe (wind 

entitled) prǕἈa resides in heart, the apǕna is in anus, the samǕna is 

at the centre of navel, whereas the udǕna is in the area of throat and 

byǕna is at the joints of all the limbs.ò 



19 
 

 

3. KavikǕmadhenu on pralaya (AK I.4.23): 

padyǕrdhaἂ kἨayakalpe | 

[saἂvartaỠ pralayaỠ kalpaỠ kἨayaỠ kalpǕnta ity api |] 

... pralǭyate kἨǭyate cǕsmin, er ac | 

The (following) hemistich is in the sense of óthe destruction at the 

end of a kalpa. 

Saἂvarta, pralaya, kalpa, kἨaya, and kalpǕnta are synonyms. 

Pralaya ñthe final dissolutionò is that where (the world) is finally 

dissolved i.e., destroyed. 

Cp. AbhidhǕnappadǭpikǕἲǭkǕ on palaya (82): 

palǭyate khǭyate yattha lokoti palayo; pume; sa¶¶Ǖyaἄ Ἀo. keci 

panettha óókappakkhayo tȊôôti pǕἲhaἄ vatvǕ 

dvinnamekǕbhidhǕnattaἄ kappenti; taἄ amarakosena ca taἲἲǭkǕya 

ca na sameti. vutta¶hi tattha óósaἄvaἲἲo, palayo, kappo, khayo, 

kappantamiccapǭôôti ca óópa¶cakaἄ khayakappeôôti ca. 

Palaya ñthe final dissolutionò is that where the world is finally 

dissolved i.e., destroyed. It is in the masculine gender. The suffix 

Ἀa is added to a proper name. However, at this place, some declare 

the reading to be kappakkhayo and thus consider these two words 

as one. It does not agree with the AmarakoŜa as well as its 

commentary. For there it is said: saἄvaἲἲo palayo kappo khayo 

kappantamiccapi ñSaἄvaἲἲa, palaya, kappa, khaya, and kappanta ï 

these are synonyms.ò and pañcakaἄ khayakappe ñThe five are in 

the sense of óthe destruction at the end of a kalpa.ò  

In addition to these three instances, there are many passages where 

the AbhidhǕnappadǭpikǕἲǭkǕ appears to be a mere Pali translation of the 

KavikǕmadhenu. Some such examples are given below: 

 

1. KavikǕmadhenu on surǕỠ (AK I.1.7) : 
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samudramathanotthǕ surǕsty eἨǕm ... 

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

them... 

Cp. AbhidhǕnappadǭpikǕἲǭkǕ on surǕ (11): 

samudduἲἲhǕ surǕ atthi yesaἄ, te surǕ ... 

SurǕ ñgodsò are those who possess liquor (surǕ) that came out of 

ocean... 

 

2. KavikǕmadhenu on ǕsǕraỠ (AK I.3.10): 

vegǕj jaladhǕrǕἈǕἄ saἂbhȊya patanam ǕsǕraỠ | 

ǔsǕra is collectively falling down of streams of water with force. 

Cp. AbhidhǕnappadǭpikǕἲǭkǕ on ǕsǕra (50): 

vegato jaladhǕrǕnaἄ saἄbhusaἂ patanaἄ ǕsǕro. 

ǔsǕra is falling down of streams of water with force. 

 

3. KavikǕmadhenu on sukham (AK I.4.27): 

yadǕ punaỠ svǕrthapradhǕnaἂ sukhǕdikam eva viŜeἨyatvena 

vivakἨyate na tu dravyaἂ prati pȊrvavad viŜeἨaἈaἂ tadǕ 

rȊpabhedoktam eva liἆgam | yathǕ ï 

dǕridrye ôpi dhanitve ôpi vaŜaỠ parijanaỠ sukham | 

sukhaἂ sajjanasaἂvǕdaỠ  sukhaἂ ŜǕntir anuttamǕ || 

When the speaker intends to use the word sukha etc. as a qualified 

noun by giving prominence to its own meaning and not as a 

qualifier with respect to a substantive like before, then the gender is 

as it is stated 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. AbhidhǕnappadǭpikǕἲǭkǕ on sukha (88): 

... yadǕ tu sakatthappadhǕnaἄ sukhǕdikameva visesyattena 

vattumicchate, na tu dabbaἄ [pati] (pubbamiva visesanaἄ;) tadǕ 

rȊpabhedottameva liἆgaἄ. yathǕ ï 

óódǕliddepi dhanittepi; vaso parijano sukhaἄ 

sukhaἄ sajjanavǕso ca; sukhaἄ santi anuttarǕôôti. ... 

When the speaker intends to use the word sukha etc. as a qualified 

noun by giving prominence to its own meaning and not as a 

qualifier with respect to a substantive like before, then the gender is 

as it is stated by a different 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 in the AbhidhǕnappadǭpikǕἲǭkǕ matches with Si 

tuôs translation and JǕtarȊpaôs commentary on the AmarakoŜa. Here in fact, 

in the printed edition of the AbhidhǕnappadǭpikǕἲǭkǕ, the words pubbamiva 

visesanaἄ are given in parentheses. The word pati is altogether missing. 

The reading found in the KavikǕmadhenu clearly shows that these words 

are necessary for a coherent meaning. Thus, the text of the 

AbhidhǕnappadǭpikǕἲǭkǕ in this case can be corrected with the help of the 

KavikǕmadhenu. 

This close affinity of the AbhidhǕnappadǭpikǕἲǭkǕ with the 

KavikǕmadhenu has helped in editing those portions of the KavikǕmadhenu 

where the MS is corrupt or the Sanskrit text is missing. Cf. for instance, the 

KavikǕmadhenu on the epithet KeŜava (AK I.1.18). The MS reads: 

yasmǕt tvayǕ hataỠ keŜǭ tasmǕt macchǕsanaἂ ŜἠἈu | 

keŜavo nǕmnǕ tvaἂ geyo loke bhaviἨyasi || 

Since you have killed KeŜin, listen to my prophecy. You will be 

praised in the world by the name KeŜava. 

The second half of the verse is unmetrical as two syllables are 

missing. These are preserved in the AbhidhǕnappadǭpikǕἲǭkǕ on Kesava 

(16): 

yasmǕ tayǕ hato kesǭ; tasmǕ me sǕsanaἄ suἈa; 



22 
 

kesavo nǕma nǕmena; seyyo loke bhavissati. 

Since you have killed Kesi, listen to my prophecy. You will become 

superior in the world by the name Kesava. 

In fact, here, the Pali word seyyo does 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: 

yasmǕt tvayǕ hataỠ keŜǭ tasmǕt macchǕsanaἂ ŜἠἈu | 

keŜavo [nǕma] nǕmnǕ tvaἂ geyo loke bhaviἨyasi || 

Since you have killed KeŜin, listen to my prophecy. You will be 

praised in the world by the name KeŜava 

The proto-Bengali MS of the KavikǕmadhenu is preserved in two 

fragments resulting in two big gaps in the Sanskrit text. The portion is 

preserved in Si tu pa chenôs translation of the text. The 

AbhidhǕnappadǭpikǕἲǭkǕ and Si tuôs translation have proved extremely 

helpful in restoring the text belonging to this portion. Cf. for instance Si tuôs 

translation of the gloss on the word suparἈa (AK I.1.29): 

ôdiôi ôdab ma gser ltar mdzes shing legs paôi phyir | su pa rἈἈaỠ ste 

gser ôdab can no || 

His wings are beautiful and charming like gold. Therefore, (he is 

known as) suparἈa, the one having golden wings. 

Cp. AbhidhǕnappadǭpikǕἲǭkǕ on SupaἈἈa (633): 

kanakarucirattǕ sobhano paἈἈo pakkho yassa supaἈἈo. 

Based on these two, the passage could be reconstructed as: 

*kanakaruciratvǕt Ŝobhane parἈe pakἨǕv asya suparἈaỠ |  

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 

1 Alexander von Humboldt Research Fellow, Department of Indology and 

Tibetology, Philipps University Marburg, Germany.  
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ABUSE OF RADIATION ï IN THE VIEW OF  

BUDDHIST ECO-PHILOSOPHY  
Ven. Dr. Beligalle Dhammajoti1 

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 way of life 

and material happiness with the support of modern science and 

technology. Seeking more progress, modern man has launched on the 

utilization of óRadiationô for his day to day life, and to fulfill his 

socio-political objectives on an international scale. This paper 

examines the misuse of radiation and how it has become a serious 

threat to the existence of our bio-sphere. Although, modern man has a 

vast knowledge of utilizing radiation, he has no ethical understanding 

of how to use it properly. Therefore, there 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 bio-sphere has arisen 

not because of the knowledge 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 problem. 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 spontaneous release of rays or particles 

from the nucleus of an atom. Naturally occurring radioactive 

materials are found in the soil, air, rock, and water. Although we do 

not understand, our whole body is subject to a process of radiation. 

Cosmic particles also pass 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 of life 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 socio-political 

objectives in an international scale. 

 

Solar Radiation:   

Radiation that are emanating from the Sun. The Sun every 

second emanates the solar rays. About 1 part in 120 million is 

received by its attendant planets and their satellites. The small part of 

this energy is of enormous importance to life and to the maintenance 

of natural processes on Earth's surface.  

 

Alpha Radiation:  

Particles sent out by some radioactive nuclei, each particle 

consisting of two protons and two neutrons bound together. Alpha 

particles carry a positive charge. 

 

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 electromagnetic radiation emitted by atomic 

nuclei and gamma rays have greater energy and penetrating power 

than x-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 non-ionizing. Non-ionizing 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. Ionizing radiation is radiation 

that produces immediate chemical effects on human tissue and 

dangerous. X-rays, gamma rays, and particle bombardment give off 

ionizing radiation. This type of radiation can be used for industrial 

and manufacturing purposes, medical testing and medical treatment, 

weapons and weapons development, and more.  Radiation sickness 

is illness and symptoms resulting from excessive exposure to ionizing 

radiation. 

 

Rad Units:  

The rad is a unit  for measuring absorbed dose of radiation in 

any material.  ñRadò means Radiation Absorbed Dose. The bad 

effects are explained in accordance with the amount of units absorbed 

to our physical body. 

25 Rad units (less than) ï No effect 

50 Rad units ï blood changes 

100 Rad units ï fatigue, vomiting 

250 Rad units ï fatal 

1000 Rad units ï All the victims would die 

When it exceeds more than 100 Rad units, then the victim is 

exactly suffering from ñRadiation sicknessò. Within few hours the 

victim experiences nausea, fatigue, and vomiting. After two days, 

there will be a reduction 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 view Radiation can be classified as: 

i. Somatic effects ï effects on the body 

ii.  Genetic effects ï 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 and 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 X-rays 

(Roentgen rays) and it is used for medical treatments.  For his 

achievement, he earned the first Nobel Prize in Physics in 1901.  

In 1927, Muller  discovered that X-rays 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 

named as ñTrico systemò for removing superfluous body hairs. By 

1925, there were over 75 installations of the Tricho machines in 

many beauty parlours in USA.  These 'studios' used direct x-rays 

focused on the cheek and upper lip of the woman who wanted to 

permanently remove superfluous hair.  Thousands of women in USA 

gathered to get this wonderful treatment. Although it was so popular, 

later researches revealed that it was so dangerous.  In 1929, the 

women were alerted to Tricho injuries and collected dozens of case 

studies - most of the victims were young women. 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 scientific-safe-sure. But, the victims were 

subjected to cancers, ulcerations, and death. 

This is the result of earning money with careless attention to 

others and the future results of action itself. ñSati-sammosaò (loss of 

mindfulness) or ñasatiò (without thinking of) or ñmuἲἲha-satiò 

(carelessness) appears when scientists or experts lose their righteous 

mind and balanced mind. 

 

 

Hiroshima and Nagasaki: 

The atomic bombings of Hiroshima and Nagasaki in Japan 

during the World War II in 1945 clearly showed the disastrous results 

http://en.wikipedia.org/wiki/Nobel_Prize_in_Physics
http://en.wikipedia.org/wiki/World_War_II
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of radiation. American airmen dropped Little Boy (name of the atomic 

bomb) on the city of Hiroshima on 6 August 1945, followed by Fat 

Man over Nagasaki on 9 August and the bombings started releasing 

large amounts of radioactive elements into the environment. Little 

Boy killed 90,000ï166,000 people in Hiroshima and Fat Man killed 

60,000ï80,000 in Nagasaki.  During the following months, large 

numbers died from the effect of burns, radiation sickness, and other 

injuries. Many survivors were suffering from cancer, Cardio-vascular 

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 cause of cancer. The annual cancer 

deaths in USA mostly occur due to the exposure of radiation. When 

the Chernobyl (USSR) nuclear reactor exploded in 1986, experts 

predicted as many as 40,000 extra cancer deaths from the radiation. 

Radiation from the Fukushima (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 the biosphere has done a considerable 

damage and continue to create unanswerable hazardous diseases 

today. Radio-active wastes generated by nuclear power plants are 

deadly pollutants and will remain so for thousands of years to come. 

Atmospheric testing in 1957, 1958, 1961, and 1962 by USA and 

USSR silently created many environmental disasters. There is some 

indication that exposure to radio-active wastes may shorten the life 

span too. 

 

Buddhist Teachings and Ethical understanding 

According to Buddhist teachings, it is clear that many 

scientists who are dedicated to manôs progress have no ñsatiò or 

http://en.wikipedia.org/wiki/Little_Boy
http://en.wikipedia.org/wiki/Hiroshima
http://en.wikipedia.org/wiki/Fat_Man
http://en.wikipedia.org/wiki/Fat_Man
http://en.wikipedia.org/wiki/Nagasaki
http://en.wikipedia.org/wiki/Radiation_sickness
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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 side (imaἄ samvidhǕnaἄ Ǖgamma). 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 problem.  

It is true that well-educated scientists built the nuclear power 

plants with the use of higher-technological knowledge. Building a 

nuclear power plant in an earth quake zone is so dangerous. Turning 

attention only to the development process and without thinking the 

hazardous effects of radiation, can be considered to be ñAcǕra-

vipattiò or failure of morality. 

 Buddhism teaches that good action or good process is not and should 

not be harmful for oneself and for others. ("neva attavyǕbǕdhǕyapi 

saἄvattati na paravyǕbǕdhǕyapi saἄvattatié").  

Certain methods and actions are explained as ñakiccakǕriò 

(doing what ought not to be done) and ñadhammakǕriò (doing 

unrighteous things). The Trico system of medical treating for 

beautification, unplanned nuclear power plants, bombings and 

creation of war-like situations are the actions that can be considered 

to be ñakiccakǕriò and ñadhammakǕriò. 

 

Political leaders and the Dhamma 

The kings or political leaders have to follow the Dhamma 

(righteousness) in every socio-political and economic planning and 

development process. In the CakkavattisǕhanǕdasutta, it explains the 

way of ruling the country and its citizens in the following manner:  

 ñleaning on the dhamma (law of righteousness), honoring, 

respecting and revering the dhamma (righteousness), doing homage 

to the dhamma, hallowing the dhamma, being thyself a banner of 

righteousness (dhammaddhajo), a standard of righteousness 

(dhammaketu), having the dhamma or righteousness as your master 

(dhammǕdhipateyyo), should provide the right watch, ward and 

protection for your own folkéò2 
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Ethical Authority  

According to this advice, the royal and political authority 

spontaneously becomes the ethical authority (or dhammǕdhipateyyo). 

Such rulers are not in the position of giving permission to any plan or 

any process of development which is based on the misuse of 

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 DharmǕshoka and Emperor 

Ka ishka 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 world (sammǕ-Ǖkappa) or 

having right views (sammǕ-diἲἲhi). One of the great policies of kings 

for his subjects that can be applied by Buddhist teachings is kalyǕna-

sampavaἆkatǕ (intimacy or friendliness).  

 

End Notes 

1  Senior Lecturer,  Department of Pali & Buddhist Studies, University of  Ruhuna, 

Matara, Sri Lanka.  

 
2  ñTenahi tvaἄ tǕta dhammaἄ yeva nissǕya dhammaἄ sakkaronto 

dhammaἄ garukaronto dhammaἄ mǕnento  dhammam pȊjento 

dhammaἄ apacǕyamǕno dhammaddhajo dhammaketu 

dhammǕdhipateyyo dhammikaἄ rakkhǕvaranaguttiἄ samvidahassu 

antojanasmiἄéò 

DǮghanikǖya, Vol. III, (2006), P. 60. 
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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, assisted reproductive 

technologies such as in-vitro 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 to control activities in these newer areas of medicine. 

Since most advances in modern medicine originated in the West, in 

technologically developed countries, the discipline 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 from modern 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 bioethics, with its emphasis on individual 

autonomy? In my paper, I 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 modern medicine, 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 be 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 Greek and 

Roman medicine, beginning in the 5th century BCE, with the Greek 

Physician Hippocrates (460-370 BCE). The Oath of Hippocrates, which is 

the best known of the Hippocratic Collection, contains the first statement of 

those ethical principles that regulate the 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 of 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 against abortion 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 harm ï non-maleficence. 

Confidentiality  is the need to respect the confidences of patients as a 

sacred duty. The prohibitions against performing abortion and assisting 

suicide (or euthanasia) reflect the ethical principle of respect for life ï that 

all human life should be held sacred. 

 

20th Century Medical Ethics 

While the three central principles of Hippocratic Ethics, 

beneficence, non-maleficence and confidentiality , remained equally valid 

in the 20th century, the ethical principle of respect for life was dramatically 

challenged, when abortion was legalized in several countries, and at the 

end of the century, euthanasia appeared destined to follow the same route 

to legality. 
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Furthermore, 20th century thinking on medical ethics resulted in 

newer concepts such as equity and justice. The emphasis 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 West, paternalism 

and rigid moral principles have given way to personal autonomy as an 

inalienable right of the patient. It is this principal of individual 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 taken place in our time, particularly the post 2nd 

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 

Government of 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 patientsô rights.  

When the 20th century way of thinking was applied to the 

revolutionary advances in 20th century 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 20th century will illustrate the 

evolution of this new ethics. 

 

A Chronicle of Ethical Events ï 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 bioethics. 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 were really criminal 

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 list ten basic principles that should be observed in human 

experimentation ï which became known as the Nuremberg Code. The first 

and most important was that ñvoluntary consent of the human subject was 

absolutely essentialò. This principle was further refined as informed 
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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 

an article in ñNatureò titled ñThe Molecular Structure of Nucleic Acidsò by 

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 engineering and genetic control evoked the ghost of eugenics. 

Eugenics is a science concerned with identifying and selecting ógoodô and 

óbadô qualities in human beings in order to breed a better race, and this 

science had been almost universally condemned as being unethical, when it 

first appeared in the  early part of the 20th century. 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 

December 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 

non-maleficence was challenged by the excision 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 neonatology had 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 the 20th 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 from in-vitro 

fertilization. The birth of Louise Brown will be remembered as perhaps the 

most dramatic milestone 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 (in-vitro), implanting the fertilized embryo in 

the womb, and the successful maturation of the human embryos outside the 

womanôs body. While the technique offered a solution for the treatment of 

infertility, it also made the human conceptus (or embryo) readily available 

for manipulation, 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 oocytes, and 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 reproduction and human embryology.  

From its dramatic beginnings, IVF has become well-established 

throughout the developed and developing world. Perhaps the greatest 

challenge facing infertility treatment lies not so much in the scientific 

developments themselves 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 behaviours. Just 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 beliefs. These 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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revolutionary because it did not use a ñnormalò embryo, ie. one made by an 

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 embryo was 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. In July 2000, it was announced 

that scientists have finally unravelled our genetic code, the blueprint of 

human life, the source code of Homo sapiens. Among the wealth of 

potential benefits, future parents will not only be able to screen fetuses for 

genetic  defects, but may one day be able to correct a predisposition for 

diseases like cancer or even ñenhanceò certain desirable behavioural or 

physical traits . 

Has the Human Genome Project opened up a Pandoraôs Box? 

While there are many potential benefits, there are also grave risks and 

dangers. While genetic engineering   can lead to gene therapy for 

incurable diseases, it also raises the spectre of eugenics. This is not as far-

fetched as it seems. It was only 70 years ago that Hitler planned to create a 

master race of blond, blue-eyed 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 hand, 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 as to promote abortion in the case of 

ñnegativeò results. With the availability of pre-natal genetic testing, a much 

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 

20th century gave rise to ethical dilemmas and controversies at regular 

intervals. The major issues debated were abortion and contraception, 

assisted reproductive technologies such as in-vitro 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 against adverse discrimination. Now at the 

beginning of the 21st century, 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 West? Will 

the human genome belong to everybody on the planet or to individual 

counties? 

On 11th December 1997, the UNESCO General Conference 

unanimously adopted the Universal Declaration of the Human Genome and 

Human Rights, the first universal instrument in the field 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 policies to implement the principle of non-discrimination. 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 developed 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 new situations resulting 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 autonomy? 
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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 well-being of the 

community, and the harmony resulting from respecting family ties and 

values, rather than encouraging individual autonomy and uniqueness as in 

the West. Asian ethics tends to emphasize a personôs obligations to others 

rather than a personôs rights. The existence of a divergence between Asian 

and Western ethics was also recognised by moral philosophers and 

physicians in the West. In ñTranscultural Dimensions in Medical Ethicsò, 

Edmund Pellegrino said ñWestern values, however, may be strongly at odds 

with worldviews held by billions of other human beings. Those 

billionséémay be drawn more strongly by the spiritual and qualitative 

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 community consensus than to individual autonomy, more virtue-

based than principle-based.ò 

In Sri Lanka, for example, Western medicine is practised together 

with the traditional indigenous systems. The predominant cultural ethos is 

derived from Buddhism and Hinduism, and 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 

proposed the 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 far-fetched. Since the 18th century, the cultural 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 relevant to the 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 dilemmas. 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 will, Buddhism 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 an all-powerful 

creator God. Buddhism 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 anti-authoritarian systems of thinking. The Buddha 

advised not to accept anyone or anything as an authority, (including 

the Buddha and his teaching), without subjecting them to rigorous 

scrutiny. Ideas should not be accepted or rejected without proper 

investigation and verification. In this process of investigation and 

verification, personal experience plays an extremely important role. 

 

2. Buddhist Concept of the Universe   

According to the Buddhaôs teaching, the universe is a vast 

cosmic space in which are located innumerable worlds, with many 

different kinds of beings ï humans, animals, spirits etc. In this vast 

cosmos, the place of man appears so small and insignificant as to 

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, provides an opportunity to 

work towards oneôs salvation, and escape from this existence to a 

state known as nirvana.   

The three basic features common to these worlds of existence 

are: 
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1) Impermanence (anicca) which means that everything, 

physical and mental, is in a state of ever changing flux. 

Nothing that exists is permanent. 

2) Non-substantiality (anatta). This means that nothing has a 

soul or a substance. The Buddhist doctrine of Dependent 

Origination (paἲiccasamuppǕda), emphasizes that everything 

arises and exists in relation 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, man, or this entity we 

refer to as ñIò, is a psychophysical unit composed of one 

physical and 4 mental components. The physical component 

is form (rȊpa), and the 4 mental components are feelings, 

physical/psychic (vedanǕ), perceptions, ideas, concepts 

(sa¶¶Ǖ), dispositions or purposive activities (saἆkhǕra) and 

consciousness or mental activity (vi¶¶Ǖna). All 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 of suffering, or a state of non-satisfaction, 

arising from desire, or craving, or greed (ta hǕ). Whatever 

happiness obtained can only be temporary, and further craving 

leads to more suffering or unfulfillment. The Buddha showed 

the way to escape from this endless cycle of non-satisfying 

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 meditation, (sǭla, samǕdhi 

and pa¶¶Ǖ), and 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 of a permanent soul) and the 

reality of a sa saric cycle of a state of nonsatisfaction. 
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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 

Buddhist ethics rests on 3 doctrines considered to be verifiably true. 

They are: 

1) the reality 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 number of times until they 

attain nirvana.  

3) the reality of moral causation or kamma. Karmic or moral 

law is one of the 5 natural laws described by the Buddha. 

Karmic actions are moral (or immoral) actions, where one 

acts through body, speech or mind. In producing the 

consequences 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 or bad kamma. 

 

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, although there 

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. Damien Keown maintains that ñIn the course of Buddhist 

history there never arose a branch of learning concerned with the 

philosophical analysis of moral norms.ò He also says that the closest 

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 suggests an 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. I 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 are ahiἄsǕ (or non-violence) 

and karuἈǕ (or compassion). Ahimsa (non-violence or non-harming) 

forms the cornerstone of Buddhist ethics and can be compared to non-

maleficence. This respect for life is meant to be extended to all living 

beings, including animals. Intentional killing of any living being , including 

oneôs own self, is considered to be absolutely immoral, whatever the 

motive. karuἈǕ (compassion towards all living beings) can be compared to 

the ultimate in beneficence, aims to alleviate or prevent suffering, and is 

directed towards the well-being of others as well as oneôs own self.  

As for the principles of human 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 relationships, 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 

etc. The duties of one correspond to the ñrightsò of the other. These moral 

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 Ethics i.e. 1) ahimsa 

(or non-violence) 2) karunǕ (or compassion) 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 issues at the beginning of life 

A brief look at the Buddhist attitude towards abortion would 

exemplify how Buddhism considers ethical issues at the beginning of life. 

