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The Most Venerable
Dr. Wei Wu

The Council Chairman
and Founder

ﬁm happy that the IBC magazine is making its

debut this month. | hope that the magazine will
help the readers gain an insight into campus life in
IBC and learn more about topics of interest in
Buddhism. The articles and activity reports will
reflect how the college helps students put into
practice what they have learnt through participa-
tion in the academic and social activities inside
and outside the campus for the good of the many.

Arkady Fayngor

Margot Jarrett May the magazine seize the readers' attention and
keep them reading.

Photographer:

Ven. Adesh

Finally, I would like to record my appreciation to
Khoo Ban Tong the editorial board members for the hard work in
putting up the magazine which is not an easy task.
May you continue to work to ensure that future
issues will be as captivating as the inaugural issue.
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Message

Prof. Charles Willemen
[ Rector

o
%e publication of “For the Good of the Many” is one more instance of the dynamism

of International Buddhist College. We have been active for ten years, but we wish to
better inform society about our activities.

We really are a multinational institution, with students from many countries from all
over the world. We offer lectures in both English and in Chinese. This is necessary be-
cause of our activity on an international level. Insiders know us quite well, but in this
century we need more wide-spread communication. Our new magazine will signifi-
cantly contribute to the profile of IBC.

It gives us great satisfaction and pride that the first volume has appeared. Everyone can
be sure that our efforts will always be for the good of the many.

Prof. Dr. Kapila Abhayawansa,
Vice Rector for Academic Affairs

al

XD,

%s guite a happy news to record here that the Editorial Board of IBC magazine has

succeeded to issue its second volume which contains the reports of some interesting
events and valuable academic articles. It proves that the Editorial Board is working
hard to keep alive the IBC's motto “bahinam vata atthaya” — ‘For the Good of the
Many’. There is no doubt that the magazine of this type can effectively encourage the
students’ participation in different community activities, which enhance their religious,
cultural and ethical values as well as their educational achievements.

As a Buddhist educational institution, International Buddhist College has a valuable vi-
sion to promote moral conscience which is going hand in hand with the altruistic spirit
that could be a great contribution for minimizing the growing problems throughout the
world. | sincerely hope that IBC magazine can contribute much to accomplish IBC's vi-

sion and mission.
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News update 1 >

Buddhist Spea king Contest

o~
%e Buddhist Speaking Contest, organised by the IBC Student Club was held on Sep-

tember 26, 2015. The event started with the Welcome Speech and words of encour-
agement by Mr. Ben Goldstein, a native English speaker from America, who is also a
student of IBC. There were fifteen speakers divided into two groups.They spoke