According to Buddhism, conception occurs when the ñstream of 

consciousnessò (gandhabba) of a deceased 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 beings. 

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 40-80 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, as with 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 method of 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 to the 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 briefly consider the Buddhist viewpoint on euthanasia. 

This is the same as for abortion. Active euthanasia is considered morally 

wrong, since the intention to kill (or cause death) is present. Even for the 

most compassionate of motives, intentional causing of 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 shorten 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, Buddhist and Christian 

viewpoints are similar, although for different reasons. 

Two years ago, UNESCO undertook to develop universal norms on 

Bioethics, which process is now nearing completion. I found it rather 

intriguing to observe that the principle of respect for life, 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 these views. Another reason had been pressure from the feminist 

lobby regarding the moral status of the embryo and a womanôs right to 

abortion. In countries where abortion is legal, the embryo is not considered 

as a human being until birth, and therefore is without 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, I have shown that the two fundamental ethical 

principles in Buddhism that provide guidance to decision making in medical 

ethics are ahiἄsǕ (or non-violence) and karunǕ (or compassion) towards all 

living beings, including oneôs own self. In all karmic or moral actions, the 

intention is the most important factor in determining the consequences of 

oneôs actions. Respect for life and the practice of compassion are values 

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 and euthanasia. 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 together. In the 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, I believe that it 

would be mutually beneficial for a closer rapport between the two in 

working towards consensus. 

End Notes 

1  Emeritus Professor of  Pharmacology, University of Ruhuna, Sri Lanka.  
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The Theravada tradition of bhikkhuἈǭ-s survived in Sri Lanka 

till the 11th century when the Chola invasions devastated the Buddhist 

civilisation. When it eventually revived, only the bhikkhȊ-s remained 

and it was they who spread Theravada to Southeast Asia. Since 1905, 

there have been in Sri Lanka, female renunciates known as dasa-sil-

mǕtǕ-s, and by the early 1980ôs, this movement was gathering 

momentum. This paper traces from a participant observation 

perspective the attempt the author made to restore the bhikkhuἈǭ 

order, dynamics of the process - including the support and opposition 

by bhikkhȊ-s and laity - through which it was finally restored in Sri 

Lanka once in 1996 and again in 1998. The present paper traces the 

historical trajectory of this development over the last 30 years. 

Arguments for and against the restoration of the 

bhikkhuἈǭ order 

The restoration of the bhikkhuἈǭ order had become a subject 

of debate and discussion, for about seventy to eighty years ago by the 

1980ôs.  Arguments for and against have been put forward by Sri 

Lankan bhikkhȊ-s as well as by the laity. We would like to review 

here the main arguments.  A Buddhist society consists of four 

components: bhikkhu, bhikkhuἈǭ, upǕsaka (laymen) and upǕsikǕ 

(laywomen).  The first two are called mahǕsaἆgha.  Sri Lanka did not 

have for nearly one thousand years, the second component, i.e. the 

bhikkhuἈǭ-s until the order was restored several years ago.  The dasa-

sil-mǕtǕ-s of today who have renounced lay life and who observe ten 

precepts are equivalent to sǕmanerǭ-s (trainee bhikkhuἈǭ-s) waiting to 

receive higher ordination (upsampadǕ). 



48 
 

 The Vinaya rules for regulating the life of bhikkhȊ-s and bhikkhuἈǭ-

s were formulated five years after the formation of the order of bhikkhuἈǭ-s 

and twenty years after the formation of the order of bhikkhȊ-s.  The rule that 

was followed during the time of the Buddha and thereafter was that the 

precepts for bhikkhuἈǭ-s entering the order are conferred by the bhikkhuἈǭ-s 

first, and confirmed later by the bhikkhȊ-s.  The question did not arise then, 

as to what the rule should be for ordaining a bhikkhuἈǭ in a country, or 

during a period, where bhikkhuἈǭ-s are not available.   

The main argument against the restoration of the bhikkhuἈǭ order is 

that the lineage of the order has been broken, and until such time a Buddha 

is born (the next Buddha will be born after millions of years, according to 

the Theravada tradition; the next is believed to be Buddha Maitreya), there 

is no possibility to establish the bhikkunǭ order. The bhikkhuἈǭ order if 

established, is not valid because the Theravada tradition has it that the 

women should be first ordained by the bhikkhuἈǭ-s, and then by the 

bhikkhȊ-s.  The Theravada bhikkhuni order does not exist in a Theravada 

Buddhist country any more, but it exists only in Mahayana countries, such 

as China, Taiwan or Korea.  Then, if the bhikkhuἈǭ order is introduced from 

a Mahayana country, it is argued that it would be the Mahayana tradition, 

and not the Theravada tradition.  It should be pointed out here that the only 

Theravada country where the bhikkhuἈǭ order ever existed was Sri Lanka 

where it was established, just six months after the order of bhikkhȊ-s was 

established.  The bhikkhuἈǭ order was never established in Thailand, 

Burma,2 Cambodia or Laos.  

 It may also be mentioned here that Sri Lanka received back higher 

ordination for bhikkhȊ-s on two occasions from the countries where the 

higher ordination had been earlier introduced from Sri Lanka.  When the 

order of bhikkhȊ-s became extinct in Sri Lanka after the Chola invasion in 

the 11th century, it was from Burma that King VijayabÅhu brought bhikkhȊ-

s to re-establish the bhikkhu order. There is no mention of the re-

establishment of the bhikkhuἈǭ order at the time.  Again in 1753, at a time 

when only sǕmanera-s observing ten precepts existed in Sri Lanka, it was at 

the invitation of Kirti Sri RǕjasi ha that a delegation of bhikkhȊ-s from 

Siam (Thailand) came to Sri Lanka to confer higher ordination on Sri 

Lankan sǕmanera-s.   

If the same rule applies, then, the bhikkhuni order, which exists in 

China, can be utilised to bring back the bhikkhuἈǭ order to Sri Lanka.  The 

bhikkhuἈǭ ordination was introduced to China by Sri Lankan bhikkhuἈǭ-s in 
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433 CE, as recorded in the Chinese sources (For details, see Goonatilake 

1988). It was the same bhikkhuἈǭ tradition that later spread to Korea and 

Japan. Against this, have come the arguments that China had developed 

along the Mahayana tradition.     

 Over the years, the question of the restoration of the bhikkhuἈǭ 

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 comes up with a strong plea for the 

restoration.  A member of the saἆgha 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 Malalasekera, the President and 

founder of the World Federation of Buddhists advocated the restoration of 

the bhikkhuἈǭ order by a group of Sinhala bhikkhu-s themselves.  He cited 

the injunction issued by the Buddha to confer higher ordination on bhikkunǭ, 

as is recorded in the Cullavagga of the Vinaya Piἲaka.  The text reads, ñI 

permit you bhikkhȊ-s, to confer higher ordination on bhikkhuἈǭ-sò 

(Malalasekera, 1934).  

 The second option he offered was the abolition of lesser and minor 

rules.  The Buddha in his death-bed told Ananda, according to the 

MahaparinibbÅnasutta, that if the saἆgha so desires, may abolish lesser and 

minor rules. The rule that bhikkhuἈǭ-s should get ordination from bhikkunǭ-s 

first and then from bhikkhȊ-s, could fall into this category of minor rules. 

 In 1952, Pundit Narawila Dhammaratana Maha Thera who led a 

delegation to an international Buddhist Conference to China wrote, ñThe 

absence of the bhikkhuἈǭ order is a great loss to Sri Lanka.  The bhikkhuἈǭ 

order was established in China by bhikkhuἈǭ-s from Sri Lanka.  The 

bhikkhuἈǭ order there exists in its purity and unbroken line of succession.  

Therefore, it is most fitting that we restore the bhikkhuἈǭ order in Sri Lanka 

with the assistance of Chinese bhikkhuἈǭ-sò (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 

proposals included the restoration of the bhikkhuἈǭ order.  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 

bhikkhȊ-s in Sri Lanka were said to be against the restoration of the 

bhikkhuἈǭ order.  Only one such head, however, had made public 

announcements periodically on the issue, and maintained that it could not 

be granted within the Theravada Vinaya tradition.   

 

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 of dasa-sil- mǕtǕ-s.  A programme was 

launched to provide educational facilities at district level monastic 

institutions to dasa-sil- mǕtǕ-s to prepare for PrǕchina examinations (on 

Buddhist studies and oriental languages), a facility that was available only 

to sǕmanera-s and bhikkhȊ-s up to that time.  By 1995, 15 monastic 

institutions, which hitherto conducted classed only for bhikkhȊ-s, began to 

enrol dasa-sil-mata-s as well. Identity cards were issued to dasa-sil- mǕtǕ-s 

as a first step of recognition.  A national federation of dasa-sil-mata-s was 

formed with representatives elected from the dasa-sil -mǕtǕ organisations 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 September-November 1984, I 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 contemporary bhikkunǭ movement in the Mahayana 

countries. Before I left on this tour, I had completed a comparative study of 

the BhikkhuἈǭ Vinaya of the Theravada and the Dharmagupta Vinaya, 

which is presently observed by Chinese and Korean bhikkhuἈǭ-s.  

According to the Sri Lanka chronicles, among the eighteen Vinaya 

schools prevalent in the 3rd century BCE during Emperor Asoka's time (who 

introduced the order of bhikkhu-s and bhikkunǭi-s to Sri Lanka), the 

Dharmagupta was an early sub-sect of the Theravada school.  Our studies 

as well as studies conducted by other scholars confirm that the 

Dharmagupta BhikkhuἈǭ Vinaya rules as they function in China, Taiwan 

and South Korea today are the same as the Theravada BhikkhuἈǭ Vinaya 

rules, except for an addition of a few minor rules in the Chinese Vinaya, 
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that reflect the local needs of a social and climatic 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.  I found that the role of bhikkunǭs, both in South Korea and 

Taiwan where bhikkhuἈǭ-s outnumber bhikkhȊ-s was impressive. In Taiwan, 

the activities of bhikkhuἈǭ-s seemed better organised and well patronised. I 

was convinced that Sri Lankan dasa-sil-mǕtǕ-s should receive higher 

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 Chinese bhikkhuἈǭ-s in 433 CE 

(Goonatilake 1994). In Taiwan at the Fo Guan Shan nunnery in Taipei 

where I had good interpretation services, I gave two public lectures during 

the two-week period I stayed. In one lecture, I outlined the history of events 

that led the Chinese bhikkhuἈǭ-s to receive higher ordination from Sri 

Lankan bhikkhuἈǭ-s, and the need for the Sri Lankan bhikkhuἈǭ-s to get it 

back from the Chinese. It was obvious that the bhikkhuἈǭ-s who fled 

Mainland China for Taiwan owing to the Cultural Revolution practised the 

precepts and continued the lineage without any break. 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. I took the opportunity, however, 

to write an appeal to the Fo Guan Shan Headquarters to organise a 

ceremony to confer higher ordination on Sri Lankan dasa-sil-mǕtǕ-s.  

In the Mainland China, I was happy to find a resurgence of 

Buddhist activities with Buddhist temples and nunneries being restored with 

government grants, publications resumed, and training schools for bhikkhȊ-

s and bhikkhuἈǭ-s established. I was fortunate to be the first foreign guest to 

reside in some of the nunneries in Beijing, Nanjing and Shanghai that were 

being opened up at that time after the Cultural Revolution. I also met older 

bhikkhuἈǭ-s who had continued to practise the precepts even after they had 

been expelled from the nunneries to the countryside. I also discussed with 

the officials of the Buddhist Association of China, the possibility of 

Mainland Chinese bhikkhuἈǭ-s conferring higher ordination on Sri Lankan 

dasa-sil-mǕtǕ-s, although at the back of my mind, I was not sure whether 

they were sufficiently organised at that time to stage such an event.        

After my return to Sri Lanka (December 1984), I wrote to the local 

newspapers about the unbroken lineage of the Chinese bhikkhuἈǭ-s and their 
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strict observance of bhikkhuἈǭ precepts, both in China and Taiwan, and 

advocated the re-establishment of higher ordination in Sri Lanka with 

assistance from the Chinese tradition.  I also translated the book Bi-chu-ni-

chang (Biographies of bhikkhuἈǭ-s) written in China in 520 CE. This book, 

which deals with biographies of outstanding Chinese bhikkhuἈǭ-s in the 

past, describes also how two teams of Sinhala bhikkhuἈǭ-s headed by 

Devasara (Tie-so-ra) traveled to present-day Nanjing in 428 and 433 CE, 

and conferred higher ordination at the Nanjing monastery on more than 300 

Chinese nuns who had by then, received ordination only from bhikkhȊ-s. 

The book also describes the exemplary discipline observed by the Chinese 

bhikkhuἈǭ-s. I made arrangements to distribute the printed copies of this 

book free to as many dasa-sil- mǕtǕ-s as possible.  It was reported to me 

that the book was widely read by the dasa-sil- mǕtǕ-s, and that the strict 

discipline observed by the ancient Chinese bhikkhuἈǭ-s as given in the book 

dispelled certain misconceptions, the dasa-sil-mǕtǕ-s, their devotees and 

bhikkhȊ-s had about the discipline of Mahayana bhikkhuἈǭ-s.    

In 1985, a delegation of Buddhist scholars to China was led by the 

Minister of Cultural Affairs to explore the possibility of restoring the 

bhikkhuἈǭ order in Sri Lanka.  The report of the delegation was never 

released, although one member of the delegation mentioned in an article 

that an unbroken bhikkhuἈǭ lineage continued to exist in China.3 

 Subsequent to the visit of the Minister of Cultural Affairs to China, 

I was requested by the Department of Buddhist Affairs of the Ministry of 

Cultural Affairs to draft a memorandum stating all arguments from my 

experience and knowledge in support of the restoration of the bhikkhuἈǭ 

order with the assistance from China.  I drafted a memorandum, but I have 

not been informed of the fate that befell the memorandum I 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 Theosophical Society 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 the bhikkhuἈǭ order, yielded no result, the interest generated during 

the period 1984-1985 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 public discourse. Newspapers, both in Sinhala and English 

languages gave coverage to the arguments for and against the restoration of 

the bhikkhuἈǭ order. A weekly Sinhala newspaper on Buddhism ran a series 

of articles for twelve months in 1988-1989 on the controversy between a 

senior bhikkhu and a strong male advocate of the restoration. For the first 

time, a documentary was made in 1986 by the State Television Corporation 

on the dasa-sil-mǕtǕ-s movement, its history and the contemporary 

situation, with interviews from advocates as well as from opponents. I was 

an informal consultant to the film, and was also interviewed as an activist 

advocating the restoration. Immediately after a Supreme Patriarch who was 

the most vocal opponent of the restoration of the bhikkhuἈǭ order, I 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 the country at the time. 

 The dasa-sil-mǕtǕ-s were now in the process of gaining self-

confidence and self-esteem due to the State patronage lent to them even on 

a small scale.  In addition, the strong resentment of the bhikkhȊ-sô hierarchy 

to the restoration of the order of bhikkunǭ-s had encouraged some of the 

younger bhikkhuἈǭ-s 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 build up to challenge 

the order of bhikkhȊ-s in time to come.4  Up to this time, the young militant 

bhikkhuἈǭ-s who had the courage to write to the local newspapers 

advocating the restoration of the bhikkhuἈǭ order constituted only a few.  

Many more young bhikkhuἈǭ-s were seen voicing strong sentiments in the 

mass media in support of restoration of the bhikkhuἈǭ order. (I would like to 

mention in parenthesis here that a request by the then Dasa-sil-mǕtǕ-s (now 

bhikkhuἈǭ) Ambala Rohana Gnanaseela, an articulate nun, the then 

President of the Hambantota District Dasa-sil-mata Association during a 

visit to my house. Dasa-sil-mata-s coming to Colombo would stay in my 

house. BhikkhuἈǭ Ambala Rohana Gnanaseela formally requested that I 

become a dasa-sil- mǕtǕ to head the movement for the restoration of the 

bhikkhuἈǭ order, and become the first bhikkhuἈǭ under the new dispensation. 

Her argument was that in the 19th century, the bhikkhġ-s and laymen put 

forward the articulate layman to head the Buddhist challenge to the 

Christians who would later become Ven. Migettuwatte Gunananda. 

Following the laid down procedure, BhikkhuἈǭ Ambala Rohana Gnanaseela 
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formally requested my husband to let me become a dasa-sil- mǕtǕ. I 

explained that I was not ready for such a bold move. A few days later, my 

husband and I went along with Ranjani de Silva looking for Kusuma 

Devendra who was residing as an anagǕrika (lay renunciant) for some time, 

and expressed our blessings and support to her to lead the historic 

restoration of the bhikkhuἈǭ order).  

 

A women's rights issue 

A new trend that took place during this time was that local 

womenôs organisations for the first time, took the issue of the restoration of 

the bhikkhuἈǭ order as a womenôs rights issue. Kantha Handa (Voice of 

Women), the first feminist organisation in Sri Lanka of which I was a co-

founder took the initiative to invite dasa-sil- mǕtǕ-s to discuss the issue at 

several seminars at national and district level. This activity made the 

bhikkhuἈǭ issue to a women's rights one for the first time and did draw the 

attention of national womenôs organisations to the issue. 

Another sign of hope was that a critical mass of scholars - both lay 

and bhikkhu-s  from universities and monastic institutions advocating 

restoration, has been building alliances with dasa-sil-mǕtǕ-s.  Articles by 

these scholars began to appear regularly in daily and weekend newspapers 

and magazines.   

 An annual magazine devoted to the issue of the restoration of the 

bhikkhuἈǭ order called Meheni Udawa (Dawn of the bhikkhuἈǭ-s) initiated 

in 1990 by BhikkhuἈǭ Ambala Rohana Gnanaseela, had been able to harness 

the support of many Buddhist bhikkhȊ-s and lay men and women.  A 

monthly version of this magazine called Siri Lak Meheni Udawa (Dawn of 

the bhikkhuἈǭ-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 of articles advocating the revival of the bhikkhuἈǭ 

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 Printing Department 

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 dasa-sil-mǕtǕ 

entering a shrine room with a bowl of flowers. This issue had a galaxy of 

bhikkhȊ-s, das-sil-mǕtǕ-s, laymen and women contributors advocating from 

different perspectives the revival of the bhikkhuἈǭ order.     

 

External pressure 

By this time, several American and European women, ordained in 

the Theravada tradition, were also active in the campaign for the revival of 

the bhikkhuἈǭ order. 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 and the SakyadhǭtǕ International 

Womenôs Organisation initiated by her in 1987 in Bodh Gaya, India. One of 

the stated objectives of the SakyadhǭtǕ International Womenôs Organization 

was, ñé to assist women who wish to obtain ordination and work toward 

establishing full ordination for Buddhist women in countries where it is not 

currently availableò. His Holiness the Dalai Lama who was present at their 

first conference fully endorsed the restoration of the bhikkhuἈǭ order 

(Sakyadhita1989). Sister Khema who frequently visited and stayed in Sri 

Lanka from time to time, provided considerable support and encouragement 

to the dasa-sil-mǕtǕ-s in Sri Lanka.   

Another factor has been that many Sri Lankan bhikkhȊ-s running 

Buddhist centres and temples in the West had increasingly become open 

minded towards the issue. Ven. Walpola Piyananda Thera of the Los 

Angeles Buddhist VihǕra was one of the first bhikkhu-s to conduct 

sǕmaneri ordination as early as 1987.  In addition, educated Sri Lankan 

bhikkhȊ-s who travel frequently outside the country have been exposed to 

questioning of the rationale for excluding women from the Buddha's order.5 

 

Initiatives for the restoration of the bhikkunǭ order 

Within Sri Lanka itself by this time, many bhikkhȊ-s had become 

increasingly sympathetic to the issue.  Several scholar bhikkhȊ-s have, for a 

long time, been in favour of the restoration.  It was only the top bhikkhu 

hierarchy that had harboured strong sentiments against it.    
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 A serious effort to restore the bhikkhuἈǭ order was made in 1996 by 

the Sri Lankan Bhikkhu, Ven. Dr. Dodamgoda Revata Thera, the Bharata 

Sa gha Nayaka (Sri Lankan Sa ghanǕyaka of India) with the support of a 

few leading bhikkhȊ-s in Sri Lanka headed by Ven. Mapalagama Vipulasara 

Thera. Ten dasa-sil-mǕtǕ-s from 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 the bhikkhuἈǭ ordination,  five Theravada monks from Sri Lanka 

administered sǕmaneri ordination to the nuns in the morning, and in the 

afternoon Korean bhikkhȊ-s and bhikkhuἈǭ-s from Korean Centre of the 

World Centre of the Buddhist Council administered upsampadǕ to the Sri 

Lankan bhikkunǭ-s, according to the Dharmagupta Vinaya. Their ordination 

was confirmed by a team of Korean and Sri Lankan Bhikkhu-s. Kusuma 

Devendra became the first bhikkunǭ, the most suitable to be in that position 

due to her Dhamma training and education. I witnessed 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 the bhikkhuἈǭ order took place in Sri Lanka. An influential Sri 

Lankan Bhikkhu, Ven. Inamaluwe Sumangala Thera, the abbot of a 2,200-

year old monastery in Dambulla in the central province of Sri Lanka had 

established a BhikkhuἈǭ Educational Academy to provide training to 

selected dasa-sil-mǕtǕ-s with the objective of conducting a higher 

ordination ceremony in Sri Lanka. Although many of the dasa-sil-mǕtǕ-s 

had high formal education in the Dhamma and Vinaya, 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, the BhikkhuἈǭ 

Educational Academy in Sri Lanka had competed the training of three 

teams of dasa-sil-mǕtǕ-s, 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 I made while staying in a Fo Guan Shan nunnery in 1984, 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 ceremony at Bodh Gaya, as 

stated in fliers and banners was: ñIn gratitude in having received the 
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bhikkhuἈǭ lineage from Indian and Sri Lankan missionaries, the Chinese 

feel that it is their duty to return the lost bhikkhuἈǭ lineage to the ancestral 

lands. As such, Fo Guan Shan has accepted the invitation to sponsor a 

higher ordination, at the most sacred place in India, Bodh Gaya. This will 

allow bhikkhuἈǭ-s living in  countries such as India, Sri Lanka, Nepal, 

Bhutan, Thailand, Western countries and so on to have the opportunity to 

take higher ordination.ò      

A total of 149 bhikkhȊ-s and bhikkhuἈǭ-s (14 bhikkhȊ-s and 135 

bhikkhuἈǭ-s) who received higher ordination came from Asian countries 

such as India, Sri Lanka, Nepal, Taiwan, Korea, Japan, Malaysia, 

Singapore, Hong 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 the Theravada, which continued with an 

unbroken lineage in China and Taiwan. The Sri Lankan bhikkhuἈǭ-s took 

ordination from both bhikkhȊ-s and bhikkhuἈǭ-s who belonged to the 

Theravada and Mahayana. The twenty-four bhikkhu preceptors and 

witnesses included bhikkhȊ-s of Theravada tradition from India, Sri Lanka, 

Thailand, Cambodia and Nepal, and bhikkhȊ-s of Mahayana tradition from 

Taiwan, Hong Kong and Malaysia. The twelve bhikkhuἈǭ preceptors and 

witnesses came from Taiwan, Korea and the United States (ordained in the 

Tibetan tradition). Sri Lankan bhikkhȊ-s served as preceptors of the Sri 

Lankan bhikkhuἈǭ-s.6 

Just prior to the ordination ceremony, a one-week long training was 

given to the bhikkhȊ-s and bhikkhuἈǭ-s at the same spot. I watched the 

training as well as this historic higher ordination ceremony (I was 

pleasantly surprised to see the abbess of the Fo Guan Shan nunnery - where 

in 1984, I advocated the restoration of the bhikkhuἈǭ order in Sri Lanka with 

assistance from the Chinese tradition - serve 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 done by BhikkhuἈǭ Kusuma. All Theravada 

bhikkhuἈǭ-s were dressed in their traditional yellow robe, while the 

Mahayana bhikkhuἈǭ-s were attired in their own style of robe. In spite of the 

international nature of the ceremony, Sri Lankans could identify themselves 

with the event.            
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BhikkhuἈǭ order 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 Lankan bhikkhȊ-s. Here the 

twenty bhikkhuἈǭ-s who received higher ordination in Bodh Gaya gave 

higher ordination to another twenty-two dasa-sil-mǕtǕ-s who had completed 

training at the BhikkhuἈǭ Educational Academy. It was history unfolding. 

The ceremony was conducted at the ordination hall (sǭmǕ-mǕlaka), of the 

2,200-year old temple, which was up to then used exclusively for bhikkhȊ-s' 

ecclesiastical activities. The event was highly publicised with a one-page 

supplement in a national newspaper. News of the event was carried in 

banner headlines in several national newspapers including the state owned 

ones on the following day. Impressive pictures of bhikkhuἈǭ-s walking in 

single file with their bowls and robes adorned several newspapers.  Ven. 

Sumangala Thera in an interview recorded immediately after the event for 

that evening's news over the State Television Corporation, emphasised the 

fact that in restoring the bhikkhuἈǭ order after nearly 1000 years in Sri 

Lanka, he merely followed the injunctions laid down by the Buddha. 

Immediately after that, I was interviewed for the same news coverage, and I 

highlighted the benefits the bhikkhuἈǭ-s 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 bhikkhu-s' hierarchy. One reason may be that Ven. Sumangala Thera 

himself is a high-ranking bhikkhu. Surprisingly, the Supreme Patriarch who 

is the most vocal on this issue also kept silent. Several months later, when I 

interviewed Ven. Sumangala Thera to find 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 of the bhikkhuἈǭ order.   

It should be added here that several strategies were adopted by the 

Ven. Sumangala Thera to promote the recognition of bhikkhuἈǭ-s from the 

very beginning of the training programmes at the BhikkhuἈǭ Educational 

Academy. Lay devotees of all trainee dasa-sil-mǕtǕ-s, 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 country came 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 the bhikkhuἈǭ 

ordination.  

Another strategy the Ven. Sumangala Thera employed was to lay 

out a detailed plan for reception activities when the bhikkhuἈǭ-s return to 

their communities after receiving higher ordination. The reception 

committee should comprise the senior bhikkhȊ-s in the district, Members of 

Parliament and other dignitaries and media personnel, and the public 

meetings to felicitate the bhikkhuἈǭ-s should be presided over by the chief 

bhikkhu of the area. The idea is that it is from the bhikkhȊ-s and others in 

the area, that the bhikkhuἈǭ-s should gain acceptance.  

      The most important triumphant landmark was 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 he addressed the gathering as, ñBhikkhu bhikkhuἈǭ 

UpǕsaka UpǕsikǕò (fourfold disciples 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 Supreme Patriarch of the 

Malwatta Chapter was represented at the ceremony by its Secretary 

General. The Ven. Sumangala Thera added that the re-introduction of the 

bhikkhuἈǭ order would strengthen Buddhist religious activities to serve the 

people in Sri Lanka (Ceylon Daily News 14. 5. 2001). Equally significant 

was the sǕἆghika dǕna offered to 500 bhikkhȊ-s and 50 bhikkhuἈǭ-s who 

walked in procession to take their seats in the new building. 

    The training programme at the Academy continues and more 

groups of Sri Lankan bhikkhuἈǭ-s continue to receive higher ordination.  

 

Like Bhikkhu-s, BhikkhuἈǭ-s perform ecclesiastical acts 

After the ordination of the first team of bhikkhuἈǭ-s in Sri Lanka, 

the training was divided into two sections ï pre-ordination and post-

ordination. Like the bhikkhu-s, bhikkhuἈǭ-s are required to perform certain 

ecclesiastical acts, such as fortnightly PǕtimokkha recitation (discussion on 

any violation of these rules among the bhikkhuἈǭ-s) and annual kaἲhina 

(robes) ceremony. The bhikkhuἈǭ-s 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 
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of the lineage. A code of ethics for bhikkhuἈǭ-s with detailed instructions on 

the observance of monastic practices was instituted. 

Within a couple of years, already six sǭmǕ mǕlaka-s (a hall 

with a demarcated boundary, especially constructed for performing 

ecclesiastical acts) attached to bhikkhuἈǭ ǕrǕma-s have been 

constructed in different parts of the country. BhikkhuἈǭ-s who live in 

the vicinity of these sǭmǕ mǕlaka-s get together to perform bi-weekly 

Patimokkha rules, and the others use the sǭmǕ mǕlaka-s available in 

the nearby bhikkhȊ-sô monasteries with the bhikkhu-sô permission.     

Another BhikkhuἈǭ Training Centre attached to the Newgala 

hermitage in Galigamuwa in the Kegalla district, had been established 

under the guidance of a senior bhikkhu.  This bhikkhu who established the 

first dasa-sil ǕrǕma around fifty years ago in memory of his mother, had 

been working towards the restoration of the bhikkhuἈǭ order ever since. 

There are 18 ǕrǕma-s functioning under his sponsorship at present, and 

forty dasa-sil-matas selected from these ǕrǕma-s received bhikkhuἈǭ 

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 fully-fledged bhikkhuἈǭ-s 

in Sri Lanka. 
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The new tasks performed by BhikkhuἈǭ-s 

Dasa-sil-mata-s have always been well accepted in village 

communities as an integral part of the community in which they live, unlike 

in towns and cities where bhikkhu-s and their monasteries make a dominant 

presence. Often dasa-sil-mǕtǕ ǕrǕma-s in the villages are constructed with 

donations from the village community, in addition to those given by their 

own families.  Dasa-sil-mata-s are offered food and other requisites by the 

community, and are invited to their homes on special occasions to partake 

of food.  Dasa-sil- mǕtǕ-s in turn give blessings, and serve the spiritual 

needs of the community.  

Many dasa-sil- mǕtǕ-s  also play a leadership role in social and 

community activities in the area, such as building bridges and roads, and 

running pre-schools. Since many dasa-sil-mǕta-s receive land as donations 

for their ǕrǕma-s in remote villages, where the inhabitants are poorer and 

also have far less facilities, the dasa-sil-mǕtǕ-s spend a great deal of time in 

organising activities to improve the living conditions of the people. These 

dasa-sil-mǕtǕ-s are more at the service of the villagers than the bhikkhȊ-s. 

Furthermore, dasa-sil-mǕtǕ-s are more easily accessible to the villagers, 

especially to women who need emotional support For example, it is to the 

dasa-sil-mǕtǕ-s, a 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 dasa-sil-mǕtǕ-s because they were not qualified to do those. For 

example, sanghika dana ï alms given to a group of five or more 

members of the saἆgha (bhikkhȊ-s and/or bhikkhuni-s), believed to 

grant great merit to the donor, and the performance of funeral 

ceremonies. One of the first new tasks which was undertaken by the 

new bhikkhuἈǭ-s was sǕἆghika dǕna. 

Officiating at funeral ceremonies is perhaps the most 

important of the religious functions of the saἆgha. Since the 

restoration of the bhikkhuἈǭ order, there have been only a few 

instances of bhikkhȊ-s and bhikkhuἈǭ-s participating 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 bhikkhȊ-s to officiate at funeral 
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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 both bhikkhu-s and bhikkhuἈǭ-s. They 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 of the saἆgha was made 

by a bhikkhu. At the end of the ceremony, bhikkhȊ-s and bhikkhuἈǭ-s 

were offered the same kind of gifts. These bhikkhȊ-s are certainly 

more liberal ones who do not feel their status threatened in public. 

These instances speak of a beginning of an acceptance of bhikkhuἈǭ-s 

by the village bhikkhȊ-s.  

All night paritta ceremony (chanting blessings for protection) in a 

specially constructed pavilion has been conducted by bhikkhȊ-s for 

centuries, although dasa-sil-mata-s were called upon to informally chant 

paritta on pregnant women and occasionally on sick persons. In recent 

years, however, some village communities have been inviting dasa-sil-

mata-s to conduct all night paritta ceremony in a specially constructed 

pavilion. In interviews I made in two such communities in two different 

villages, five years ago, the villagers revealed that they preferred to get 

dasa-sil-mǕtǕ-s to perform all night paritta ceremony in spite of the fact 

that they were aware that such an act would yield less merit because they 

did not belong to the saἆgha. The reasons they gave were as follows: a) it 

was difficult to find ten or more bhikkhȊ-s in the neighbouring villages to 

conduct the ceremony; b) it was easier and cheaper to host and attend on 

dasa-sil-mǕtǕ-s than on bhikkhȊ-s; c) dasa-sil-mǕtǕ-s would chant the 

required number of paritta-s unlike the bhikkhȊ-s who would tend to cut 

short.  

All night paritta ceremony in a specially constructed pavilion by 

bhikkhuἈǭ-s in villages is becoming more and more popular in remote 

villages. They perform this ceremony with more confidence due to their 

enhanced spiritual status.  

There have been also rare instances where in certain villages, the 

bhikkhȊ-s have tried to dissuade villagers from attending the full moon day 

religious ceremonies in bhikkhuἈǭ ǕrǕma-s, possibly because of a fear that 

the patronage of bhikkhu-sô temples would decrease. 
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Bhikkhu-s now invite BhikkhuἈǭ-s 

In the last couple of years, increasing numbers of bhikkhȊ-s have 

been inviting bhikkhuἈǭ-s to their temples to conduct sermons and 

meditation sessions. BhikkhuἈǭ-s, because of their sheer competence and 

empathy with their audience, are becoming increasingly popular in the 

bhikkhȊ-s' temples.  

  

Bhikkhuni -s spread bhikkhuἈǭ order in other countries 

Like bhikkhȊ-s of yore, bhikkhuἈǭ-s perform the historic role 

performed by their counterparts for centuries. Either nuns from other 

countries come to Sri Lanka to receive upsampadǕ or our bhikkhuἈǭ-s go 

out to confer sǕmaneri and upsampadǕ ordination on foreign nuns. 

After the establishment of the bhikkhuἈǭ ordination in Sri Lanka, 

nuns from Thailand, Vietnam and Myanmar were the first to come to Sri 

Lanka to receive Theravada bhikkhuἈǭ ordination. The first such person was 

Professor Chatsumarn Kabilsingh (now Bhikkhuni Dhammananda) who 

received sǕmaneri ordination in Sri Lanka in 2001. The Sri Lankan 

BhikkhuἈǭ Saddha Sumana who ordained Dhammananda went to Thailand 

and conferred sǕmaneri ordination on a Thai woman with the name 

Dhammarakkhita in 2002. 

In March 2002, at Ven. Talalle Dhammalokaôs Temple 

TapodhanǕrǕmaya at Mt. Lavinia, seventeen nuns from Sri Lanka, four 

from Vietnam and one from Malaysia received upsampadǕ ordination. A 

ten precept nun from Myanmar and one from Taiwan received sǕmaneri 

ordination.  

In 2003, Bhikkhuni Dhammananda received upsampadǕ at Ven. 

Talalle Dhammalokaôs Temple TapodhanǕrǕmaya at Mt. Lavinia along with 

BhikkhuἈǭ Sudhamma, an American nun, Bhikkhuni Gunasari, a Burmese 

nun living in the US, BhikkhuἈǭ Saccavati, another Burmese nun. A grand 

reception was organized at the SakyadhǭtǕ Centre.     
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Conclusions 
It is significant to remember that dasa-sil-mǕtǕ-s, at least for the 

last 60-70 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. Although a few monks had commented that they were óviolating 

monastic rulesô and called them ósivuru horǕô - a name of a common bird in 

Sri Lanka which literally means órobe thiefô, dasa-sil-mǕtǕ-s were 

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. As bhikkhuἈǭ-s, with increased spiritual status, they 

now have more social recognition. On the part of the bhikkhuἈǭ-s 

themselves, their self-esteem has enhanced, although their behaviour was as 

good as that of a bhikkhuἈǭ, even earlier with ten precepts. On the part of 

the Buddhist communities, they seem to be pleased that by making 

offerings to bhikkhuἈǭ-s, or getting the bhikkhuἈǭ-s to perform religious 

functions, they now get full merit. The recognition of bhikkhuἈǭ-s by 

bhikkhȊs is increasing mainly because the bhikkhuἈǭ-s are respectful to the 

bhikkhȊ-s and do not do anything to offend the bhikkhȊ-s. 

The main obstacle still, however, is the non-recognition of 

bhikkhuἈǭ-s by the bhikkhȊ-sô hierarchy at official level.  During the last 

couple of years, no monk or lay person has registered their opposition to the 

restoration of the bhikkhuἈǭ order. Even the bhikkhȊ-sô hierarchy appears to 

have accepted it. In fact, some of them have expressed that in private. They 

will soon swallow their óprideô after nearly one thousand years.  

 

End Notes 

1 Former Senior Lecturer, Department of Pali and Buddhist Studies, University of 

Kelaniya, Sri Lanka.  
2 There is reference to its existence in two 13th century inscriptions (Than Tun 

1956). But, nothing is known about where the bhikkhunǭs came from, and why they 

disappeared. Burmese nuns today observe eight or ten precepts. 
3 Wickramagamage, 1985 
4 Goonatilake, 1985 
5 Goonatilake,1996. 
6 Goonatilake 1999. 
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BUDDHIST EXPLORATION S 

FOR THE NEW GLOBALIS ED WORLD  
Susantha Goonatilake1 

 

There are some stray references to possible Buddhist influences on 

European classical thought. Aristoxenes (320-300 BCE) mentions a 

dialogue on human life between Socrates and an Indian philosopher.xv 

Pythagoras, one of the founders of Orphism, is alleged to have traveled 

widely and been influenced by among others Indians.  Pythagorasôs thought 

has such characteristic South Asian views as transmigration of the soul and 

the ability to recollect past lives.  Pythagoras himself órememberedô having 

fought in the Trojan War in a previous life.xvi  Almost all the theories, 

religious, philosophical and mathematical, taught by the Pythagoreans, 

Rawlinson has noted were known in India in the 6th century BCE. Thus 

Pythagoreans like the Buddhists refrained from destroying life and eating 

meat.xvii   

Empedocles (490-430 BCE) a disciple of Pythagoras propounded 

the four element theory of matter and the four humour theory of disease.  

Empedoclesôs theory that matter consisted of four elements - earth, water, 

air and fire- has parallels in the earlier pañca bhġta concept of pἠthuvi, Ǖp, 

tejas, vǕyu and ǕkǕŜa - earth, water, heat (fire), air and emptiness (ether). It 

should be noted that the Buddhists recognized four:  earth, water, heat and 

airxviii .  The later, Aristotelian view of  the physical world also incorporated 

the essential pañca bhġta concept with five elements - earth, water, air, fire 

and ether.  The doctrine of four humors was later followed in medicine by 

Hippocrates (460-377 BCE). The theory of humors evokes direct 

comparison with the Tridoða of Ayurveda.xix 

Atomic theories likewise again occur in the two systems, appearing 

earlier in South Asia, in the atomic theory of the Buddha, and was earlier 

than that of Democritus'xx.  Heraclitus's concept of everything in a state of 

flux is preceded in a more sophisticated manner by the anicca and anatta 

discussions of the Buddhists. The Questions of Milinda philosophical 

dialogues between the Buddhist monk NǕgasena and the Indo Greek ruler 

Menander indicate the continuing intellectual dialogue between Greece and 

Buddhism in the post-Asokan period. And neoplatonism had very many 

features in common with Buddhism, especially its recommendation of 

abstention from sacrifice and meat eating.xxi 
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These discussions find an echo in other writers like Clement of 

Alexandria in the 2nd Century CE who referred repeatedly to the presence of 

Buddhists in Alexandria and was the first 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 circa 6th century 

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 between Europe and 

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 examples during the time of the Enlightenment 

which brought Europe out of its stagnation. 

Thus the co-discoverer of the calculus, Leibniz, Needham noted 

was probably influenced by the time moments concept of Buddhists kaἈἈa 

vǕda incorporated in the concept of Leibnitz's "Monadology" which 

perceives the world as consisting of unextended atomic point-instantsxxii. 

The scientific Revolution accompanying the Enlightenment challenged 

received Christian dogma. Newton's ideas were now to influence the 

economic and political 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 the thought of 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 summarized that in both Buddhism and Humeôs 

viewpoints separated by over 2,000 years, ñthere is no thinker but the 

thoughts, no perceiver but the perceptions, no craver but the cravings...  The 

similarity... is strikingò. This coincidence as recent research suggests was 

no accident but probably due to transmission of Buddhist ideas from 

Thailandxxiii . 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 

associates, several 19th century 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 Buddhist concept dukkha, often 
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translated wrongly as ósufferingô. Nietzsche was attracted to Buddhism in 

his later period because of his relationship with Schopenhauer.  Many other 

German literary and artistic figures of the 19th and early 20th  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 Asian thought in the 18th 

century but this expanded significantly in the 19th century. Ralph Waldo 

Emerson was one such important figure who was to declare, in exaggerated 

fulsome ñThe East is grand and makes Europe appear the land of triflesò. 

Other admirers included Thoreau, Alcott and Parker. Arnoldôs best-selling 

book ñThe Light of Asiaò, the Theosophist Movement and the World 

Parliament of Religions in 1892 were some key events in an eventful 

century of bringing non Western ideas westwards. The World Parliament of 

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 Dharmapala.  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 

occult 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 past intellectual 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 19th 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 the debates in America 

on philosophy especially on perspectives in epistemology, psychology and 

on the self .  

As we entered the 20th century these contacts continued and expanded. This 

interest in Eastern inspired thought would sometimes lead to the creation of 

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 philosophical ideas 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 on his own thinking especially in the development of Special 

Relativity. He also wanted his General Relativity to conform to Machôs 

ideas. 

Mach himself had an attraction to South Asian literature and 

science, including its mathematics. Some of his friends were Buddhists like 

Paul Carus and Theodor Beer. Paul Carus was strongly influenced by 

Buddhism and his viewpoint which he called ñMonismò was closely related 

to the philosophical positions of Ernst Mach. Ernst also contributed to Paul 

Carusô journals The Open Court and The Monist. Although Mach did not 

write extensively on Buddhism, in 1913 in an autobiographical fragment he 

wrote tellingly:  

I can scarcely confess how happy I 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 

called "Mach-Buddhist reductionismò. 

The example of Ernst 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 attention to the effect of Buddhism on 

American culture, including for example on its post-World 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 wisdom 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 can be enhanced by 

meditation, mindfulness training is a cornerstone in such effortsxxiv. 

The initial studies done on the general topic of meditation was by 

Dr. Herbert Benson and his colleagues at Harvardxxv. The results of these 

and other related studies were published 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 of VippasanǕ influenced psychology.  

A new mode of perception, experimental observations indicate 

occur after VippasanǕ which among other qualities, are more animated, 

sensuous, and vivid and syncretic. It results in new experiences beyond the 

everyday ones and results in new perceptual activities hitherto blocked or 

ignoredxxvi. Daniel Goleman ï 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 action 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. Meditation leads, therefore, to a 

sharpening of perception and to selectively responding to the really 

important stimuli from the environmentxxvii. Clearly, the meditators had a 

physiologically healthier responsexxviii . 

One of the earlier figures like Daniel Goleman to ferry in Sri 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 number of his colleagues. He began as a Freudian, 

but through several stages, came to a mixture that combined Buddhism with 

existentialismxxix. 

Mikulas has pointed out the many commonalities between Buddhism and 

behavior modification. These are a focus on the "here and 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 

storehouse of information for psychologyxxx. 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 controlxxxi. He finds resemblance between 

the Western and the Buddhist, in both concepts and practicesxxxii. 
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Jon Kabat-Zinn, the director of the Stress Reduction Clinic at the 

University of Massachusetts Medical Center has successfully used 

mindfulness meditation to help patients suffering stress related disorders, 

including chronic pain. He gets each of his patients to become the scientist 

if his or her own body and mindò, getting to know themselves. On the basis 

of randomized trials, these techniques have yielded both physical and 

psychological symptom reduction that persists over timexxxiii . Dr. 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 Ornish system is in the use of meditative 

type exercises straight out of standard Theravada practicexxxiv. 

By the nineties, sufficient scholarly data as well as clinical 

experience had been gathered to make some broad statements about the 

inflow of Buddhist methodology 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 

literaturexxxv. By the 90s, millions of Americans had tried meditation. It had 

infiltrated the culture and had become incorporated in many lives. It had 

entered as an important tool in medicine, education, psychology and 

personal developmentxxxvi. And, many of the different techniques of 'mind 

technology' had become in certain medical 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 fieldxxxvii. This figure is many times more than those published on most 

psycho-therapies. The published research covers a wide variety of topics 

and includes physiological, psychological and chemical factorsxxxviii .In a 

consensus report released in 1984, the National Institute of Health (NIH) of 

the US recommended meditation (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 the primitive 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 Buddhism and 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 knowledge of 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. I have done so in a book 

(Susantha Goonatilake Anthropologizing Sri Lanka: A Civilizational 

Misadventure Indiana University Press, 2001). On the contrary, the flow of 

ideas from Sri Lanka to the West beginning with such journals like The 

Open Court and the Monist were more influential than the alleged 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 the West than the somewhat soiled Freudian 

approaches that Obeysekera has used on his Sinhalese subject matter.  

A cornerstone of the ñProtestant Buddhismò thesis was that the 

Buddhist revival was largely an externally driven one, brought about by the 

ñProtestantò ideas of the Theosophists, especially of Olcott. But, these 

alleged ñProtestantsò Olcott and Blavatsky were irrational mystics opposed 

to Protestantism. The principal villains and targets of the Protestant 

Buddhism thesis are monks in the manner Edmund Perry pointed out in his 

Forward to an American translated edition of Rahulaôs book, Heritage of 

the Bhikkhu, as a ñconspiracy to convert the Buddhist monk from public 

leader to disengaged recluseò.  

An assertive global thrust not a one dependent on Protestants 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, Oldenberg, Rost, 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 heritage. Summarizing 

the nature of this debt, Viggo Fausboell, the great Danish Pali scholar said 

in a letter   ñWe, Europeans, must, of course, stand in need of such help as 
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we are so far from the living fountains of Buddhism and so scantily 

furnished with materialsò. The partial correspondence with these monks in 

Gurugeôs book come to over 450 pages indicating the richness of this East-

West exchange of scholarly views .These monks had within them several of 

the characteristics of Western Renaissance men and subscribed to a very 

broad meaning of learning. As Guruge comments where the Western 

scholars ñexpected religious conservatism and narrow mindedness, they 

were confronted with an amazing width of vision and an unbelievably 

refreshing liberalityò. As Copper, the English editor who reported on the 

Panadura debates noted, ñSome of the Buddhist priests are thoroughly 

versed in the works of modern scientistsò . 

This Renaissance mood driven by a local cultural logic is seen in 

the initial relationship with Obeysekeraôs ñProtestantsò. When the journal of 

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 reverse of 

Theosophist influence on Buddhism. Olcottôs correspondence from New 

York with Ven Piyaratana Tissa is very revealing about the power 

relationship that he set up before he went to Sri Lanka - it was that of 

student to a guru, not of Protestant missionary. To 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 ultimately 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 dissemination of Buddhist 

material. Journals like The Open Court and The Monist provided platforms 

for such East-West 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 Buddhist inputs occurred in the behavioral sciences, 

Buddhist ñmind technologyò having direct and indirect effects on aspects of 

modern psychology and medicine.  

And even a key father figure of fictional anthropology 

Malinowski, admired by Obeyasekera is now known being 

influenced by Ernst Mach with his connections to Buddhist 

influenced circlesxxxix. It should be noted in parentheses that Freud, of 
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whom Obeyasekera, the inventor of ñProtestant Buddhismò is a 

follower, is not given an official therapeutic position in the US while 

vipassanǕ meditation is. 

 

What of the future? 
Unlike in the 19th and early part of the 20th century much of the 

academic literature on Sri Lanka society and its beliefs are written by 

foreigners. Unfortunately, our academics are even unaware of this 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 rapidly turning 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, although 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 of Hindu 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 design a whole sociology based on Buddhist epistemologies to replace 

the false ones delivered by persons such as Weber. I have attempted some 

of these in publications elsewhere (a brief summary attached) but due to 

space reasons will not summarise them except to indicate that only our 

imagination and self-confidence limits our joint possibilities. 
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Introduction  

There are three important ways an exchange can occur within 

the global context regarding the Buddhist religion:  

1. creative reinterpretation of the Buddhist tradition  

2. dialogue between the Buddhist sects and between 

Buddhism and  

3. other religions and teaching the 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 and women.  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 a 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, fresh way to 

contemporary men and women.  BuddhadǕsa Bhikkhu 

initiated this kind of exchange in a pre-eminent 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.  What is received are the beliefs of the other 

Buddhist sects or of the  other religions; what is given is a 

new understanding of oneôs own religion based on the 

appropriation of the beliefs of the other, be it another 

Buddhist sect or another religion.  The truth revealed 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.  TheravǕda Buddhist scholar Donald Swearer 

helps us understand what real dialogue is.    

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 the 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 it possible 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, the kalyǕἈamitta, who helps us 

develop our wisdom through insight into things as they 

really are.  The 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 hermeneutic event, 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 creative 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 or lesser extent violent.  Objections by the scholar that the 

reinterpretation is not accurate miss the point of the endeavor.2   

BuddhadǕsa  Bhikkhu presented a new, fresh brand of 

Theravada Buddhism that appealed to contemporary men and women 

not just in Thailand or in Asia but across the globe.3  He downplayed 

the role of ritual, downplayed the scholarship of the universities 

(book-learning for its own sake), and fostered the study of oneôs own 

heart and mind in the breathing-in and breathing-out meditation.  He 

understood true worship to be Dhamma worship, 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 a practical procedure 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 path (the ñDhamma in briefò as described by the Buddha in 

the SuttapiÙaka).  He interpreted getting rid of suffering as getting rid 

of the ñIò and ñmineò with which we people the world, a world which 

is essentially void, empty, of self.  He downplayed the importance of 

merit-making, and played up the idea of a third kind of kamma 

beyond both bad and good kamma.  He interpreted loving-kindness as 

not just friendliness but rather as actively helping someone in need.  

He distinguished between relative truth, the truth of merit-making 



83 
 

and absolute truth, the truth of the noble mind unconcerned with 

merit and beyond good and bad kamma.      

      Let us develop these themes briefly to better appreciate 

meaning and the significance of BuddhadǕsa Bhikkhuôs 

reinterpretation of the Buddhist tradition.  

      For BuddhadǕsa Bhikkhu, first, Theravada Buddhism is, 

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 of Dhamma books.  (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 whole Dhamma is to be found within the 

body and the mind.  Learn here.  Donôt learn in a 

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 how the world 

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 extinction.4        

   This really means living the meditative life.  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 

vipassanǕ practice.             

      Secondly, if Theravada Buddhism is a matter of practice, the 

practice is ultimately rather simple.  Buddhist practice is 

fundamentally concerned with suffering and no-suffering, 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 attachment to feelings 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 is actually quite enough.5 If you are able to 

hold Nature in suspension and avoid peopling the world with ñI ñand 

ñmine,ò that is actually quite enough.  Such is the simplicity of 

practice in order to avoid suffering.               

      Thirdly, ultimately Buddhist practice as homage or worship 

(pȊjǕ) is not so much about observance and ritual (Ǖmisa-pȊjǕ, that 

is, worship involving dǕna, material gifts) as about ñDhamma-

worshipò (dhamma-pȊjǕ).  The latter is a matter of watching the 

mindôs activity, not of external rite and ritual.  It is about guiding the 

activities of the mind and body to conform to Dhamma as the law of 

Nature.  There is a place for both types of worship, but one is 

superior.  The Buddha said to his disciple, 

ǔnanda, édivine music and song sound from the sky 

in homage to the TathǕgata. Never before has the 

TathǕgata been so honoured, revered, esteemed, 

worshipped and adored.  Any yet, ǔnanda, whatever 

monk, nun, male or female lay-follower dwells 

practicing the Dhamma properly, and perfectly fulfils 

the Dhamma-way, he or she honours the TathǕgata, 

reveres and esteems him and pays him the supreme 

homage.  Therefore, ǔnanda, ñWe will dwell 

practicing the Dhamma properly and perfectly fulfill 

the Dhamma-wayòðthis must be your watchword.6 

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, mind, and path:7  

Ordinary 

Worship 

Relative Truth Ordinary Mind Ordinary 

Path 

Dhamma 

Worship 

Ultimate Truth Noble Mind Quick Path 
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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 really is, where there are no 

such things as selves, or good or bad kamma; there is just Nature, 

which is void, and Natureôs law.   

      Corresponding to the two kinds of truth are two kinds of mind 

which might be called the ordinary mind and the noble (Aryan) mind.  

The ordinary mind is concerned with right and wrong, gaining merit, 

good kamma and bad kamma, and the like.  The noble mind is 

beyond right and wrong, unconcerned with merit, and experiencing 

the third kind of kamma.  The difference in minds does not mean 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 world in a 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 Dhamma in brief.  The ordinary path is the Noble Eightfold Path.  

ñIt has the most orderly arrangement which can be grouped under the 

aspects of morality, concentration, and insight [wisdom].  It forms a 

great system of practice, which we refer to as the ordinary 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 

long time.ò8  The quick path is the simple practice.  It is putting a 

stop to attachment to 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, mind, and path, then, there 

correspond the two kinds of worship, ordinary worship and Dhamma 
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worship.  Ordinary worship is more concerned with observance and 

ritual.  It is more interested in making merit.  Dhamma worship, on 

the other hand, is concerned with watching the mindôs activities and 

guiding them to conform to the law of Nature.  This does not mean 

that ordinary worship is wrong; it just means that Dhamma worship 

is, by its nature, superior.  (When the noble one participates in 

ordinary worship, he does so with respect for the beliefs of others, for 

these beliefs help people lead good lives.) 

      Merit-making, in terms of relative truth, is truthful.  However, 

merit making falls short in terms of ultimate truth.  The doer of the 

generous deed does not need merit, because for him the third kind of 

kamma is beyond not only bad kamma but good kamma as well.  In 

this case seeking good kamma is something like selfishness.  The 

noble one is indifferent to good or bad.  The only ñmeritò in this case, 

then, is the 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 of ultimate 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.    

           

II. Dialogue between the Sects of Buddhism and 

between Buddhism and Other Religions 

      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 sects or of other religions; what 

is given is a new appreciation of oneôs own religion based on the 

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 

others but an attempt to be genuinely engaged in anotherôs beliefs.                  
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      The TheravǕda Buddhist scholar Donald Swearer considers in 

his book Dialogue: The Key to Understanding Other Religions five 

conditions for true dialogue: ñBeing Engaged by the Faith of the 

Other,ò ñAdequate Religious Self-Understanding,ò ñRethinking 

Definitions,ò ñTruth as Relationship,ò and ñThe Imperative of 

Dialogue.ò9 

      For the purposes of this paper, Swearerôs condition of being 

engaged by othersô faith is the most significant.  His words are worth 

quoting: 

     "éOne of the first requisites for a dialogue] is the 

necessity of being 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 we believe that our 

particular perception of religious truth is the only 

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 have for others, nor are we open 

enough to allow those claims to affect usé When 

interreligious ñdialogueò in fact becomes a series of 

monologues, religious insight is stunted.  The mutual 

sharing of religious convictions ought to be a major 

arena for spiritual growth 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 religiousness.10        

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. Phra 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 Conference on Population and Development in Cairo, 

Egypt.  ...in November, 2000, he delivered a lecture, ñBuddhism 

Propagation for World Peace,ò at the Second World Buddhist 

Propagation Conference (Buddhist Summit) at      Buddhamonthon, 

Nakhon Pathom, Thailand. He was 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 propagating 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 from June 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 the 29th, 2004.  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 through the 20th, 2004é11  

      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 attended the first Parliament: Anagarika 

Dharmapala, a TheravǕda Buddhist, who subsequently traveled the 

world for four decades preaching Buddhism; and Swami 

Vivekananda, a Hindu monk, who tirelessly promoted an 

understanding and appreciation of the Hindu religion across 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 Jesus appears 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 2:6-7).  In his Sermon on 

the Mount, when Jesus sums up the new piety he is promulgating, 

he begins, ñBlessed are the poor in spirit, for theirs is the kingdom 

of heavenò (Matt. 5:3 NAB).  During the meal before the feast of 

the Passover shortly before he is crucified, Jesus washes the feet of 

his twelve disciples, an act befitting the lowliest of slaves.  He 

explains to the twelve what his action means (John 13:12-17 NAB):  

 

ñDo you realize what I have done for you?  You call 

me óteacherô and ómaster,ô and rightly so, for indeed I 

am.  If I, therefore, the master and teacher, have 

washed your feet, you ought to wash one anotherôs 

feet.  I have given you a model to follow, so that as I 

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

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

any messenger greater than the one who sent him.  If 

you understand this, blessed are you if you do it.ò12 

      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.  One thinks first, for example, of 

his great compassion and loving-kindness.   

      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 expects his 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 Christian humility 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 

the Buddha and his disciple ǔnanda visiting the monk with 

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 

lodgings with the venerable ǔnanda as his attendant, 

approached that monkôs dwelling-place.  The Lord 

saw that monk lying fallen in his own excrements; 

seeing him he approached  that monk, and having 

approached he spoke thus to that monk: 

 ñWhat is your disease, monk?ò 

ñLord, I have dysentery.ò 

ñBut, monk, have you anyone who tends you?ò 

ñI have not, Lord,ò he said. 

ñI, Lord, am of no use to the monks, therefore the 

monks do not tend me.ò 

Then the Lord addressed the venerable ǔnanda, 

saying: ñGo, ǔnanda, bring water, we will bathe this 

monk.ò 

ñVery well, Lord,ò and the venerable ǔnanda, having 

answered the Lord in assent, when he had brought the 

water, the Lord sprinkled on the water, the venerable 

ǔnanda washed him over; the Lord took him by the 

head, the venerable ǔnanda by the feet, and having 

raised him up, they laid him down on a couch.13 
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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: 

ñMonks, you have not a mother, you have not a 

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. 

           ñIf he has a preceptor [who shares his room] he 

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 . . .14 

 

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 duty-bound to do so.  

Furthermore, the Buddha says it is the duty of preceptors and 

teachers, no less, to take care of their sick comrades-for life if 

necessary.  Duty in conformity with the law of conditionality 

(idappaccayatǕ), the law of nature, requires as much.  There is no 

room here for status consciousness, just for service.  

      The Commentary on the Dhammapada describes another 

occasion when the Buddha himself washes the body of a sick monk 

whom everyone else had abandoned.15 Sores cover the body.  The 

Buddha boils water, washes the manôs body, and cleans his clothes.  
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Having taken care of the monkôs physical needs, the Buddha then 

talks to him about the Dhamma.  ñThus the Buddha not only 

advocated the importance of looking after the sick, he also set a 

noble example of himself ministering to those who were so ill that 

they were even considered repulsive by others.ò16  

      The Buddha is not so consumed with the importance of his 

work of proclaiming the Dhamma, significant as it is, as to ignore 

the simple needs of people of a lesser status than his.  In this way 

the Buddha exhibits the virtue of humility.  There is the example of 

the farmer from Alavi.17 The Buddha and his disciples are visiting 

the village of "ǔlavi.  A poor farmer, a Brahmin, wants to go hear 

the Buddha give his talk on the Dhamma.  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 standing 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 the man 

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 not even a follower of the Buddha.18 

The Buddha explains that the farmer will not be able to 

concentrate on the words of the Dhamma until his hunger has been 

satisfied.   

      The idea of humility can also be discovered in the Canon in 

the lives of the disciples of the Buddha.  For example, it is most 

important to note that both Anuruddha, the monk who before all 
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others was master of the divine eye, and SǕriputta, the chief monk 

of the Buddha always appearing on the Blessed Oneôs right, were 

accustomed to cleaning up the living quarters of the other monks 

and to taking out the trash!19 

      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 Buddhist-and provides a deepening 

of the Buddhist religious experience.  This is one example of how 

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 Theravada Buddhism.  It is not 

immediately obvious what, precisely, love in Theravada Buddhism 

might mean.  Love is not exactly loving-kindness (mettǕ), and it is 

not compassion (karuἈǕ).  Love in the Western religious and 

philosophical tradition is a richly developed idea that runs the 

gamut from eros (passion for another), to philia (Aristotleôs 

love/friendship), to agape (love inclusive of love of oneôs enemies).  

What might love be in TheravǕda Buddhism?   

    

III. 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 place, 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 growing insight into the 

nature of things, is the wisdom that the teacher helps the believer 

develop.               

      What is exchange, more specifically, as teaching the truths of 

Buddhism?  Faith, or confidence (saddhǕ), is what in Buddhism gets 



94 
 

us started on the road to wisdom, (pa¶¶Ǖ).  The practice really begins 

with faith, faith in the Buddha and in his teachingsðnot 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 the 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 holiness.  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 anger, the 

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 causes and conditions 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, the role of the Dhamma teacher is 

very important.  The Dhamma teacher is the true spiritual friend, the 

kalyǕἈamitta, 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 possible for 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 in the life of the 

Dhamma: the kalyǕἈamitta.  The kalyǕἈamitta, first, is the Buddha 

himself, then the monks and nuns, then all teachers of the Dhamma in 

their various roles.  (In traditional Thai culture, oneôs teachers are, 

first, the monks, second, oneôs parents, and third, oneôs teachers in 

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 boundaries.  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 

included Ajahn Sumedho, Ajahn Pasanno, Ajahn Amaro, and Ajahn 

Khemadhammo. 

Jack Kornfield, one of the founders of Insight Mediation 

Center in Massachusetts, was also a student of Ajahn Chah.  Today 

Ajahn Chah remains a supreme teacher because of the availability of 

his words through the media of print and the Internet.    

  

IV. Conclusion 

      The reinterpretation of a tradition is a truly global event that 

does not happen very often 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 activity 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 situation where 

there is a Dhamma teacher genuinely concerned about imparting the 

truths of Buddhism to the student.  Dialogue can occur on the 

international level where there is the Most Venerable Professor Dr. 

Phra Promhbundit.  Teaching of the truths of Buddhism can occur on 

the international level where there is an Ajahn Chah.  But these two 

kinds of exchangesðdialogue and teachingðcan also occur in a 

community anywhere in the world.   

      There is a sense in which we Buddhists are all called upon to 

be missionariesðmissionaries 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 constructive 

http://en.wikipedia.org/wiki/Ajahn_Khemadhammo
http://en.wikipedia.org/wiki/Ajahn_Khemadhammo
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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 sense we are all teachers of the 

Dhamma insofar as we show others by our good example what it 

means to life a truly Buddhist life.          
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ƛƳŀƎƛƴŜŘΣ ƛƴ ǘƘŜ ŎƻƎƴƛȊŜŘ Ƨǳǎǘ ǘƘŜ ŎƻƎƴƛȊŜŘΦ  ¢Ƙǳǎ ȅƻǳ ǿƛƭƭ ƘŀǾŜ ƴƻ ΨǘƘŜǊŜōȅΦΩ  
¢Ƙŀǘ ƛǎ Ƙƻǿ ȅƻǳ Ƴǳǎǘ ǘǊŀƛƴ ȅƻǳǊǎŜƭŦΦ  bƻǿΣ .ņƘƛȅŀΣ ǿƘŜƴ ƛƴ ǘƘŜ ǎŜŜƴ ǘƘŜǊŜ ǿƛƭƭ ōŜ 
to you just the seen, in the heard just the heard, in the imagined just the 
ƛƳŀƎƛƴŜŘΣ ƛƴ ǘƘŜ ŎƻƎƴƛȊŜŘ Ƨǳǎǘ ǘƘŜ ŎƻƎƴƛȊŜŘΣ ǘƘŜƴΣ  .ņƘƛȅŀΣ ŀǎ ȅƻǳ ǿƛƭƭ ƘŀǾŜ ƴƻ 
ΨǘƘŜǊŜōȅΣΩ ȅƻǳ ǿƛƭƭ ƘŀǾŜ ƴƻ άǘƘŜǊŜƛƴΦΩ  !ǎ ȅƻǳΣ .ņƘƛȅŀΣ ǿƛƭƭ ƘŀǾŜ ƴƻ ΨǘƘŜǊŜƛƴΣΩ ƛǘ 
Ŧƻƭƭƻǿǎ ǘƘŀǘ ȅƻǳ ǿƛƭƭ ƘŀǾŜ ƴƻ ΨƘŜǊŜΩ ƻǊ ΨōŜȅƻƴŘΩ ƻǊ ΨƳƛŘǿŀȅ ōŜǘǿŜŜƴΦΩ  ¢Ƙŀǘ ƛǎ the 
ŜƴŘ ƻŦ LƭƭΦέ  The Minor Anthologies of the Pali Canon, Part II, ¦ŘņƴŀΥ ±ŜǊǎŜǎ ƻŦ 
Uplift, and Itivuttaka: As It Was Said, trans. by F. L. Woodward, with an Introd. by 
Mrs. Rhys Davids, Sacred Books of the Buddhists  (London: Oxford University 
Press, 1948), p. 10.     

6 άaŀƘņǇŀǊƛƴƛōōņƴŀǎǳǘǘŀΥ ¢ƘŜ DǊŜŀǘ tŀǎǎƛƴƎΤ ¢ƘŜ .ǳŘŘƘŀΩǎ [ŀǎǘ 5ŀȅǎΣέ The Long 
Discourses of the Buddha; ! ¢Ǌŀƴǎƭŀǘƛƻƴ ƻŦ ǘƘŜ 5ơƎƘŀ bƛƪņȅŀ, translated from 
ǘƘŜ tņƭƛ ōȅ aŀǳǊƛŎŜ ²ŀƭǎƘŜ ό.ƻǎǘƻƴΥ ²ƛǎŘƻƳ tǳōƭƛŎŀǘƛƻƴǎΣ мффрύΣ мсΦрΦоΣ ǇΦ нснΦ 
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7 See .ǳŘŘƘŀŘņǎŀ .ƘƛƪƪƘǳΣ Buddha-Dhamma for Students, pp. 7-10, 22-24, and 
50-52.    
8 .ǳŘŘƘŀŘņǎŀ .ƘƛƪƪƘǳΣ Buddha-Dhamma for Students, pp.22-23. 
9 Donald K. Swearer, Dialogue: The Key to Understanding Other Religions 

(Philadelphia: The Westminster Press, 1977), pp. 40-48. 
10 Swearer, Dialogue, p. 41.   
11 See http://www.mcu.ac.th/En/rector.php, the biographical sketch of Dr. Phra 

Promhbundit (accessed August 1, 2013).   
12 As regards the motif of the power of the lowly, the weak, the small, in the New 

Testament, with the passages concerning children and slaves/servants, consider 
also the parable of the mustard seed (Matthew 13:31-32; Mark, 4:30-32) and 
the story of the widoǿΩǎ ƳƛǘŜ όaŀǊƪ мнΥоу-44; Luke, 20:45-47).   

13 The Book of the Discipline (Vinaya-PiÙaka), Vol. IV (aŀƘņǾŀƎƎŀ), translated by I. 
B. Horner (London: Luzac & Company Ltd., 1971), 8.26.1-2, p. 431.    

14 Ibid., 8.26.3, p. 432.  The italics are mine.  Cf. Matthew 26:37-пл b!.Υ άΨ¢ƘŜƴ ǘƘŜ 
ǊƛƎƘǘŜƻǳǎ ǿƛƭƭ ŀƴǎǿŜǊ ƘƛƳ ŀƴŘ ǎŀȅΣ ά[ƻǊŘΣ ǿƘŜƴ ŘƛŘ ǿŜ ǎŜŜ ȅƻǳ ƘǳƴƎǊȅ ŀƴŘ ŦŜŜŘ 
you, or thirsty and give you drink?  When did we see you a stranger and 
welcome you, or naked and clothe you?  When did we see you ill or in prison, 
ŀƴŘ Ǿƛǎƛǘ ȅƻǳΚέ  !ƴŘ ǘƘŜ ƪƛƴƎ ǿƛƭƭ ǎŀȅ ǘƻ ǘƘŜƳ ƛƴ ǊŜǇƭȅΣ ά!ƳŜƴΣ L ǎŀȅ ǘƻ ȅƻǳΣ 
ǿƘŀǘŜǾŜǊ ȅƻǳ ŘƛŘ ŦƻǊ ƻƴŜ ƻŦ ǘƘŜǎŜ ƭŜŀǎǘ ōǊƻǘƘŜǊǎ ƻŦ ƳƛƴŜΣ ȅƻǳ ŘƛŘ ŦƻǊ ƳŜΦΩέ      

15 See the 5ƘŀƳƳŀǇŀŘŀǘǘƘŀƪŀǘƘņΣ мΦомфΣ ǊŜŎƻǳƴǘŜŘ ƛƴ [ƛƭȅ ŘŜ {ƛƭǾŀΣ άaƛƴƛǎǘŜǊƛƴƎ 
to the Sick and tƘŜ ¢ŜǊƳƛƴŀƭƭȅ LƭƭΣέ ǇΦ мΣ ŀǘ 
http://www.accesstoinsight.org/lib/authors/desilva/b1132.html (accessed 
August 1, 2013).    

16 5Ŝ {ƛƭǾŀΣ άaƛƴƛǎǘŜǊƛƴƎ ǘƻ ǘƘŜ {ƛŎƪΣέ ǇΦ мΦ  5Ŝ {ƛƭǾŀΩǎ article is important for 
providing a kind of set of instructions for how a Buddhist should treat the sick 
and terminally ill.   

17 See the 5ƘŀƳƳŀǇŀŘŀǘǘƘŀƪŀǘƘņ, 3.262-3, cited in Walpola Piyananda Thera, 
Love in Buddhism (Los Angeles: Dharma Vijaya Buddhist Vihara, 1990), pp. 28-
29.   

18 Walpola Piyananda Thera, Love in Buddhism, p. 8.   
19 See Nyanaponika Thera and Hellmuth Hecker, Great Disciples of the Buddha; 

Their Lives, Their Works, Their Legacy, edited with an Introduction by Bhikkhu 

Bodhi (Boston: Wisdom Publications, 1997),  pp. 21-22; and Bhikkhu 

¤Ǖnamoli, The Life of the Buddha, translated from the Pali, selection of material 

and arrangement by Bhikkhu ¤Ǖnamoli, BPS Pariyatti Editions (Seattle: 

Buddhist Publication Society, 2001), p.115. 
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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 Buddha SǕsanǕ arrived in 

Myanmar since the life time of the Buddha and this belief is 

associated with the legend of the Shwe Dagon Pagoda2 It is said that 

before the arrival of Buddhism people of Myanmar worshipped 

primitive animistic cult such as Nat, NǕga, Yakkha-s worship etc. 

After the establishment of Buddhism it became popular and accepted 

as the 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 

Myanmar are internationally recognized as the five TheravǕda 

Buddhist countries. Sri Lanka is one of the leading TheravǕda 

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 countries were 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 missions dispatched by the King Asoka (304-

232 BC), the great Indian emperor of the Maurya Dynasty.   

 Buddhism was introduced to Sri Lanka by Thera Mahinda, 

son of Emperor Asoka in the third century BC in the reign of King  

DevǕnapiyatissa.3 Similarly introduction of Buddhism to Myanmar 

was carried out by Thera Soa and Thera Uttara under 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 of Thaton by King Anavrahta (Anuruddha) 

(1044-1077 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 TheravǕda Buddhism that reached the zenith 

of its splendor and popularity.     

 Buddhism in Sri Lanka, however, suffered severely due to 

political stress.4 Sri Lanka faced with the rebellion of the Brahamaa 

Tissa and at the same time struggled against the CoỲa invasion. 

Moreover, natural disasters like famine devastated the Island. Finally 

it fell under the power of foreign kings, the CoỲa-s for several years 

(993-1070 AD) 5 Due to these disasters Buddhism as well as Buddhist 

monks and the people suffered.  After regaining his throne, King 

VijayabǕhu I (1065-1120 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 ordination (UpasampadǕ Kamma). 

So King VijayabǕhu I sent a religious mission to King Anavrahta 

requesting for learned Buddhist monks as well as Buddhist texts. 

King Anavrata gladly responded to the request and sent ordained 

(UpasampadǕ) monks and texts. Thus Buddhism of Sri Lanka 

developed again with the help of twenty senior ordained monks and 

sacred texts sent by the king of Myanmar6. King Anavrata got a set of 

Tipiἲaka in Sinhalese version and it was checked with against that of 

the Thaton version and found that they compared well with each 

other. Moreover, King Anavrata in return requested the King of Sri 

Lanka for the sacred Tooth Relic of the Buddha which Sri Lanka 

proudly possessed7. Since then friendly relations took place between 

the two countries up to the reign of ParǕkramabǕhu1153-1186 AD). 

However, the relation between these two Buddhist countries started 

to strain during the reign of King Kyanzittha (1084-1113 AD). In the 

reign of King ParǕkramabǕhu I of Sri Lanka, contemporary with King 

Alaungsithu (1113- 1165) the tensed relation of the two countries 

burst out into a war. According to the CȊỲavaἄsa the reasons for the 

war have been political and commercial8. In spite of political tension 

strong religious ties that existed between them continued. It is said 

that the war between them was brought to an end through the 

negotiation of Buddhist monks of Sri Lanka9.            
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During the reign of King Narathu (1165-1171), Panthagu 

MahǕthera left for Sri Lanka and stayed there for about six years and 

came back home only when King Narapatisithu (1173-1210 AD) 

ascended the throne. The staying of Panthagu MahǕthera in the Island 

indicates that the cultural and religious ties between the two countries 

were intact and under the patronage of King ParǕkaramabǕhu I 

Buddhism in Sri Lanka was flourishing.         

 Moreover, the close religious ties which existed between 

Myanmar and Sri Lanka were enhanced by the pilgrimage of 

Uttarajǭva MahǕthera to Sri Lanka. Together with Uttarajǭva 

MahǕthera, the novice monk known as Chapada about twenty years 

old and many other monks travelled to pay homage to the MahǕzedǭ 

in Sri Lanka. Chapada received higher ordination at the MahǕvihǕra 

and remained there in order for further study. Uttarajǭva MahǕthera 

with his disciple monks returned home and thereafter he was known 

as the first Pilgrim of Ceylon10. After ten years of studying in Sri 

Lanka, Chapada came back to Pagan with four other monks of 

MahǕvihǕra in order to perform ecclesiastical acts. This marks the 

establishment of the Sǭhala Saἆgha at Pagan11 These five monks of 

the Order were called the second Pilgrims of Ceylon12 

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 regular practice among the most 

important thera-s in Burma13 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 monks 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 Tooth-Relic, the Ratana Cetiya, the Foot-print 

and Bodhi trees with them14 According to the KalyǕǭsǭmǕ Stone 

Inscription the king of Sri Lanka was BhuvanekabǕhu VI at that time. 

The King BhuvanekabǕhu warmly welcomed them. Accordingly 

Myanmar monks received the higher ordination (UpasampadǕ) in an 

UdkukkhepasǭmǕ arranged on the KalyǕǭ River15 These newly 

ordained monks returned home. They were welcomed with great 

honour by the king and under royal patronage an ordination hall 

(SǭmǕ) was established. It was known as KalyǕǭsǭmǕ. King 

Dhammaceti gave it the name KalyǕǭ after the name of the KalyǕǭ 

River in Sri Lanka. Thus re-establishment of the valid form of the 

UpasampadǕ ordination, the unification of the Saἆgha and revival of 
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Buddhism in Myanmar were accomplished with the help of Sri-

Lanka.  

In the 17th century, Sri Lanka was invaded and attacked by 

Portuguese and Dutch. As a result Buddhism suffered and needed to 

obtain a full chapter of monks to perform UpasampadǕ ordination. 

The king of Sri Lanka at the time Vimaladhamma Suriya II (1687-

1706 AD) was requested to Rakkhagapura (Myanmar) to send 

monks. Ten monks from Rakkhaἆgapura arrived and thirty three Sri 

Lankan novices received higher ordination from their hands. Thus the 

bringing back of  UpasampadǕ ordination to Sri Lanka was from 

Myanmar16     

Moreover, the religious intercourse of the two countries was 

found during the reign of King Bodawpaya (1740-1819 AD). At that 

time King Kirti Sri RǕjasinha was ruling Sri Lanka. Though he was a 

pious Buddhist he supported certain policies adopted by Sinhalese 

Saἆgha and allowed UpasampadǕ ordination to those who belonged 

to the highest caste only and no admission of the lowest castes into 

the Saἆgha Order was possible17. So some Sri Lankan SǕmaἈerǕ-s 

went to Amarapura (Myamar) to receive the UpasampadǕ ordination. 

On their return, a full chapter of five Myanmar monks with PǕi texts 

accompanied them in order to conduct UpasampadǕ ordination on 

many SǕmaἈera-s who wanted it18. In consequence the Amarapura 

NikǕya was founded in Sri Lanka. It is named after the city of 

Amarapura in Myanmar where Sri Lanka's SǕmaἈera-s received 

higher ordination19. Approximately 60 years after the establishment 

of the Amarapura NikǕya, the Rama¶¶a NikǕya was founded by 

Ambagahavatte Saranakara20 It is said that in 1864 when 

Ambagahavatte Saranakara, returned to Sri Lanka after being 

ordained by the Neyyadhama Munivara SagharǕja of Ratnapunna 

VihǕra in Burma21. Actually Ambagahavatte Saraankara received his 

ordination in Sri Lanka but was not satisfied with it. So with four 

others he left for Myanmar where they received UpasampadǕ from 

SangharǕja Neyyadhamma Munivara of Ratanapunna VihǕra in 

Mandalay under the patronage of Kin Min Don (1853-1878 AD). 

After staying about a year under their preceptors, they proceeded to 

KalyǕni Sǭma in Bago in Rama¶¶a to renew their ordination and 

returned to Sri Lanka. Another group headed by Puvakdandawe 

Pannananda went to Bago and received ordination. These two groups 

of monks under the leadership of Ambagahavatte Thera with the 

participation of 24 monks performed the first UpasampadǕ ceremony 

of the Rama¶¶a NikǕya on the ñeyyadhammabhi Munivara 
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udakukkhepasǭma in Mahamodara, Galle 22                 

             

Swèdaw (Tooth Relic) Pagodas of Pagan    

 King Anavarahta of Pagan built the Shwezigon Zedi, desiring 

for Buddhism to last for full five thousand years and for the benefit of 

all beings. He enshrined frontlet-relic (UἈhissa) of the Buddha which 

was taken from Tharehkittara in it. When he had built Shwezigon 

pagoda and finished the three terraces he wished thus, "If now I 

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."23 So having consulted Shin Arahaἆ, he sent  a mission to 

obtain the Tooth Relic from Sri Lanka. The mission was 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 and made a present of it to the king of 

Pagan, Anavrata24. 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 and tenderness, and 

he went to the pyatthad where the holy relic lay, 

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

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

great honour and, reverence. And the holy tooth 

adorned itself with the thirty-two 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 

gem-embroidered casket 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 which had proceeded should settle on his 

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

top of the gem-embroidered 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 

25" 
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The envoy sent by king Anavrata brought it in a bejeweled 

barge with a tiered roof and it reached LokǕnanda Port after seven 

days. King Anavrata received it doing the same as the king of Sri 

Lanka did. On account of Shin Araha's 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 tooth relic wishes to be enshrined." The white elephant ascended 

and crouched at Shwezegon pagoda. So he enshrined it in the 

Shwezegon pagoda26 Just before enshrining the tooth relic, King 

Anavrata made a solemn vow and said," If  I 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 top of Mt Tankyi where the king built 

a pagoda and enshrined the duplicate relic. Yet again the king let the 

white elephant roam. At that time it crouched at LokanǕnda where the 

ship from Sri Lanka had reached. There a pagoda was built and the 

duplicate tooth relic was enshrined in it. King Anavrata continued to 

make as before, and a new replica was proceeded from the old one. 

This time the white elephant crouched on the top of Mt. Tuywin. So 

the king built again a pagoda there with 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 on Mt. Pyek and as usual a pagoda was built 

there and the replica of tooth relic was enshrined in it. Thus King 

Anavrata of Pagan constructed five pagodas to enshrine five tooth 

relics wishing the BuddhasǕsanǕ last for full five thousand year in 

order to be beneficial for all beings. These pagodas are very famous 

and people 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 

contact 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. These lending 

hands for the promotion, propagation, protection, purification and 

perpetuation of the BuddhasǕsanǕ can be seen vividly through these 

Sw¯daw Pagodas of Pagan and KalyǕǭ Sǭma, KalyǕnǭ Stone 

Inscription of Bago in Myanmar as well as Amarapura NikǕya in Sri 

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 tied up together as 

brothers and sisters under one banner that is TheravǕda Buddhism.   
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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 ill repute may 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.2 

 

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 concurrently 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 Sinhala man is a translator as well. In 

ancient times, education in Sri Lanka was in the hands of Bhikkhġ-s, 

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 illustrated by the variety and number of poets at 

Sigiriya.3Several 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 19th century religious texts, fiction and poems were 

translated from English, French and Russian as well. In classical 

times books of the Buddhist canon and the AἲἲhakathǕ-s or 

commentaries and sub-commentaries known as TǭkǕ were translated 

into Sinhala.   

One may question why the Sri Lankan writers were so keen to 

translate from Pali and not from Sanskrit? This a rather complex 

question 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 

óPiriveἈaô or monastic schools. For purposes of proselytizing 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 

tradition of translating scriptures and óAἲἲhakathǕô has continued up 

to the present times.  In the 20th century, a number of attempts were 

made for translating the Tipitaka into Sinhala4launched a project of 

translating the TipiÙaka 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 the TipiÙaka. Another project to 

translate the TipiÙaka followed to commemorate 2500th Buddha 

Jayanti under state sponsorship. There are some other Sinhala 

translations available today, which are incomplete. The latest project 

for translating the Pali TipiÙaka into Sinhala is now underway which 

is sponsored by the Dhammachai Institute.  

 

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 as HelatuvǕ or Sinhala commentaries. This project of 

translating commentaries into Sinhala remains the outstanding and 

lasting contribution of Sri Lanka to knowledge and culture. As the 

author of the Dhampiya AἲuvǕ Gªtapadaya mentions, the 

commentaries translated into Sinhala under the guidance of Mahinda 

Thera were in the language of óMagadhaô. The same information is 

also given in some other texts such as the óSǕratthadǭpani. There 

arose an urgent need for Buddhist texts and commentaries 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 taught it is possible to assume that 

the Indian BhikkhȊ-s would 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. (Quote 

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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Magadha or MǕgadhí is another name given to the language 

of Pali. The BhikkhȊ-s of the Island believed MǕgadhí as the ómġla 

bhǕsǕô(óSǕ mǕgadhi mġla bhǕsǕô), the original language in which 

humans spoke.  Further development of this idea, led to the belief that 

it was in MǕgadhǭ the Buddha taught dhamma.  Due to the great 

respect the BhikkhȊ-s of Sri Lanka paid to Pali or MǕgadhǭ, the 

Tipitaka was held in such high esteem because it was the óBuddha 

Vacanaô (words of Buddha). Thus a close and inseparable 

relationship developed between Pali and the old Sinhala. Pali came to 

be considered as one of the ómaternal languagesô of Sinhala, as the 

latter was nourished by borrowing hundreds of words from the 

former.   

Up to about the 8th century A.D. the influence of Pali on 

Sinhala was predominant. It was 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 Sanskrit, BhikkhȊ-s did not abandon learning 

Pali altogether. Pali texts were believed to contain the 

óBuddhavacanaô and therefore BhikkhȊ-s and BhikkhuἈi-s learned 

and protected it even at the cost of their life. Another popular term 

used by Bhikkhu-s for Buddhaôs teaching is óSri Mukha DeshanǕô- 

the teaching originating from the Holy Buddhaôs mouthô. 

 

2. MahǕvihǕra- Abhayagiri Conflict  
The establishment of the Abhayagiri VihǕra in Anuradhapura, 

which is located not far from the MahavihǕra, marked the beginning 

of mutually damaging hostilities between the BhikkhȊ-s of the 

Theravada tradition and the BhikkhȊ-s of the Abhayagiriya 

monastery who supported radical views coming from India. This 

rivalry between the two main VihǕra-s affected the translation 

tradition in a number of ways. This was because the monks of the 

Abhayagiri were ready to welcome radical ideas and newly 

composed Sutra-s in India. The MahavihǕra imposed punishments 

on the Abhayagiri BhikkhȊ-s according to Vinaya. In the meantime 

the MahavihǕra may have made efforts to prevent people from 

embracing the new, popular doctrines advocated at the 

Abhayagiriya.  For this purpose the BhikkhȊ-s of the MahavihǕra 

may have produced treatises expounding their doctrine or the 

Theravada.  Although no important work of the Abhyagiriya has 

come down to us5 the scanty evidence available now shows that the 

Abhayagiriya BhikkhȊ-s kept themselves busy producing treatises 
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containing their views.  However, the Abhayagiri monastery did not 

reject the Theravada completely.  

The MahavihǕra was established by King DevǕnampiyatissa 

(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 VaÙÙagǕmai (29-17 B.C.) who built the 

Abhayagiri Stġpa and offered it to Tissa, a resident monk in 

Kemgalla (NikǕya Saἆgraha p.65). The BhikkhȊ-s of the MahǕvihǕra 

objected and punished that Bhikkhu by the ópabbǕjaníya kammaô- or 

by the act of Vinaya for dispelling from the sǕsana. However, some 

five hundred monks were aroused by another Bhikkhu named 

MahadǕliya Tissa, and left the MahǕvihǕra in protest of the 

punishment meted out to monk who received the Abhayagiri Stġpa 

(NKS. P. 65). As modern scholars have pointed out, the Abhayagiriya 

monks, despite popular belief, did not embrace Mahayana at once.  

As is mentioned in the MahǕvaἄsa and the NikǕya Saἄgraha they 

only welcomed new ideas brought by the students of a Bhikkhu 

named Dharmaruci who hailed from the PallavǕrǕma in India.  The 

same source tells us that the BhikkhȊ-s of Abhayagiriya accepted new 

interpretations to Dhamma that came in the form of the 

VaitulyavǕda.6Texts containing doctrines such as the Vaitulyavada, 

VǕjiriya VǕda and RatnakġÙa SǕŜtra were probably written in 

Sanskrit. Hence there developed an interest in learning that language 

among the BhikkhȊ-s in Sri 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 Abhayagiriya accepted innovations and developed cults such as 

óDhǕtu vandanǕ. The MahǕvihǕra monks were strict disciplinarians 

who valued the óVinayaô more than anything else. They opposed the 

radical views welcomed by the Abhayagiriya  Bhikkhġ-s. The rivalry 

between these two monasteries reached its zenith at the time of King 

Mahasena (334-362 A.D.) as that King, being partial to Abhayagiriya 

ordered destruction of the MahǕvihǕra. At each of the leading 

monastic colleges 3000-5000 monks lived and studied. Pathmanathan 

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 of learned monks. é 

These could not be preserved in the monastic centers 

in India because 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 Lankan monasteries to Myanmar, Thailand 

and other south Asian countries.7    

 

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 encyclopedic character.8 

 

3. Writing down of the TipiÙaka in 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 undertaken by the BhikkhȊ-s 

in Sri Lanka for preservation of the Theravada, the MahǕvaἄsa has not 

reported it as an important event. It has glossed over it only in two ógǕthǕ-

sô. However, the popular tradition holds in high esteem writing down of 

the TipiÙaka in Ola leaves at the óAlu Lenaô in the state of Matale. 

According to tradition the TipiÙaka was 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 at the Alu Lena. Yet another 

tradition maintains that Commentaries were also committed to writing at 

the same place. If the commentaries- AÙÙhakathǕ-s ówere also written 

down at Matale together with the texts, those should have been the 

óHelaÙuvǕ-sô translated at the time of Arhant Mahinda by the Masters of 

the Sǭhala Island. However, the MahǕvaἄsa does not complement the 

legends. 

 

4. Buddhaghosa and other translators of AἲἲhakthǕs 
In the account of Buddhaghosa Theraôs mission to Sri Lanka, 

the MahǕvaἄsa reports that Revata Thero, Buddhaghosaôs teacher 

told him to go to the island and óTRANSLATEô the commentaries.  

The Pali term used for ótranslateô is óparivattettvǕô,  

Tvam tattha ganthvǕ sutvǕ taἄ mǕgadhǕnaἄ niruttiyǕ  

parivattesi sǕ hoti sabbǕloka hitǕvahǕò9 

 (You go there, learn those commentaries 

written in Sinhala and translate them into MǕgadhí 
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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 the óSǭhalaô commentaries. 

Further he says that he had to remove that ósweet Sǭhala 

languageô.10 

 "óThey were brought to the Island of Sǭhala by Arahant 

Mahinda and rendered in the Sǭhala language for the benefit of the 

people of the Island, from them, removing that beautiful Sǭhala 

language translating into the Tanti language, devoid of faultsô"11 

Further, in the DhammapadaἲἲhakathǕ  Buddhaghosa says, 

Here I shall cast off that (Sinhala) language 

and systematic peculiarities and render it into Pali, 

the beautiful language.12 

  ñI shall explain only the words of the verses 

which are not explained there (in the original work) and 

I shall simply render into Pali everything other than this 

according to the meaning of the originalò13.  

(Without violating the religion (views) of the 

Thera-s who illuminate the lineage of the Thera-s 

(Elders) upholding subtle decisions, residents of the 

MahǕvihǕraô) 

Similar GǕthǕ-s are also found in the Papa¶casȊdani and 

other AἲἲhkathǕ-s of Buddhaghosa. 

"As the commentary to this has been done well 

in the language of the Sǭhala Island, it is not beneficial 

to the communities of BhikkhȊ-s of other countries. 

Therefore I shall begin this commentary in the Pali 

language, obliging well the kind invitation of the 

Thera named Buddhasiri."14 

"That (text) kept in the Sǭhala language 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, I shall accomplish this 

special and great commentary (explanation of the 

sense)"15. 

      This commentary named VisuddhajanavilǕsini- the 

commentary to the ApadǕna, was written by óa certain Thera in the 

pastô- ókenaci porǕἈikena Therenaô. This ócertain Thera of the pastô 

must have been a learned Bhikkhu, either contemporary to or later 

than Buddhaghosa.  Like Buddhahgosa, he too says that óthis old 
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commentary which was written in Sinhala, does not benefit ósǕdhu 

janaô or the good people. But he does not say óBhikkhȊ-s of other 

landsô, and indicates that at the time of his translation, the language 

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 starting with Buddhaghosa had made use of 

the óSinhala commentariesô as their sources. 

 

Buddhaghosaôs method of translation 
"apanetvǕna tatohaἄ Síhala bhǕsaἄ manoramaἄ 

bhǕsaἄé"16 óFrom these Sinhala commentaries, casting off that 

lovely Sinhala language, condensing detailed accounts, but 

incorporating all authoritative decisions, and without overstepping 

any Pali idiom, I shall proceed to compose my work.ô 

There are four characteristics in Buddhaghosaôs translation 

method, i.e. 

i.   Casting off the original language,  

ii.   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 not intent upon 

word for word translation or a literal translation. He seems to have 

been concerned with ófree translationô and óaccurate translationô at 

the same time.  

      Buddhaghosaôs translation includes additional 

information. In his translations such as the SumaἆgalavilǕsini and 

SamantapǕsǕdikǕ, Buddhaghosa 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, Buddhaghosa 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 in Sinhala were often 

translated into Pali, and later on the same texts were re-translated into 

Sinhala from Pali. Buddhaghosa and subsequent writers of Pali 

commentaries have made use of certain texts belonging to the 

Abhayagiri VihǕra, but we do not know in which language those texts 
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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 re-translated from Sinhala into Pali and from 

Pali into Sinhala, the following ones are noteworthy: 

The MahǕvaἄsa> Pali >Sinhala 

The Dǭpavaἄsa> Pali>Sinhala 

The Bodhivaἄsa> Pali>Sinhala  

The Daἲhavaἄsa>Sinhalac>Pali 

The ThȊpavaἄsa> Pali >Sinhla 

The Hatthavanagalla VihǕra Vaἄsa> Sinhala 

The Milinda Pañha> Pali>Sinhala 

 

6. Kings as poets and translators 
 Another remarkable feature of the Pali and Sinhala 

literatures in Sri Lanka has been the contribution made by 

kings, ministers and other chiefs. Lay people sponsored 

literature in general by supporting authors with requisites and 

felicitating outstanding productions.  King Buddhadasa (362-

409 A.D.), honored the Sutta translations 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 

PġjǕvaliya, a 13th century Sinhala prose, records a scholar 

Bhikkhu named Dhammika as having translated Sutta-s into 

Sinhala in the reign of King Agrabodhi I (568-601), King 

Kassapa V, (913-923 A.D) wrote the Dhampiya AἲuvǕ 

Gªtapadayaô, one of the most esteemed paraphrases, and 

renowned as a model translation of the ógäἲapadaô genre. 

Among the kings who authored literary works themselves, 

either translating or composing poems based on JǕtaka 

stories, the following ones deserve mention: 

King Kassapa V (913-923)ïThe Dhampiya AἲuvǕ 

Gätapadaya 

King VijayabǕhu I (1059-1114) - The 

DhammasaἆghaἈi 

King ParǕkarmabǕhu II (1236-1271 A.D.)   - The 

Visuddhimagga Sannaya,   

The  Vana Vinisa Sannaya 

King ParakarmabǕhu IV (1302-1346)  - The 

Pansiya Panas Jataka Pota 

King ParakramabǕhu VI (1410-1468) -The  

Ruvanmala 
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King RajǕdhirǕjasigha ( 1782-1798 ) - The 

AsadisadǕkava 

 

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. 

In Jacobsonôs view there are three categories of translation: 

i. Intra-lingual translation (rewording) 

ii.  Inter-lingual translation (translation proper) 

iii.  Inter-semiotic translation(transmutation) 

Intra -lingual translation  happens within the same language.  

In Sinhala literature a large number of ósannaô, gªta padaô and 

óvyǕkhyǕnaô may be taken as examples of Intra-lingual translation. 

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 for Interï

lingual translation: The SaddharmaratnǕvaliya, 

SaddharmǕlaἆkǕraya, ThȊpavaἄsa, DǕἲhǕvaἄsa etc. 

Most of the Sinhala translations in addition to the material 

translated directly from Pali sources are intermingled with authorial 

comments. Authors like Gurulugomi and VidyǕcakravarti (both from 

the 12th 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 

scholars are to be seen in the work of Sri Lankan translators. For 

example, the 3rd category in Jacobsonôs system, Inter -semiotic 

translation (transmutation) means non-verbal 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 painting in 

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 of writing. 
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8. Translation Types in Sinhala 
The Sri Lankan translators in the past, hardly ever called their 

work ótranslationô. Instead of the words, parivattanaô, or 

óparivartanaô, which  we use today for translation, they had 

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  Sanna, Gªtapada, VyakhyǕna, VivaraἈa, PiÙapota and parikathǕ.  

Although all these terms in general mean ótranslationô each one of 

them had some specific characteristic: 

I. Sannaya/Sanne- paraphrase, verbal translation or word for 

word translation 

II.  Gätapada- translation with or without explanations of 

obscure words and terms 

III.  VyakhyǕna- detailed explanation of  words and 

terms/commentary 

IV. VivaraἈa- translation of selected words with paraphrasing 

and detailed comments 

V. PiÙapota-glossary with comments 

VI. ParikathǕ- translation with detailed comments and 

explanations 

VII.  PrakaraἈa- A Composition, Treatise 

Thus we have the VesaturudǕ Sanne, AÙadǕ Sannaya, 

AbhidǕnappadǭpikǕ Sanne, Kokila Sandesa Sanne, JǕnakǭharaἈa 

Sannaya, KankhǕvitaraní PiÙapota, DhampiyǕ AἲuvǕ Gªtapadaya, 

JǕtaka AἲuvǕ Gªἲapadaya, ParivǕra Ganἲhipada, Vinaya Sannaya 

and Vinaya Gäἲapadaya etc. Out of all these names, ósannayaô or 

ósanneô has been the favorite one of the Sinhala authors/translators. 

óSanne-sô or paraphrases have been provided to a large number of the 

long and popular Pali suttaô in the SuttapiÙaka, and also ósanneô type 

paraphrases have been written for the texts in the VinayapiÙaka such 

as the Vinaya Sannaya, and for the texts in the AbhidhammapiÙaka 

paraphrases such  as the VijamvatǕra Sannaya were written. The 

tradition of writing ósanneô has continued to modern times in Sri 

Lanka. In the early 20th century, when óvernacularô schools and the 

PiriveἈa monastic schools were being revived, Pali and classical 

Sinhala texts were needed as text books. For the selected text books, 

such as grammars and ornate poems and óSandeŜaô poems, 

paraphrases were needed and BhikkhȊ-s as well as lay scholars were 

quick to respond to the demand by writing ósanne-sô. During the 
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same period, a number of Pali and Sanskrit texts too were provided 

with ósanne-sô. 

 

9. Influence of Sanskrit: Translations in the 12th 

century 
 As noted before, translation continued in Sri Lanka over the 

centuries. Translators of classical times almost always selected texts 

from the Pali canon. However, by the 12th  century 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 time, around the 9th and 10th 

centuries, Sanskrit was a popular subject.  The óSiyabaslakaraô, an 

adaptation of the KǕvyǕdarŜa of DaἈỈin, a well-known Sanskrit 

treatise on poetics, was produced by a Sinhala king named Sena in 

the 10th century. Another Sinhala King, according to legend, King 

Kumaradasa (515-524) wrote an ornate poem in Sanskrit called the 

JǕnakíharaἈa. King ParakramabǕhu I (1153-1186) and 

Nissankamalla (1187-1196) maintained close ties with India.  

Gurulugomi, according to legend was born in Kaliga 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 the 12th and 

13th  centuries was not a sudden or unexpected phenomenon. At the 

reputed monastic institute DimbulǕgala located not very far from the 

Capital city Polonnaruva, monks learned Sanskrit and produced 

translations profusely mixing Sinhala with borrowed words from 

Sanskrit.  This influence is clearly seen even in the epigraphic records 

attributed to Kings ParakarmabǕhu I and Nissankamalla.  As is 

evident in the Sinhala prose works such as the AmǕvatura, 

DharmapradǭpikǕ of Gugrulugomi and ButsaraἈa of 

VidyǕcakravarti,  lay authors too preferred the ómixed Sinhalaô which  

was fashionable at the time. By examining the following list of 

authors and texts produced in the 12th-13th centuries- apparently all of 

them members of the DimbulǕgala School, we can see the level of 

influence of Sanskrit on Sinhala. 

1. MahǕkassapa Thera- The BǕlǕvabodhana (an abridged 

version of the Sanskrit grammar of Chandra) 

2. MogglallǕna Thera- MoggallǕna VyǕkaraἈa (A grammar 

based on the Chandra system) 

3. Sariputta Thera- AbhidharmǕrtha Sanghraha Sanne 

4. Ratnamati Thera- A pañcika or commentary  on the Chandra 

grammar 
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5. Piyadassi Thera- PadasǕdhana, a rearrangement of the rules 

of grammar of MoggǕllna 

The scholar monks above mentioned and many others of the 

DimbulǕgala School flourished in the 12th and 13th centuries. It was 

during this period that the authors of some Sinhala Gi poems and 

well-known lay authors Gurulugomi and VidyǕcakravarti too were 

active as writers. The influence of Sanskrit on Sinhala literature can 

be assessed by the glossaries or translations written during this 

period. As Godakumbura has mentioned, a good representative 

example is the AbhidharmǕrtha Saἆghraha Sanne. SǕriputra Theraôs 

TǭkǕ-s written in Pali also show heavy influence of Sanskrit. The 

authors of the period 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: 

ñThe influence of Sanskrit is very clearly evident in 

the AbhidharmǕthasaἆgraha-sanne as it is also in the 

Pali tǭka of SǕriputta. The language employed in the 

sanne is full of borrowed words from Sanskrit. Pali 

words are either in Sanskrit or by Sanskritized Pali 

words and phrases. We have, for example, óissǕ-

macchariya, kukkucchaô  óenvy, greed and doubt,ô 

equated to óǭrŜyǕ, mǕtsarya- kakukrutyaô (p.56). 

Sometimes, however, the Sinhalese equivalent of the 

Pali is given: atthasu lokuttara cittesu= aἲa lovutura 

sithiô, óin the eight transcendental thoughtsô (p.59). In 

some places the translation is in a form of Sanskrit and 

Sinhalese: óupekkhǕ sahagataô- accompanied by 

equanimityô (p.18).ò 17 

 

10.  Sri Lankan translatorsô contribution to global 

expansion of Buddhism 
The Pali TipiÙaka and AἲἲhakathǕ-s commentaries- continue 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 Pali TipiÙaka and the AἲἲhakathǕ-s, 

they have been subjected to all kind of challenges and vicissitudes; 

nevertheless they were brought down to our times safely through the 

efforts of the BhikkhȊ-s and lay Buddhists of the Island. The BhikkhȊ-

s, as is recorded in the commentaries, had to undergo severe 

hardships and dangers for preserving the óBuddhavacanaô or the 

TipiÙaka. At the time of the King Wattagamani, (43-29 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 their VihǕra-s reciting the TipiÙaka. 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 the BhikkhȊ-s made for protecting the scriptures. 

According to legends some BhikkhȊ-s passed away by starvation 

while others survived by eating leaves and lotus-roots dug out of the 

bottom of dried lakes. During times of invasion by foreign forces, the 

main concern of the BhikkhȊ-s was protecting the texts of the 

TipiÙaka. There are legends about how the BhikkȊ-s devised 

ingenious ways of protecting the Dharma. 

     Then the translations produced by both BhikkhȊ-s and lay 

scholars, which have 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 studied TipiÙaka 

and commentaries and other literary works based on the TipiÙaka. 

From findings of their research they have obtained higher degrees 

and jobs in world famous universities. At conferences and academic 

forums held on topics such as óPeaceô óStress Reductionô and 

óconflict resolutionô, scholars keep quoting the TipiÙaka more than 

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 international intelligentsia. 

The English versions of Sinhala prose works such as the AmǕvatura, 

ButsaraἈa, SaŔgasaraἈa, SaddharmaratnǕvaliya and the Collection 

of Five Hundred and Fifty JǕtakǕ-s have become part of the world 

literature attracting attention of writers and readers as unparalleled 

sources of information on Asian culture. The Sinhala prose works 

mentioned here such as the AmǕvatura and SaddharmaratnǕvaliya 

contain stories which can be compared 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 Lanka BhikkhȊ-

s and lay scholars translated mainly from Pali (MǕgadhí) into Sinhala 

and vice versa. In later times, probably since the 18th century, Dutch 

and Portuguese missionaries carried out massive translation projects 

for rendering Christian texts into Sinhala 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 the MahǕvaἄsa and the NikǕyasaἆgrahaya were translated 

into English. Translation of the Holy Bible into Sinhala itself was 

such a complicated task, and I suppose it is still ongoing. The efforts 

of translating the Bible into Sinhala may provide a rich field of 

research for the modern scholars.18 Efforts made in the field of 

translation through 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 Pali AἲἲakathǕ-s into 

Sinhala. Although it has not been clearly mentioned, they would have 

translated the Buddhist Scriptures (The TipiÙaka) too. The tradition 

continued through the Anuradhapura, Polonnaruva and 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 local scholars 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 

ócomposingô, ócompilingô or simply writing texts. Translation or the 

Art of translation in ancient times had been at such a developed state 

that some Sinhala writers like Gurulugomi, VidyǕcakravarti and 

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 regard to these characteristics in the translation 

tradition of Sri Lanka, the following observation of Prof. Ludowyk 

may be appropriate: 

ñéfor the content of Buddhism made available 

to the literary artist material of great range and of 

universal validity. To 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 

incarnations of 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 of moral truthéò 19 

Ranjini Obeysekere, who translated  in recent times several 

texts from Sinhala into English, in appreciation of the translation of 

stories from DhammapadaἲἲhakathǕ by  the monk Dharmasena in the 

13th century, is full of praise for that translator: 

         " The stories of the SaddharmaratnǕvaliya and 

the JǕtaka tales, I think always 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 from generation to generation. 

In recent years their role had diminishedé"20 

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 considered as ólearnedô. 

Gurulogomi wrote his AmǕvatura for the 

ónoviyat hudi jananô- óuneducated good folks.ô  

Here by ónoviyatô Gurulugomi may have meant 

those who did not know Pali. Further he refers to 

such people as ónuvaἈa maŔdaô- ólacking in 

intelligenceô.  Then the author of the 

Bodhivaἄsa talks about óMagadha bhǕshǕvehi 

akovidaéô óThose who are not competent in the 

Magadha language.ô  Sri Rahula, the great poet, 

refers to himself as ósiyallo viyatunta siỲuminiô- 

óthe crest gem of all the learned men in the 

world.ô This was because he had mastered six 

languages- óshaỈ bhǕŜǕ parameŜvaraô. This kind 

of expertise in languages is essential, even today 

to become a good translator.  

Translators 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 
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literature could be considered in general, as 

ótranslated literature.ô Although there are 

numerous sections quoted from Pali and 

Sanskrit in books such as the AmǕvatura and 

ButsaraἈa, we cannot call them direct 

translations.  Nor can we take them as 

óanuvǕdaô or chǕyǕnuvǕdaô as well.  

 According to this writer, we can identify two 

distinctive features in the Sinhala translations of 

classical times: i. Verbal translation and ii. Descriptive 

translation with comments and detailed information.21 

 

 The translations by Buddhaghosa and other commentators 

were taken to India and other Buddhist countries such 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 12th century 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 were translated 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 for many people Buddhism means 

óbhǕvanǕô or meditation, especially óinsightô or óvipassanǕô form of 

meditation.  In the subject of meditation too, it is Buddhaghosaôs 

monumental work the Visuddhimagga, which is regarded as the 

pivotal text. Similarly, among important sermons of the Buddha, the 

SatipaἲἲhǕnasutta, which was translated into Sinhala several times in 

the past, in recent times it has been translated into many foreign 

languages. The óSatipaἲἲhǕnasuttaô or the sermon on ómindfulness,ô is 

respected as the ósuttaô 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 

India, China, Burma, Thailand etc. Pali was the ólingua francaô for 

the Buddhists of the Theravada tradition. The Aἲἲahakatha originally 
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written in óMǕgadhí bhǕsǕô were translated into Sinhala, and then 
starting with Buddhaghosa Thera, they were translated back into Pali, 

also known as MǕgadhí. 
 There is another factor that deserves our attention. That is the 

rivalry reported to have been between the MahavihǕra and 

Abhayagiriya, and the disappearance of books or 

Mayahayana/VaitulyavǕda texts used at the Abhayagiriya. As the 

Mahayana seems to have been well established in Anuradhpura, 

BhikkhȊ-s following that tradition must have used Mahayana texts 

written in Sanskrit.  Did the great libraries of the MahǕvihǕra and 

Abhayaigriya disappear under similar circumstances or, different 

ones? There are instances when rivalry 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 Kali ga MǕgha and by the Sinhala King Rajasinghe I (1544-

1594 A.D.) of the SítǕvaka kingdom. In the NikǕya Saἆgrahaya, 

three incidents of burning of books /libraries are reported: i. At the 

time of King Voharatissa (269- 291 A.D.), after suppressing the 

VaitulyavǕda by order of the king. ii. At the time of King 

Gothabhaya-(309-322 A.D.) the VaitulyavǕda texts were collected 

and burned by order of the king. iii. In the reign of King Mahasen 

(334-362 A.D.), his Chief Queen had killed Saghmitra with the help 

of a mason, and burned the books of the VaitulyavǕdin-s. 

  Although the Mahayana texts brought to Sri Lanka such as 

the RatnakȊἲasutra, VaitulyapiÙaka etc. disappeared, Pali texts were 

somehow survived in Palm Leaf manuscripts respectfully guarded in 

the (potgul) libraries at temples. Even if BhikkhȊ-s in general did not 

read these texts frequently they venerated them treating them as the 

óBuddhavacanaô or ódhamma dhǕtuô. 

 The preservation and study of the Pali TipiÙaka in Sri Lanka, 

through translations, glossaries, paraphrases, commentaries etc, 

continued through the centuries up to modern times.  After a lapse of 

about two hundred years (16th-17th centuries), there dawned a revival 

of this movement during the Kandy period, with the attempts of 

Sara a kara SaἆgharǕja, and then through the British Colonial 

period, with the introduction of education both Oriental and 

Occidental, classical texts were edited, copied and printed. For the 

texts which had no paraphrases, or ósanneô, ósannesô were written 

anew. Then as a result of the expanding Pirivea education, large 

numbers of copies of these books were needed as text books.  At the 

same time as a result of Buddhist revival led by Olcott and AnagǕrika 

Dharmapala and some BhikkhȊ-s, a new enthusiasm arose among the 
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people to gather at temples on Poya days to listen to Dhamma and to 

engage in discussions on Dhamma.  The Sunday Dhamma schools 

were started during the latter part of the 19th century 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 MahǕbodhi society, for spreading Buddhism in the world.  

Starting with the activities of the MahǕbodhi Society in India, 

Buddhist 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 hundreds 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, hundreds of BhikkhȊ-s 

from Asian Buddhist countries arrive in Sri Lanka to learn Pali and 

Theravada 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 also rising. 
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PRACTISE OF MEDITATION IN THE WEST  
Dr. D B Nugegoda1 

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 research has found that the 

gastrointestinal system too has around 100 million nerve cells, and is 

referred to as the ñsecond brainò. The mind is thought to be located in 

the brain. Scientific studies have demonstrated how the mind affects 

human moods, behavior and health. 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 system 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.2 It has been found that all activities that calm the mind, 

except for meditation, keep the mind calm only during the 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, scientific studies on meditation carried out in the west, 

have demonstrated the enormous benefits of meditation, on the 

wellbeing of the people who practice meditation.3 These benefits 

have been found to be through changes that take place inside the 

body, at the cellular level.  

  Meditation and yoga have even been found to bring changes 

in the genes according to T Libermann, a co-author of a study done at 

the Massachusetts general hospital. He says, ñThis is the first 
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comprehensive study of how the mind can affect gene expression, 

linking what has been looked on as a ñsoftò science with the ñhardò 

science of genomicsò. Blackburn E, Greider C, and Szostak J 

discovered that the ends of the chromosomes in the nuclei of cells to 

be protected by telomeres. Now it has been found 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 healthy diet, moderate aerobic exercise, stress 

management, relaxation techniques, and breathing exercises to 

increase the length of telomeres.4 

  Jon Kabat-Zinn, Professor of Medicine Emeritus, University 

of Massachusetts, in his book ñComing To Our Sensesò has said 

ñThirty years ago, it was virtually inconceivable that meditation and 

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 medicine, just good medicine. 

Increasingly, programs in mindfulness are being offered for medical 

students and for hospital staffò. He goes on to give a list of hospitals 

and medical centres, in the western world where meditation is being 

used as a form of therapy, for patient management. 

 American cardiovascular surgeon, Oz, has said ñwhile my 

training was in the science of the Western world, I also rely heavily 

on an Eastern technique-meditation-to help my patients prepare for 

surgery and to steer them gently toward recovery. Why? because, it 

worksò.  

  American surgeon, Siegel (1988), an exponent of the new 

branch of ñMind Body Medicineò, referring to meditation has stated 

ñI know of no other single activity that by itself can produce such a 

great improvement in the quality of lifeò'5 

Professor Flanagan, Duke University, USA, has said 

ñAntidepressants are currently the favoured method for alleviating 

negative emotions, but no antidepressant makes a person happy. On 

the other hand, Buddhist meditation and mindfulness, 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 

prefrontal cortex and their becalmed amygdaleò.6 

Many more studies conducted in the west, have demonstrated 

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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1  MBBS (Cey), MSc (Lond.), MFPHM (UK), FFPH (UK),   Professor in 

Community Medicine, South Asian Institute of Technology and Medicine, 

Malabe, Sri Lanka. 
2 Nugegoda, D. B., (2010), Overcoming Psychological Stress. 
3 Nugegoda, D. B., (2010), Overcoming Psychological Stress. 
4 Ornish D et al, (1990), Can Life Style Changes Reverse Coronary Heart Disease ? 

pp. 129- 133. 
5 Sigel B. Love, (1988), Medicine & Miracles.  
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THE GLOBAL EXCHANGE OF BUDDHIST 

THOUGHT  

AND ITS SYMBIOTIC NA TURE:  MODERN 

TIMES  

Ven. Bhikkhuni Dr. Waskaduve Suvimalee1 

bhikkhunisuvimalee@yahoo.com 

 

Due to the constraint of time, I have limited this presentation 

to the recent past and current times.  This would cover the period 

from the late 19th century to the 21st Century.  In preparing this 

presentation I have to acknowledge my indebtedness to the materials 

collated and supplied in Dr. Ananda Gurugeôs book ñFrom the Living 

fountains of Buddhismò Sri Lanka, 1984.   

      The global exchange of Buddhist thought in the recent past 

had its beginnings in the 19th century 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. Hermann Oldenberg, 

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, Minayeff, Sir Edwin Arnold 

and others.  How did these great Pali scholars learn Pali?  Were there 

English-Pali grammar books available at the time in the mid19th 

century?  Not that we know of. Did their knowledge of Pali, the key 

to the Buddhist canon, descend into their 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 capacities.  

Undoubtedly they broke their teeth in Pali studies at the feet (I hope I 

am not mixing metaphors) of Sri Lankan scholar monks who assisted 

them in their Pali studies and translation work.  We could surmise 
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that these oriental scholars of the West found 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 sought 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 his amazement 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 in the 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?  I give here a 

list of names in the order set down and commented upon by Dr. 

Ananda Guruge in his book ñFrom the Living fountains of 

Buddhismò.  The list 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 

contemporaries 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 

except for 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 Sri Lankan scholar monks of the 19th century and about 

one hundred monks of the preceding century, the 18th century, 

beginning with Ven. Welivita Siri Saranankara Sangharaja, 

contributed in a very big way to the renaissance of Sri Lankan 

Buddhist culture within 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 reveal hundreds of 

questions 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 obliged to the erudition 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 ñWe Europeans must of course, 

stand in need of such help as we are so far from the living Fountains 

of Buddhism and so scantily furnished with materials.ò   

Childers of Childerôs Pali-English Dictionary fame asks 

interminable questions in his letters to Sri Subhuti.  He writes in 

unpolished colloquial Sinhala but Subhuti always replies in Pali.  

Subhuti was very generous with his assistance when answering 

questions, giving ample notes and references to the Commentaries 

and sub Commentaries.   

But while these Western scholars were very generous in their 

praise and gratitude for 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? 

I must mention here that the colonial government under orders 

from governor McCarthey did publish Ven. Sri Subhutiôs Pali-

Sinhala Dictionary ï Niganduwaô in 1864, AbhidhǕnappadǭpikǕ in 

1865 and his NǕmamǕla in 1876, all Sinhala-Pali Dictionaries.} 

The monk scholars of the 19th century grew out of that great 

wave of Buddhist awakening set in motion in the 18th century with 

the re-establishment of the higher ordination in 1753 by Thailand.   

The re-establishment of the higher ordination of monks in Sri Lanka 

by the Siamese Saἆgha is another example of the symbiotic nature of 

the exchange we are talking about.   

      Close on the heels of the SiamopǕli NikǕya that was 

established in 1753, came the higher ordination  from Myanmar, the 
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Amarapura and RǕma¶¶a NikǕya(s).  These exchanges that were 

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 furthered these 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 exchanges would have 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 Asokaôs time when he sent out religious 

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 transmitting 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 one of 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 19th century in Sri Lanka.  These debates occurred in Baddegama 

(1863), Waragoda (1873) Liyangemulla (1866) Gampola (1871) and 

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 Theosophical Society.  Olcottôs 

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 Buddhist schools 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 hands of Buddhist 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.  Four letters to this monk 

refer to the founding of the Mahabodhi Society and to its activities, 

particularly in enlisting the co-operation of Buddhist leaders of 

Burma, Thailand and Japan. 

      Ven. Hikkaduve  Sri Sumangala is regarded as the doyen of 

the Buddhist 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 this regard 

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 the Global 

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 countries and Mahayana countries such as Korea and 

Taiwan has been the re-introduction of the higher ordination of 

Theravada nuns. This re-establishment began in 1996 after a break of 

about one thousand years.  But this re-establishment cannot be called 

a Mahayana higher ordination.  What has been re-introduced is the 

higher ordination as it is found recorded in Mahayana as well as 

Theravada Vinaya texts, a tradition which is common to both 

Mahayana and Theravada sects.  The origin of the Vinaya texts date 

back to the Buddha himself.  According to our knowledge of 

Buddhist history, the MahasǕghika sect split away from the parent 
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body which later came to be called SthaviravǕda.  This occurred 

about a hundred years after the Buddhaôs ParinibbǕna after the 

second Council at VesǕli.  Thereafter the  MahasǕghika sect split 

into several schools and so did the SthaviravǕda into several schools 

such as SthaviravǕda, MahisǕsaka, Dharmaguptika, 

MȊlasarvastivǕda, Theravada, etc.  However, they had in common the 

original Vinaya texts.  A comparison of the Vinaya texts have been 

done by several Buddhist scholars over time, one being Chatsumarn 

Kabilsingh, a Thai academic, now Bhikkhuni Dhammananda  A 

careful study of the Vinaya texts of all the sects reveal that they tally 

very well.  It is 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 meditation. {In the mid 20th 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 Ba Khin 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 Ven. 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 scholar monks 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 go into detail except to mention the key figures such as 

Mahasi-Sayadaw in the mid 20th century, 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 contributing 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 Centres girdle 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 of NibbǕna.  For example, the effect of meditation on 

health.  We know this from experiments conducted on meditators 

from the 1990ôs. Also that meditation on loving kindness can actually 

transform the cells in our bodies to become benign cells and even 

eliminate malignant cells.  There are experiments done in the West by 

brain scientists to examine the states of absorption called jhǕnas, to 

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 homelands of Buddhism, 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 studies commenced in the 1960ôs for instance the 

Environment, Ecology, Economics, Biology, Political Science, Good 

Governance, Conflict Resolution , Psychology, Ethics, definitions 

concerning Religious Fundamentalism, Law, and even Buddhism and 

Science where barriers between 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 Bio-ethics; the technologically 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 called Bio-ethics has 

emerged and many think Buddhism can contribute much to this field 

by examining the Buddhist perception of the rights of the person 

within the Buddhist parameters of non-violence 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 debris but the treasures 

of the ocean- the truths of the Teaching tested in the light of scientific 

experiments and human non-mystical experience.            

 

End Notes                       
1  Head, Department of Post Graduate Studies, SIBA, Sri Lanka.   
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THE LINKS BETWEEN BU DDHISM  

IN LAOS AND SRI LANK A 
Ven. Sayadej Vongsopha1 

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 to Nangsue nithan Urangkhathat- the Chronicle of 

the Stġpa of the Breast-Bone Relic of the Buddha or the chronicle of 

Vientiane related to the stories of NǕga, recounting the spread of 

Buddhism in the Great Mekong Valley where the Buddha ever 

traveled through this area2 and predicted that this land would be 

civilized and Buddhism would flourish in the future. And later, after 

the Buddhaôs great demise for 8 years, 7 months and 15 days or in the 

8th century B.E., the Venerable MahǕ Kassapa Thera together with 

500 monks (the numbers are not so accurate, but there must have 

been 5 monks) traveled to this land and brought with them the breast 

bone relics of the Buddha from India to enshrine in Phoukampa, the 

Kingdom of Sikhotabong, the present Phra Thatpranom stġpa3 

In the 3rd 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 Venerable Soa and Uttara4.  

Up to the time of Burichan, the King who was enthroned in 

A.D. 475, there were also two arahants from India, the Venerable 

MahǕ Putthavongsa and the Venerable MahǕ Sassadi who served 

Buddhism at that time5. The Venerable MahǕ Putthavongsa lived in 

Putthavongsa Paluang temple or the present Wat Sok Paluang and the 

Venerable MahǕ Sassadi lived in Wat Thepnimit(Thatfoun). This 

means that the Buddhism has flourished in Laos since the time of 

Asoka and earlier than that. 

Later, according to Andrea Matles Savada, during the 7th 

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 Buddhism was also introduced into Laos around 7th or 8th 

century by Mon Buddhist monks.  And during the 11th and 12th 

century A.D, Khmer rulers took control of Muangsua, the historical 

region of the Kingdom of Luang Prabang in the northern Laos. 

During this time, Mahayana Buddhism was replaced by Theravada 

Buddhism.6 

And up to the 14th 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 the Lankavamsa 

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, 

Lanna to enshrine in Vientiane until 1547 A.D7which had lasted for 

231 years before returning to Thailand. According to the story of the 

Emerald Buddha, it was the second phase that the sacred Buddha 

image shared the same line of Buddhism to this land. 

 When discussing about the Emerald Buddha, I will not go into 

details.  Although it was casted in India 500 years after the Buddhaôs 

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 turmoil, and 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, Myanmar, 

Thailand, and Laos.  Historically, the Emerald Buddha 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 same time he brought two 

siblings of the Bodhi trees from Sri Lanka which are the same 

branches brought from India.  One sibling of Bodhi tree was planted 

in Wat Ongtue and another one was in Wat Thatluangneua being seen 

until today8. 
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Later, during 1950s, in the 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 also were invited to give 

Dhamma talks in Laos. 9 

During 1980s, ABCP: Asian Buddhist Conference for Peace 

was taken place after the end of world war II and when many 

countries were seeking the solution to world peace. Monks from 

many parts of the world including 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 continued to 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 vice-president (LBFO), was invited to join the 

conference in Sri Lanka. And in 2012, the Most Venerable Phong 

Samaleuk was invited to celebrate the Buddhajayanti ï the 2600th 

years of the Buddhaôs Enlightenment in Sri Lanka and was awarded 

the world peace medal by H.E. Rajapaksa, the president of Sri Lanka. 

And today, we are also present at the 260th Anniversary of 

Establishment of Siam Nikayavamsa in Sri Lanka.10 

Up to the present, the history told us that we have walked the 

same Path, shared the same boat through difficult and peaceful times 

and of course, influenced one another. I 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 
1  Lecturer at the Sangha College in Vientiane. 
2  Mayoury & Pheuiphanh Ngaosrivathana, The Enduring Sacred Landscape of the 
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version).  (Nongkhai: Mithai Printing, 1969), p. 226. 
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Katha  Sǭla PǕripȊra Gacchati? 
LelwalagǕmajena AriyadhammabhikkhunǕ1 

ven.ariyadhamma@yahoo.com 

 

Visuddhimagge vuttanayena pana sǭlanahena sǭlan'ti 

veditabba . KesǕna sǭlananôti? kǕyavǕcǕna sǭlana'ti. 

A hakathǕsu pana kǕyavǕcǕna sǭlana vinayoôti akkhǕto.2 Cittassa 

sǭlana pana samǕdhǭôti vattabbameva. TasmǕ vutta heta  

buddhena bhagavatǕ ósǭle patihǕya naro sapañño, citta paññañca 

bhǕvayanôti Ǖdǭvasena.3 Tattha ócitta pa¶¶a¶ca bhǕvayanôti 

samǕdhi¶ceva vipassana¶ca bhǕvayamǕno, cittasǭsena hettha samǕdhi 

niddhi hoôti visuddhimagge akkhǕta. Atthi panasmi  

dhammavinaye nibbǕnassa sacchikiriyǕya ǕnupubbǭpaipadǕ 

sǭlasamǕdhipa¶¶Ǖvasena. NibbǕna bodhetu  vǕyamanto puggalo 

pahama  sǭla bhǕvetabbo. AthǕpara samǕdhi¶ceva pa¶¶a¶ca 

bhǕvetabbo. Tenevassa hoti nibbǕnatthǕya pavattitǕ ǕnupubbǭpaipadǕ 

sampu Ǖ. Ito pahǕyǕôha imǕya ǕnupubbǭpaipadǕya 

pahama ge sǭle sampuatthǕya buddhavacanesu ceva 

a hakathǕǭkǕdǭsu ca ya vutta  sabba  ta  yathǕraha 

kathessǕmi. 

Katha  sǭla pǕripȊra gacchati? Santi pana imasmi 

pakarae sa¶jǕtǕ vǕdǕnuvǕdǕ. Keci vadanti óakusalasakhǕtassa 

jahitabbǕna lǕmakadhammǕna viramanamatteneôva sǭla 

pǕripȊra gacchatǭôti. Api ca ólǕmakadhammǕna 

pajahanamatteneôva sǭla aparipu a  hotǭôti panettha 

vattabbameva. KasmǕ? Kucchite pǕpake dhamme pajahanto puggalo 

sǭlassa ekadesameva paripuakǕrǭ hoti. Sǭle sikkhǕkǕmo puggalo 

sǭlassa óveramanǭ, sikkhǕpada, samǕdhiyǕmǭôti vasena dassite tayo 

dhamme bhǕvetabbo hoti. Tattha óveramanǭôti samǕnatthena Ǖrati 

virati.4 viramanǭyeva veramanǭ vikǕrassa vuddhivasena vekǕra 

katvǕ. óvera manatǭti veramaǭ, vera pajahati, vinodeti, 

byantǭkaroti, anabhǕva gametǭti atthoôti paramatthajotikǕ nǕma 

khuddakapǕha hakathǕya vutta  hoti.5 óKasmǕ veramaǭôti 

vutta ? pǕǕtipǕtǕ adinnǕdǕnǕ kǕmesumicchǕcǕrǕdinǕ asaddhammǕ 

pǕpakǕ dasa-akusalakammapathǕ. Tattha ósampattavirati, 

samǕdǕnavirati, samucchedaviratǭôti viratiyǕ tippabhedǕ honti.6 
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MajjhimanikǕyahakathǕya vuttanayena vasena pana tattha 

ósampattaviratǭôti asamǕdinnasikkhǕpadǕna attano 

jǕtivayabǕhusaccǕdǭni paccavekkhitvǕ óayutta amhǕka evarȊpa 

kǕtunôti sampattavatthu avǭtikkamantǕna uppajjamǕnǕ viratǭôti 

da habba . SamǕdinnasikkhǕpadǕna pana sikkhǕpadasamǕdǕne ca 

taduttari ca attano jǭvitampi pariccajitvǕ vatthu avǭtikkamanhǕna 

uppajjamǕnǕ virati samǕdǕnaviratǭôti veditabbǕ. 

AriyamaggasampayuttǕ pana virati samucchedaviratǭôti veditabbǕ.7 

Eva  tǭhi ǕkǕrehi dassitaviratiyǕ sampayuttapuggalassa 

sǭlamekadesameva paripunna hoti. 

SikkhǕkǕmo ariyasǕvako dasa-akusalakammapathǕ paivirato 

hutvǕ athǕpara attano asǕruppǕni appairȊpǕni khalitǕni dosǕni 

upaparikkhitabbǕni, na ca pana paresa . paresa  vilomǕni khalitǕni 

dosǕni na manasikǕtabbǕni.8 Tena vutta  ósikkhǕpadanôti 

sikkhǕpadesu. Tattha ósikkhǕpadanti sikkhitabbapada, 

sikkhǕkohǕsoti attho. Sǭlagesu ya  kiñci a ga  tǕsa sikkhǕna 

pati hǕnahena padanti sikkhǕna padattǕ sikkhǕpadanôti 

a hakathǕya vutta  hoti.9Ye keci loke pǕǕtipǕtǕ paiviratǕ honti, 

api ca te chiddǕni sabalǕni yuttǕôva viharanti pǕǕtipǕtassa. Ta 

katha ? Atthiyeva sikkhǕpada nǕnǕvidhesu suttantesu ó pahǕya 

pǕǕtipǕtǕ paivirato hoti nihitadano nihitasattho lajjǭ dayǕpanno 

sabbapǕnabhȊtahitǕnukampǭ viharatǭôti.10 Yo koci puggalo 

pǕǕtipǕta pahǕya pǕǕtipǕtǕ paivirato hoti, sace so sadanehi 

sasatthehi sa¶carati alajjǭ sattǕna vihi sanatthǕya, tassa sǭla 

chidda  hoti sabala. Evameva adinnǕdǕnǕdǭni a¶¶Ǖni sikkhǕpadǕni 

ca dahabbǕni. Eva ye keci puggalǕ sǭlassa chiddǕ sabalǕ yuttǕôva 

caranti paiviratǕ lǕmakadhammǕ. TasmǕtiha te eva sikkhitabba  

óakusalǕ dhammǕ pajahitvǕ tesa akusalǕna dhammǕna chiddǕni 

sabalǕni upaparikkhitvǕ tesa lǕmakǕna pa ikamma  katvǕ Ǖyati 

sa vara  ǕpajjissǕmǕôti. Tena vutta pǕiya  óanumattesu vajjesu 

bhayadassǕvǭ, samǕdǕya sikkhati sikkhǕpadesu 

kǕyakammavacǭkammena samannǕgato kusalenǕôti.11 Yo yasmi  sǭle 

sikkhati so sekhoôti vuccati. óSikkhatǭti sekhoôti pǕha . óSikkhatǭti 

kho bhikkhȊ tasmǕ sekhoti vuccati.  

Ki¶ca sikkhati? Adhisǭlampi sikkhati, adhicittampi sikkhati, 

adhipa¶¶ampi sikkhati. sikkhatǭti kho bhikkhȊ tasmǕ sekhoti 
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vuccatǭôti bhagavatǕ desita hoti.12 tathǕrȊpo puggalo niccameva 

attano khalitǕni dosǕni upaparikkhitvǕ dhammǕnudhammapaipattiyǕ 

tesa  khalitǕna dosǕna pa ikamma  kǕtabbo. TasmǕtiha tumhe 

óvudhihesǕ mahǕrǕja ariyassa vinaye yo accaya accayato disavǕ 

yathǕ dhamma paikaroti Ǖyati sa vara  Ǖpajjatǭôti amhǕka 

buddhena bhagavatǕ desitoti anussareyyǕtha.13 Evameva yo koci 

akusaladhamme pajahitvǕ kusaladhamme bhǕvayamǕno hoti sǕyeva 

sekho hoti sikkhǕpada¶ca pǕpuo.  

AthǕpara sekho puggalo akusaladhammǕna viparǭtato 

kusalañca dhamma bhǕvetabba. tepiake buddhavacane pana 

viratisamǕdǕnǕdivasena akattabbadhammǕ ca kattabbadhammǕ cǕti 

dve dhammǕ sandassitǕ. Tena kǕranena buddhavacane ókusalǕ 

dhammǕ - akusalǕ dhammǕ, sǕradhammǕ - asǕradhammǕ, 

atthasanhitǕ dhammǕ - anatthasanhitǕ dhammǕ, vijjǕ - avijjǕôdǭ 

nayena akattabbadhammǕ ca kattabbadhammǕ ca sandassitǕ. Tena 

kǕranena akusalǕna dhammǕna viramanamatteneôva sǭla 

aparipu a . Ima  kǕrana Ǖrabbha dassita dhammapada 

atthiyeva abhidhammahakathǕya. Tattha ópȊretu ayutta hena 

kǕyaduccaritǕdǭ avindiya nǕma, aladdhabbanti attho. Ta 

avindiya  vindatǭti avijjǕ. Tabbiparǭtato kǕyasucaritǕdǭ vindiya 

nǕma. Ta vindiya  na vindatǭti avijjǕôtǭti vijjǕ avijjǕ dhammǕ 

vitthǕritǕ honti.14 Tena hǕnena óviramanamatteneôva sǭla 

aparipunnanôti vattabbameva hoti. TasmǕ sǭle sikkhitukǕmo attano 

vuddhikǕmo puggalo akusala pajahitvǕ dasa-akusalakammapathǕ 

paivirato hutvǕ attano asǕruppǕni appairȊpǕni khalitǕni dosǕni 

upaparikkhitvǕ dhammǕnudhammapaipattiyǕ tesa dosǕna 

samugghǕtatthǕya paikamma  katvǕ tabbiparǭtato kusala¶ca 

dhamma  bhǕvetabbo hoti. Evamassa sǭla pǕripȊra gacchati.    

 

End Notes 
1 B.A. (Honors ), Royal Pandit,( Oriental Studies Society), M.Phil Candidate.  
2 vividhavisesanayatt, vinayanato ceva kǕyavǕcǕna 

vinayatthavidȊhi aya, vinayo vinayo'ti akkhǕto  

SamantapǕsǕdikǕ, (1924), Ed. W. Piyatissa, Hewavitarana edition,   p.10 
3SaἄyuttanikǕya vol i,( 2006), p. 26  
4Thiya  veramaǭ ceva- viratyǕrati cǕpyatha  

 AbhidhǕnappadǭpikǕ, (1958), p.24 (verse160) 
5ParmaatthajotikǕ, Cha a SagǕyanǕ CD Rom  
6 MajjhimanikǕya vol i, (2006), BuddhajayantiganthamǕlǕ, p.183 
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Jambudǭpe PǕlibhǕsǕjjhayana  

TadǕnǭ IdǕnǭ ca 
 Mahesh A. Deokar MahǕsayo1 

hodpali@unipune.ernet.in 

 

Jambudǭpassa magadhajanapadassa janapadaniruttirȊpena 

sammatǕ mǕgadhikǕ nirutti nǕma TheravǕdi Tipiakassa 

dhammanirutti. BahȊpakǕrǕ kho sǕ buddhasǕsanassa samanubodhǕya 

buddhabhǕsitanayena visesǕdhigamǕya ca. BuddhakǕlato pahǕya 

nekehi sǕvakavarehi bhagavato sǕsana sagahetvǕ 

ajjhayanajjhǕpanavasena na tǕva kevala  sǕsana susa hǕpita api 

ca ta samagǭ mǕgadhikǕ nirutti pi paripǕlitǕ. SǕva etarahi 

PǕisa khǕtassa buddhavacanassa bhǕsǕti katvǕ PǕibhǕsǕtveva 

vuccati. SǕ pana sǕsanagaanǕya pa¶cavassasatehi uddha 

jambudǭpassa dakkhiabhȊmibhǕge yeva avasihǕ hoti. sǕsanassa 

kho pana sattǕrasavassasatǕna accayena jambudǭpe tassǕ nǕmampi 

dullabha  ahosi. 

 

Jambudǭpe BuddhasǕsanassa Punarujjǭvana 
ǔdhunike kǕle buddhasǕsanassa pa¶cavǭsatimassa 

sa vaccharasatassa uttarabhǕge attano uppattideseva sabbaso 

antarahitǕya mǕgadhikǕya niruttiyǕ punarujjǭvana ahosi. Ta  kho 

pana yebhuyyena pǕliganthǕna ajjhayana  pakǕsana tesañca 

a¶¶abhǕsǕsu parivattanarȊpena ahosi. Pahama  tǕva RǕjindalǕlo 

MitrǕ HarapasǕdo ca SǕstri Saradacando ca DǕso iccetehi bhǕratǭyehi 

pa itehi Sakkaaganthe nissǕya buddhasǕsanassa ajjhayana 

samǕraddha. na cirasseva pana tehi pǕliganthǕna vinǕ na sakkǕ 

kevalaparipu a  buddhavacana  pari¶¶Ǖtunti a¶¶Ǖta. sǕsanassa 

catu-vǭsasatǕdhike pa¶¶Ǖsatame vasse Ǖyasmanta ǔsutosa 

Mukharji  KripǕsaraa¶ca mahǕthavira Ǖgamma jambudǭpassa 

pǕcǭnato kolakatǕ vissavijjǕlaye pǕlibhǕsǕya ajjhayana 

samǕraddha. Tattha suda Ǖcariyo DhammǕnando Kosambǭ 

pahamo upajjhǕyo ǕyasmǕ ca Satǭsacando VijjǕbhȊsano pahamo 

saddhivihǕriko ahosi. Sǭhaadesiyena ǕyasmatǕ anǕgǕrikena 

DhammapǕlena sǕsanassa catuvǭsatisatǕdhike pa¶catisatime vasse 

pahama  tǕva Sǭhaadǭpe tadanantara Jambudǭpe 

MahǕbodhisosǕyainǕmako sakǕyo suppatihǕpito. Tena ca matimatǕ 

mahǕbodhisosǕyai  vitthǕretvǕ tassǕnekǕ sǕkhǕyo 

mahǕbodhivijjǕlaya mahǕbodhiganthǕlaya neke ca vihǕracetiyǕ 

kǕrǕpitǕ. MahǕbodhiniyatakǕlika pakǕsetvǕ bahȊna 

sogataganthǕna I garisa-hindibhǕsǕsu parivattana¶ca katvǕ 
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tenajambudǭpe sugatamata suvitthǕrita suppasǕrita ca. 

Hindumahantehi sogatǕna thȊpacetiyǕdǭna pujǕrahǕna 

hǕnǕna mocanatthǕya tesa¶ca paijagganǕya so ahoratta kilami. 

ǔcariyena Pu¶¶asǕrena bhikkhunǕ bahu VagadesiyǕ kulaputtǕ 

buddhasǕsane pabbǕjitǕ pǕlibhǕsǕya ca ajjhayanǕya 

pariyattivijjǕlaya pati hǕpita. Atha kho BeǭmǕdhava baruvǕ 

kolakatǕnagare nǕlandǕvijjǕbhavana kǕrǕpetvǕ sǕvakǕna 

pǕlibhǕsa buddhasǕsana¶ca vǕcesi. Eva ǔsutoso Mukharji, 

Satǭsacando ca VijjǕbhȊsano, bhikkhȊ ca Ǖcariyo Pu¶¶asǕro, 

KripǕsarao ca mahǕthaviro BeǭmǕdhava baruvǕ iccete vagadesǭyǕ 

pa¶¶avanto mahǕtejǕ pǕlibhǕsǕya punaruddhǕre anupǕlane ca dhurǕ 

ahesu .  

Jambudǭpassa pacchimato mahǕrahajanapade 

ka hǕjikeusakara-vinǕyakakoadevappabhutǭhi 

buddhasǕsanavisayaka  bahujanǕvabodhana lekhana  kata . tena 

anekesa  cittǕni buddhasǕsane pasannǕni ahesu. bhǕrate 

pǕlibhǕsǕjjhayanassa dhurǕbhȊto Ǖcariyo DhammǕnando Kosambǭ 

teas  aññataro ahosi. Mumbai vissavijjǕlaye sǕsanassa 

catuvǭsasatǕdhike chapa¶¶Ǖsatame vasse pǕlibhǕsǕya ajjhayana 

samǕraddha. Tattha Ǖcariyo RǕmacando BhǕǕrakaro Ǖcariyo ca 

DhammǕnando Kosambǭ aggahǕnǭyǕ ahesu. Ǖcariyena 

DhammǕnandena KosambinǕ pǕyena bhǕratǭyǕsu bhǕsǕsu 

buddhasǕsana Ǖrabbha neke ganthǕ viracitǕ. Tena kho 

HǕrvarỈavissavijjǕlaye visuddhimaggassa sapǕdana kata . 

PurǕlekhavisayaka potthaka  pǕlibhǕsǕpǕhamǕlǕ cǕti a¶¶e pi 

ganthǕ viracitǕ. Tena ca sabbajǕtikǕna bahujanǕna hitatthǕya 

bahujanavihǕro nǕma eko pǕkao vihǕro kǕrǕpito. PǕlibhǕsǕya 

ajjhayanattha  La kǕdǭpa gamanatthǕya sissaposǕvanika¶ca 

hapita .  

Tena kho pana samayena mahǕrahe va gajanapade ca neke 

bhȊripa¶¶Ǖ paitǕ pǕturahesu. MahǕrahe tǕva Ǖcariyassa 

DhammǕnandassa Kosambino paibalehi sǕvakehi 

purusottamabǕpaa-cintǕmaijoŜǭ-nǕrǕyaabhǕgavata-rǕjavǕe-

ppabhutǭhi gokhale-vejja-narimana-iccetehi aya  tanti suppava hitǕ 

suppatihapitǕ ca. Vagadese pi Nalinakkhadatto SukumǕradatto 

BimalacaraalǕti vissavissutehi pa¶¶Ǖvantehi pǕlibhǕsǕya ajjhayana 

tasmi  tasmi  padese dahǭkata. 

UttarabhǕrate BodhǕnanda mahǕthero sǕsanadhaja ussǕpesi. 

So Lakhanavanagare bahujanǕna buddhadhamma  vǕcesi tassa 

hitǕvahatta ca dalitajanǕna pakǕsesi. Tasseva sahǕyo 

CandikǕpasǕdo jigyǕsu. Tena saddhi buddhadhamma adhikicca 

potthakǕni pakǕsesi. Atha Ǖcariyo Issaradatto Medhatthi Bhojadevo 
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ca mudito iccetehi sogatǕnuyǕyǭhi pǕlibhǕsǕvijjǕlaya pati hǕpetvǕ 

pǕlibhǕsǕya ajjhayana-ajjhǕpane mahanto vǕyǕmo kato. ǔcariyo kho 

issaradatto medhatthi dalitǕna mahǕnǕyakassa Ǖyasmato 

bhǭmarǕvassa Ǖmbeakarassa pǕlibhǕsa sikkhǕpesi. 

BodhǕnandamahǕthero Issaradattamedhatthi iccetehi suddǕnǕma 

bhǕratassa mȊlaniketino pubbarǕjǕno cǕti ugghosita.  

Tena kho pana samayena mahǕpaito RǕhulo SakaccǕyano 

bhikkhȊ ca Jagadǭso Kassapo bhadanto ca ǔnando KosallǕyano 

iccǕdayo pǕlibhǕsǕkovidǕ Sǭhaadǭpa gantvǕ pǕlibhǕsa 

buddhasǕsana¶ca uggahitvǕ jambudǭpa paccǕgantvǕ sǕsanahitǕya 

payati su. mahǕpaito rǕhulo sakaccǕyano pǕlibhǕsǕya saddhi 

sakkaa-bhoa-siyǕmi-sǭhali-iccetǕsa niruttǭna kovido hutvǕ aneke 

ganthe viracayi. bhadanto Ǖnando kosallǕyano sǕsanassa vitthǕrǕya 

vǕyami. bhikkhu jagadǭso kassapo navanǕlandǕ mahǕvihǕranǕmaka 

pǕlibhǕsǕjjhayana-visodhanǕlaya pati hǕpesi. pahamañca 

devanǕgarǭlipibaddha tipi aka  muddǕpesi.  

Dakkhi abhǕrate buddhadhammassa punarujjǭvana 

suddajǕtikǕna sugatadhammasamǕdǕna-rȊpena ahosi na puna 

buddhavijjǕjjhayanavasena. Ki¶cǕpi ǕyasmǕ MudaliyǕro, ǕyasmǕ ca 

Ka hasǕmi AyyagǕro, ǕyasmǕ ca RǕmacandadikkhitaro, ǕyasmǕ ca 

Ra gǕsǕmi AyyagǕro, ǕyasmǕ ca RǕmacandarano, ǕyasmǕ ca 

AyyǕsǕmi Satthi, ǕyasmǕ ca Subramaiyano iccetehi pa itehi 

ki¶cǕpi buddhasǕsana adhikicca vi¶¶Ȋsammata ganthanimmǕa  

kata , na ca pana ettǕvatǕ bahujanassa cittǕni sǕsane adhimuccisu. 

ǔyasmǕ AyothithǕso, ǕyasmǕ ca Narasu, ǕyasmǕ ca AǕdurǕi 

Ka hanoti imehi suddajǕtikehi ǕdhunikǕ suddǕ nǕma pubbakǕlikǕ 

sǕsanikǕti vi¶¶ǕpetvǕ bahu suddajǕtikejanesamuttejetvǕ 

buddhasǕsane patihǕpetvǕ dakkhiabhǕrate buddhadhammassa puna 

u hǕna kata . Tehi kho SǕkya-Buddhist-SosǕyaἲǭ 

mahǕbodhisosǕyaǭ ca patihǕpetvǕ bahu vijjǕlaya-vihǕra-cetiyǕni 

kǕrǕpetvǕ sǕsanassa vitthǕrǕya ussuka kata .  

Eva  kho atǭtasavaccharasatassa pubbabhǕge vuttanayena 

samǕraddha ida  buddhasǕsanassa punarujjǭvana pǕyena 

pǕlibhǕsǕjjhayanavasena ahosi. Ta ca pǕlibhǕsǕjjhayana 

yebhuyyena pǕliganthǕna devanǕgarǭ akkharesu 

lipiparivattanapurakkhara sa pǕdana iἄgarisa-hindǭbhǕsǕsu 

a¶¶Ǖsu ca bhǕratǭyǕsu bhǕsǕsu parivattana pǕlisaddakosǕna¶ca 

nimmǕpana pǕliganthehi ca sakkaa-cǭnǭ-bhǕsǕganthǕna tulana  

sogatamatassa ca sava ana  iccevarȊpa ahosi. apica 

ta padhǕnato puggalavisesanissitameva dissati. Imesu puggalesu 

ekacce buddhdhammikǕ honti appekacce buddhadhammǕnurǕgino ca 

honti. Eva  sugatamatakovidǕna 
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pǕlisakkaabhoacǭnabhǕsǕvisǕradǕna buddhavijjǕjjhayanena 

jambudǭpe dullabhabhȊta sogatamata pǕlibhǕsǕ ca bhǕratǭyǕna 

paricayapatha Ǖgacchisu. SǕsanikaganthǕna purǕbhilekhǕna¶ca 

ajjhayanena purǕtanǕna¶ca thȊpaleacetiyavihǕrǕna pariyesanena 

jambudǭpassa itihǕse buddhasǕsanassa mahatta pǕkaa  ahosi. 

Tassa anǭtivisamatǕrahitassa ǕdhunikasamǕjassa nimmǕpane 

paibalatta  pi suvibhǕvita ahosi. 

 

PǕlibhǕsǕya Ajjhayanassa ǔdhunikǕkǕro  
SǕsanassa pa¶cavǭsatisata vassa  bhǕrate 

buddhadhammassa unnayanattha dvihǕkǕrehi visesato saritabba 

hoti. pahama  tǕva suddajǕtikǕna uddhǕre niratena ǕyasmatǕ 

BhǭmarǕvena ǔmbeakarena attano catusatasahassehi anuyǕyǭhi 

saddhi  tasmi  yeva vasse tisaraagamana  kata  buddhadhammo 

ca samǕdinno. Dutiya tǕva pǕlibhǕsǕya tathǕ ca 

buddhadhammajjhayanassa atthǕya vijjǕlaya-mahǕvijjǕlaya-

vissavijjǕlayesu a¶¶esu ca visodhanasakǕyesu sabhȊya kicca 

samǕraddha. Etehi dvǭhi paccayehi pǕlibhǕsǕya ajjhayanassa 

nȊtanamevarȊpa pǕturahosi. BuddhadhammasamǕdǕna pǕlibhǕsǕ 

sogatamatajjhayana¶ca sandhǕya ye keci payǕsǕ pubbe 

paccattanissitǕ ahesu te dǕni sǕmȊhikarȊena pavattamǕnǕ dissanti.  

SǕsanassa pa¶cavǭsatime vassasatepahama  

DillivissavijjǕlaye sogatavijjǕjjhayanasaἆkǕyo paἲἲhǕpito ahosi. 

Anantaraἄ MagadhavissavijjǕlayo, BanǕrasahinduvissavijjǕlayo, 

SampuἈἈǕnandasakkaἲavissavijjǕlayo, KǕsivijjǕpǭἲhaἄ, 

JammuvissavijjǕlayo, HimǕcalappadesavissavijjǕlayo, 

Pa¶jǕbivissavijjǕlayo, KurukkhettavissavijjǕlayo, 

GujarǕtavissavijjǕlayo, VissabhǕratǭvissavijjǕlayo, 

NǕgajjunavissavijjǕlayo, NǕgapuravissavijjǕlayo, 

MarǕἲhavǕỈǕvissavijjǕlayo, PunevissavijjǕlayo iccǕdǭsu 

vissavijjǕlayesu pǕlibhǕsajjhayana  Ǖdhunikanayena samǕraddha. 

Tena hi pǕlibhǕsa sogatamata¶ca adhǭtǕna jǕnantǕna¶ca gaanǕ 

pǕyena vivahamǕnǕdissati. Puna ca para tena sogataganthǕna 

anunayapaighavimutta  ajjhayana  visodhanañca 

suvupatthambhita ahosi.  

Api ceta  ajjhayana  visesato pǕlibhǕsa tǕya viracita 

ganthasa pada  sogatadassanañca adhikicca pavatta na tato 

para . Etarahi pana samǕjamǕnasassa parivattanena dhammassa 

samǕjahitǕvahatta janǕbhimukhatta¶ca uddissa ajjhetuna 

visodhakǕna¶ca cintǕ pavattati. Tena hi etarahi aneke pa¶¶Ǖvanto 

bhagavato sǕmǕjika desana  ¶ǕtukǕmǕ dissanti. Puna ca para 

buddhavacanato naya gahetvǕ rǕjanǭtisattha vǕijjasattha  
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sikkhǕsattha manovijjǕsattha vavatthǕpanasattha Ǖroggasattha 

iccǕdǭna  ǕdhunikǕya janatǕya hitǕvahǕna vijjǕhǕnǕna 

ajjhayana  karonti. Katha  ca pana buddhasǕsanassa upǕdǕnena 

etǕni suhutara  sopakǕrǕni bhavissantǭti pi ussuka karonti. 

Pa¶cavǭsativassasatato pubbe ya kiñci 

buddhadhammasamǕdǕna ahosi sabba ta  paccatta  visu  

visu  ca tassa tassa purisassa sǕsane cittappasǕdakǕraǕ jǕtǕ. Tato 

pa hǕya pana ta sǕmȊhikarȊpena samǕjassa visesǕkǕravasena 

ahosi. NǕ¶¶o ko ci dhammo suddajǕtike jǕtivisamatǕya mu¶citu 

samattho na ca a¶¶atra etǕdiso nǭtiyǕ padhǕnabhǕvo na cǕpi 

attasaraatǕya vǭmasǕya ca mahattanti vijǕnantena ǕyasmatǕ 

Ǖmbeakarena ekatova catusatasahassuddesikǕ janǕ sǕsane 

pati hǕpitǕ. Yehi suddajǕtikehi Ǖyasmato ǔmbeakarassa santike 

buddhadhammo samǕdinno tehi tatonidǕna attano sǕmǕjika 

rǕjakǭya sa pattikañca samunnayana paccanubhȊta. Tena hi 

a¶¶e pi visamatǕya mu¶citukǕmǕ nǭcajǕtikǕ janǕ sogatadhamma 

samǕdǕtu samussǕhitǕ ahesu. Ato pi te pǕlibhǕsa ajǕnantǕ  na 

tǕva pahama  mȊlato pǕlibhǕsǕya buddhavacana pariyǕpuitu  

ussahanti. AppamattǕ saddasatthavidȊ sakkaaññuno aññe ca 

abhǕratǭyǕ sǕsanikǕ yeva yebhuyyena pǕlibhǕsa pariyǕpuanti. 

Tena hi katipayavassehi pubba jambudǭpe pǕlibhǕsǕya 

buddhavacana ǕjǕnantesu bahukǕ hindudhammikǕ ahesu appakǕ 

ca buddhadhammikǕ.  

Etarahi pana buddhadhammikǕna 

sǕmǕjikarǕjakǭyasamunnayanena vijjǕjjhayanassa ca vuhiyǕ 

pǕlibhǕsa uggahantǕnaga anǕ dine dine vivahamǕnǕ dissati. 

SǕsanassa samǕjaparivattane paibalatta  viditvǕ buddhadhammo 

nǕma ajjatanassa samǕjassa dhammo navasatthasammato dhammoti 

bavhǕkǕrehi buddhadhammamǕnenti pȊjenti garukaronti. Te ca kho 

mȊlato buddhavacana pariyǕpuitvǕ ta ǕyasmatǕ Ǖmbeakarena 

desitena Ǖdhunikena buddhadammena saha sasanditu  icchanti. 

PǕlibhǕsǕya tannissitǕya ca sogataparamparǕya attano abhinava 

pa¶¶Ǖa  gǕrava¶ca adhigantu icchanti.  

VipassanǕbhǕvanǕya niratǕ jhǕyino pi buddhapǕvacanato 

naya ga hitu desanǕya ca attǕna samuttejetu  pǕlibhǕsa 

pahitu  icchanti. BhǕratǭya vijja  itihǕsa¶ca sajjhǕyantǕ pi sǕvakǕ 

ekadesena pǕlibhǕsa ugga hanti. Eva  anekavidhǕni payojanǕni 

dissanti yena etarahi jambudǭpe pǕlibhǕsǕjjhayana virȊhi  

vividhǕkǕra¶ca pǕpuǕti.  
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AnǕgate PǕlibhǕsǕjjhayana 
Ki¶cǕpi etarahi jambudǭpe pǕlibhǕsǕjjhayanassa vitthǕro 

virȊhi ca pǕkaǕ hoti ta kho pana ito uttari  pi bhǕvetu Ǖyogo 

karaǭyo ussuka¶ca kǕtabba.PacchimakǕna vi¶¶Ȋna Ǖdhuniko 

vǭmasǕnayo pǕcǭnakǕna¶ca pǕveiko uggahanadhǕraanayoti ime 

ubho pi naye samodhǕnetvǕ sǕvakǕ sikkhǕpetabbǕ. Te ca pǕlibhǕsǕya 

sallapitu  likhituñca paibalǕ kǕtabbǕ. yena hi pǕlibhǕsǕya 

ajjhayana  pǕripuri gaccheyyǕti.  

 

End Notes 
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Ki  KǕyabhǕvanǕti VipassanǕ? ǔhacca-

padǕnaἄ TulanǕ 
Aruna K. Gamage mahǕsayo1 

arunak.gamage@yahoo.com 

 

KǕ panôesǕ bhǕvanǕ nǕma? akusalǕna vǕ dhammǕna 

pahǕnǕya kusalǕna vǕ dhammǕna uppǕdǕya bhiyyobhǕvǕya ca 

devamǕnusǕna santǕnesu kǕyamanodvǕradvaya-nissitǕ pavatta-

vǕyǕmo. vutta¶ca PaἲisambhidǕmaggôa hakathǕya ñbhǕvanǕ nǕma 

nekkhammǕdayovǕti.ò2punôapi vutta  ǕyasmatǕ Anuruddhena 

ñbhǕveti kusale dhamme Ǖsevati vaheti etǕyǕti bhǕvanǕti.ò3 

Na pana amhǕka BhagavǕ kevala cittassôeva ekaggata 

ekodibhǕva pakǕsesi, api ca kǕyassa ca bhǕvana ekodǭbhǕva 

sa dassesi yeva. kasmǕ eva vutta  BhagavatǕ ? kǕyacittǕna 

aviyojanǭyabhǕvato. vuttamôida Niddese ñnǕmasannissita rȊpa 

rȊpasannissita nǕmanti.ò4ko panôetassa bhǕsitassa attho? katha¶ca 

ta  attha  da habba ? vuccate. Aññamaññanissaya hi 

nǕmarȊpa. Yasmi  samaye kǕyo kilanto hoti, vighǕtatta 

vihesatta  Ǖpajjati, cittampi tasmi samaye dubbalatta yǕti 

kilantatta . yasmi¶ca pana samaye kǕyo balavǕ hoti vaavǕ ca 

ojavǕ, atha tasmi samaye cittampi hoti balavanta va avanta  ca 

ojavanta . tathôeva yasmi samaye citta  kilanta  hoti, 

vighǕtatta vihesatta  Ǖpajjati, kǕyopi tasmi samaye dubbalatta 

yǕti kilantatta. yasmiñca pana samaye citta balavanta  hoti 

va avanta  ca ojavanta  atha tasmi  samaye kǕyopi hoti balavǕ 

va avǕ ca ojavǕ ca.  

Api ca hǕna  kho panôeta  vijjati ya  ettha eke ócittena 

nǭyati loko, cittena parikassati cittassa ekadhammassa, sabbeva 

vasamanvagȊôti5 Ǖhaccapada  uddharitvǕ citta  yeva kevala  

balavatara  na tu kǕya , cittameva sabbesa  dhammǕna  

aggamakkhǕyati ta  ca hoti u Ǖrataranti vadeyyu . eva vǕdǭna  

puggalǕna  evamassu vattabbo. yadi bhavantǕ cittameva BhagavatǕ 

Gotamena mahagghatara  u Ǖrataranti pasattha  na tathǕ kǕyoti 

vadatha, kattha bhagavatǕ eva  nidassitanti. addhǕ a¶¶a  hǕna  

mailto:arunak.gamage@yahoo.com
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apassantǕ vakkhanti Sa yuttanikǕye SagǕthavagge Cittasuttasminti. 

ta  sǕdhȊti pa iggahetvǕ, tena hi Ǖyasmanto tattheva aparasuttampi 

passantȊti vatvǕ óta hǕya nǭyati loko, ta hǕya parikassati-ta hǕya 

ekadhammassa, sabbeva vasamanvagȊôti6 Ǖgata  Ta hǕsuttanta  

uddharitvǕ eva  pucchitabbo. Yadi eva  ta hǕpi mahagghatarǕ 

u ǕratarǕti BhagavatǕ Gotamena pasatthǕti gahetabbata  Ǖpajjati. 

tasmǕ mǕ eva  ga hantu. MǕ eva  sallakkhentu. deasanǕsǭsa  

panôeta  yadida  Cittasutte cittanti. BhagavǕ hi dhamma  desento 

tattha tattha parisǕya adhippǕyǕnurȊpena ta  ta  dhamma  sǭsa  

katvǕ dhamma  deseti. yathǕ ki ? kodha  jhatvǕ sukha  setǭti 

ida  pana suttappadesa  na eva  attho gahetabbo hoti: óyo hi koci 

kodha  jahati vikirati viddha seti so sukha  sayatǭôti. nidassana-

mattamôeta  pada  yadida  supatǭti. tasmǕ supatǭti padassa eva  

attho da habbo. yo hi koci kodha  jahati so sukha  ti hati, sukha  

gacchati, sukha  nisǭdati, sukha  sayati eva  catusupi iriyǕpathesu 

sukha  viharatǭti adhippǕyo yǕthǕvato gahetabbo. tasmǕ cittena 

nǭyatǭti eva  hi Ǖgata  Ǖcaccapada  ayoniso gahetvǕ na eva  

di higata  Ǖpajjittabba  cittamôva varatara  kǕya  o Ǖrikataranti. 

mayampi eva  vadǕma: citta  hi sabbesa  pubba gama  hoti 

purejavanti. tasmǕ na pana maya  evamôadhippǕyǕ. yasmi  samaye 

aya  kǕyo cǕtummahǕbhȊtiko mǕtǕpettika-sambhavo odana-

kummǕsôupacayo aniccôucchǕdana-parimaddana-bhedan-

aviddha sana-dhammo ǕbǕdhena phu ho hoti, cittampi tasmi  

samaye tenôeva ǕbǕdhena phu ha  hotǭti. api ca tappaccayǕ citta  hi 

patiku hati, sa kucati, dubbalabhǕva  Ǖpajjati. vuttameva 

bhagavatǕ óǕturakǕyassa sato citta  anǕtura  bhavissatǭôti7 

sikkhitabbamôiti. 

YadǕ kǕyo kilanto hoti, tadǕ citta  hoti kilanta . citta  hi 

tassmi  samaye Ȋha¶¶ati. yadǕ hi citta  Ȋhata  hoti tadǕ ta  citta  

samǕdhi  viddha seti. na pana tasmi  samaye citta  ekagga  hoti, 

ekodǭ. tasmǕ ǕrǕôva hoti citta  samǕdhimhǕ. vutta¶ca BhagavatǕ 

DvedhǕvitakka-suttante ókǕye kilante citta  Ȋha¶¶eyya. Ȋhate citte 

ǕrǕ citta  samǕdhimhǕôti.8 yadǕ ca citta  hoti attamana  udagga  

tadǕ kǕyopi tadôanuvattati. vuttamômida  bahusu suttantesu 

amhǕka  BhagavatǕ ópǭtimanassa kǕyo passambhati. passaddhakǕyo 
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sukha  viharati. sukhino citta  samǕdhiyati. samǕhite citte dhammǕ 

pǕtubhavantǭti.9 

BhagavǕ hi imasmi dhammavinaye bhǕvana tidhǕ 

vibhajanto ótisso bhǕvanǕ kǕyabhǕvanǕ, cittabhǕvanǕ, 

pa¶¶ǕbhǕvanǕtiò Sagǭtisuttante pa¶¶Ǖpesi.10 ettha hi athaggahaa-

kosallatta  pahama  tǕva imǕ tisso bhǕvanǕ vibhajitabbǕ. vutta¶ca 

tadôahakathǕya ókhǭǕsavassa pa¶cadvǕrikakǕyo kǕyabhǕvanǕ 

nǕma. aha samǕpattiyo cittabhǕvanǕ nǕma. arahattaphalapa¶¶Ǖ 

pa¶¶ǕbhǕvanǕ nǕma. khǭǕsavassa hi ekanteneva pa¶cadvǕrikakǕyo 

subhǕvito hoti. aha samǕpattiyo cassa na a¶¶esa viya dubbalǕ, 

tasseva ca pa¶¶Ǖ bhǕvitǕ nǕma hoti pa¶¶ǕvepullapattiyǕ. tasmǕ eva 

vuttanti.11 

bhadantôǕcariya-DhammapǕlattheroôpi ǭkǕya 

ópa¶cadvǕrikakǕyoti pa¶cadvǕresu kǕyo phassôǕdi-dhammasamȊho. 

kǕyo ca so bhǕvitabhǕvena bhǕvanǕ cǕti kǕyabhǕvanǕ nǕma. yasmǕ 

khǭǕsavǕna aggamaggôǕdhigamanena sabbasakilesǕ pahǭnǕti 

pahǭnakǕlato pahǕya sabbaso ǕsevanǕbhǕvato natthi tesa 

bhǕviniyǕpi cakkhusotavi¶¶eyyǕ dhammǕ, pageva kǕakǕ, tasmǕ 

pa¶cadvǕrikakǕyo subhǕvito eva hoti. tena vutta óókhǭǕsavassa 

hiépeé subhǕvito hotǭôôti. na a¶¶esa viya dubbalǕ 

dubbalabhǕvakarǕna kilesǕna sabbaso pahǭnattǕti attha vadati.12 

idha pana hatvǕ hehǕ-nidassita-atthavicǕraǕni 

vicǕretabbǕni. ókhǭǕsavassa pa¶cadvǕrikakǕyo kǕyabhǕvanǕ nǕmǕti 

ida  pana kǕraayutta  viya khǕyati. api ca tattha 

cǕtummahǕbhȊtika kǕya mu¶citvǕ phassôǕdi-dhamma-samȊho 

sallakkhetabboti ǭkǕcariyassa mati.  tasmǕ tena vutta 

ópa¶cadvǕrikakǕyoti pa¶cadvǕresu kǕyo phassôǕdi-dhammasamȊhoti. 

a ha samǕpattiyo cittabhǕvanǕ nǕmǕti ca vutta ǕyasmatǕ 

Buddhaghosena. kǕ panôesǕ aha samǕpattiyo nǕma? cattǕripi 

rȊpajjhǕnǕni cattǕripi arȊpajjhǕnǕni. tampi pamǕavanta  viya 

khǕyati. atha óarahattaphalapa¶¶Ǖ pa¶¶ǕbhǕvanǕti ca tatthôeva dissati. 

katha  pana ta  hoti? yadi pa¶¶ǕbhǕvanǕti arahattaphala-pa¶¶Ǖya 

vevacana  hoti, sotǕpatti-sakadǕgǕmǭ-anǕgǕmi-phalappattǕna 

pa¶¶ǕbhǕvanǕ natthǭti vattabbata Ǖpajjati. tasmǕ na sakkǕ eta 

sǕrato paccetu. nanu pa¶¶ǕbhǕvanǕ nǕma saddhena kulaputtena 
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Ǖdito pahǕya bhǕvetabbǕ, na pana sabbapariyante? tasmǕ tǕva 

gavesitabbǕ ettha yutti. 

 Pubbeôpi vuttamôeva amhehi ya  tepi ake Buddhavacane 

cittabhǕvanǕpi sa vijjati kǕyabhǕvanǕpôǭti. ki¶cǕpi BhagavǕ imesa  

dvinna¶¶eva bhǕvanǕna  vuddhiyǕ virȊ hiyǕ vepullǕya amhe 

samǕdapesi, idhôekacce sama abrǕhma Ǖ cittabhǕvana  pahǕya 

kǕyabhǕvana  anuyuttǕ viharanti seyyathǭda  Nando Vaccho Kiso 

Sa kicco Makkhalǭ ca GosǕlo. tathǕpi idhôekacce kǕyabhǕvana  

anôabhinanditvǕ cittabhǕvana  anuyuttǕ viharanti. tampi na su hu 

tampi na sǕdhu, ya  sandhǕya vutta  MahǕsaccakovǕde ñsanti eke 

samaἈabrǕhmaἈǕ kǕyabhǕvanǕnuyogamôanuyuttǕ viharanti, no 

cittabhǕvanaἄ..tassa kho etaἄ kǕyanvayaἄ cittaἄ hoti, kǕyassa 

vasena vattati. taἄ kissa hetu? abhǕvitattǕ cittassa. santi pana eke 

samaἈabrǕhmaἈǕ cittabhǕvanǕnuyogamôanuyuttǕ viharanti, no 

kǕyabhǕvanaἄ... tassa kho eso, cittanvayo kǕyo hoti, cittassa vasena 

vattati. taἄ kissa hetu? abhǕvitattǕ kǕyassǕti.ò13api ca amhǕka  

BhagavǕ bhǕvitakǕyo ca hoti bhǕvitacitto ca. tasmǕ yo hi koci 

cittabhǕvana  yeva pamǕ ato sallakkhento kǕyabhǕvana  

pa ikkhipati, yo ca kǕyabhǕvana  yeva kevala  pamǕ ato 

sallakkento cittabhǕvana , ubhopôete na satthusǕsanakarǕ nǕma, 

ki¶cǕpi etǕdisǕ sugatôǕpadǕnesu jǭvanti te paribǕhirǕôva imasmǕ 

dhammavinayǕ. hotu. A hakathǕ panôettha eva  attha  vadati 

ñkǕyabhǕvanǕti pana vipassanǕ vuccati... cittabhǕvanǕtipi samatho 

vuccatǭtiò14 eta  hi atthappakǕsanǕ pana a¶¶Ǖhi A hakathǕhi 

saddhi  nôeva sa sandati na sameti.  

Atra hi visesôatthôǕvabujjhanôattha kǕyabhǕvanǕdǭna 

padǕna attho tepiakôaakathôǕnusǕrena upaparikkhitabbo. 

kǕyabhǕvanǕti pana vipassanǕti Ǖgatapadassa attha sa va ento 

ǕyasmǕ DhammapǕlatthero ókǕyanvayanti kǕyǕnugata. ayampi kho 

kǕyo evadhammo evabhǕvǭ evaanatǭtoti-ǕdinǕ kǕyassa 

asubhǕniccôǕditǕya anupassanǕ kǕyabhǕvanǕti Ǖha ókǕyabhǕvanǕti 

pana vipassanǕ vuccatǭôti dasseti.15 

Sace ókǕyabhǕvanǕti pana vipassanǕ vuccati... 

cittabhǕvanǕtipi samatho vuccatǭti eta A hakathǕgata vǕca 

patigga hanto itthampi patiggahetabba hoti yadida  cittanti 

samathassa adhivacana koyoti vipassanǕya adhivacana. 
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sallakkhentu sudhǭ ima suttappadesa samathañca vipassanañca 

Ǖrabbha BhagavatǕ bhǕsita, ya  A guttaranikǕya-nissita : ódve 

me bhikkhave dhammǕ vijjǕbhǕgiyǕ. katame dve? samatho ca 

vipassanǕ ca. samatho bhikkhave bhǕvito kamôatthamôanubhoti? 

citta  bhǕvǭyati. citta bhǕvita kamôatthamôanubhoti? Yo rǕgo so 

pahǭyati. VipassanǕ bhikkhave bhǕvitǕ kamôatthamôanubhoti? pa¶¶Ǖ 

bhǕvǭyati. pa¶¶Ǖ bhǕvitǕ kamôatthamôanubhoti? yǕ avijjǕ sǕ pahǭyati. 

rǕgupakkiliha  vǕ bhikkhave citta na vimuccati avijjupakkilihǕ 

vǕ pa¶¶Ǖ bhǕvǭyati. iti kho bhikkhave rǕgavirǕgǕ cetovimutti 

avijjǕvirǕgǕ pa¶¶Ǖvimuttǭôti.16 

Ettha kimôǕha BhagavǕ? yo samathaἄ bhǕveti, citta so 

bhǕveti rǕgakkhayǕya ca paipanno hoti. yo ca vipassanaἄ bhǕveti, 

pañña  so bhǕveti, avijjǕkkhayǕya ca paipanno hoti. tasmǕ 

ni hamôettha gantabba ya  samathoti cittabhǕvanǕya adhivacana 

vipassanǕti pa¶¶ǕbhǕvanǕya adhivacananti. bhiyyosomattǕya attha 

a¶¶Ǖtu A hakathǕsu Ǖgata-nibbacanǕnipi sallakkhetabbǕni.  

 

I. Samatho'ti vipassanǕpǕdikǕ aha samǕpattiyo vipassanǕ'ti 

sattavidhǕ anupassanǕ 

PapañcasȊdanǭ17 

  

 

II.  Samatho'ticittôekaggatǕvipassanǕ'tisa khǕrapariggǕhak 

ManorathapȊraἈǭ18 

 

III.  vipassanǕ'ti maggasampayuttǕ vividhǕkǕrena passanǕ 

pa¶¶Ǖva 

SaddhammapajjotikǕ19 

IV.  vipassanǕ'ti aniccǕnupassanǕpubbikǕ 

sappaccayanǕmarȊpadassanapubbikǕ 

LǭnatthappakǕsanǭ20 

He hǕnidassitesu catusupi hǕnesu vipassanǕ-saddena 

adhikatara  ¶Ǖa  sȊcayeti yathǕ katha? VipassanǕ'ti sattavidhǕ 

anupassanǕ, VipassanǕ'ti sa khǕrapariggǕhaka¶Ǖanti. Tattha 

kǕyabhǕvanǕ hi katthacipi VipassanǕ-saddena  na visesitǕ. TasmǕ 

upaparikkhitabbǕ ito a¶¶attha kǕyabhǕvana sandhǕya ǕgatǕni. 
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dissate hi DǭghanikǕyaǭkǕya kǕyabhǕvanǕti 

kǕyôǕnupassanǕbhǕvanǕti.21 

EttǕvatǕ nidassita sabba  eva  samodhǕnetu va ati. 

yathǕ katha? cittabhǕvanǕti samatho pa¶¶ǕbhǕvanǕti vipassanǕ. 

kǕyabhǕvanǕti ki? vuccate. KǕ nǕmôesǕ ariyassa vinaye 

kǕyabhǕvanǕti vibhǕvetu MahǕ-SaccakovǕde BhagavatǕ vuttassa 

saritabbǕ. KǕyabhǕvana hi kho tva  Aggivessana na a¶¶Ǖsi kuto 

pana tva  cittabhǕvana jǕnissasǭti.22 Etassa Bhagavato bhǕsitassa 

attha  parivǭmasata  amhǕka evadôahosi. KǕyabhǕvanǕ nǕma 

sukara  bhǕvetu, api ca cittabhǕvanǕ pana tato dukkaratarǕti. Ta 

kissa hetu? kǕyabhǕvanǕ Saccaka ǕmantayatǕ BhagavǕ ida vutta  

viya khǕyati. bho Saccaka, tva kǕyabhǕvanampi na jǕnǕsi, tam 

bujjhitu  ca bhǕvetu¶ca  na dukkara, api ca tampi tva na jǕnǕsi, 

eva  sante katha hi nǕma tva cittabhǕvana jǕnissasi, naôeta 

hǕna vijjatǭôti.  

KǕye kilante cittampi kilanta  hoti, tathǕpi yadǕ pana kǕyo 

hoti ojavǕ cittampi hoti tathǕ. kǕyo panôettha cǕtummahǕbhȊtiko, 

tasmǕ ta  rȊpadhamanti da habba . cittanti arȊpadhamma , tathǕpi 

cittanti vi¶¶Ǖ anti a¶¶ama¶¶a-vevacanǕni. yathôǕha óya¶ca kho eta , 

bhikkhave vuccati citta  itipi mano itipi vi¶¶Ǖ a  itipi ta  rattiyǕ ca 

divasassa ca a¶¶adeva uppajjati a¶¶a  nirujjhatǭti.ô23 

A¶¶ama¶¶apatibaddha  vinibbhogampi samǕna  

avinibbhogarȊpasama  hi nǕmarȊpa . Vuttamôeva hi 

MahǕnidǕnasuttante ónǕmarȊpapaccayǕ vi¶¶Ǖ aônti iti kho paneta  

vutta , tad-ǔnanda iminǕpôeta  pariyǕyena veditabba , yathǕ 

nǕmarȊpapaccayǕ vi¶¶Ǖ a . ai¶¶Ǖ a¶ca hi ǔnanda nǕmarȊpe 

pati ha  na labhissatha api nu kho Ǖyati  jǕti-jarǕmara a-

dukkhasamudayasambhavo pa¶¶ǕyethǕôôti? óno hôeta  bhanteti.ô24 

tasmǕ ettha kǕyabhǕvanǕti na panôa¶¶Ǖ, imasseva 

cǕtummahǕbhȊtikassôeva kǕyassa bhǕvanǕ da habbǕ. tathǕ hi. tasmǕ 

ca pana BhagavǕ imasmi  dhammavinaye bhǕvana  tidhǕ 

vibhajanto sabbapa hama  kǕyabhǕvanǕ nidassetvǕ atha pacchǕ 

cittabhǕvanǕ côeva pa¶¶ǕbhǕvanǕti dassitǕti da habbǕ. katha  ca 

pana aya  kǕyabhǕvanǕ bhǕvetabbǕ? vuccate. vittamômida  

Pe akopadese ósammǕkammantena sammǕ-Ǖjǭvena ca kǕyo 

bhǕvitoti.ô25 Yo ho koci sammǕkammanta  bhǕveti sammǕ-Ǖjǭva¶ca 
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so ariyassa vinaye kǕyabhǕvana  bhǕveti. katamǕ panôete 

sammǕkammantôǕjǭvǕ ? vutta  hi Saccavibhaἆge ókatamo cǕvuso 

sammǕkammantǭ? pǕ ǕtipǕtǕ verama ǭ adinnǕdǕnǕ veramaǭ 

kǕmesumicchǕcǕrǕ verama ǭ aya  vuccatôǕvuso ï 

ósammǕkammanto. katamo cǕvuso sammǕ-Ǖjǭvo? idhôǕvuso 

ariyasǕvako micchǕ-Ǖjǭva  pahǕya sammǕ-Ǖjǭvena jǭvika  kappeti 

aya  vuccatôǕvuso sammǕ-Ǖjǭvoti.ô26  tasmǕ ni hamôettha gantabba  

yathǕ kǕyabhǕvanǕ nǕma na vipassanǕ api ca sammǕkammanta-

sammǕ-ǕjǭvǕna  yeva bhǕvanǕti. 

bhavamôatthu! 
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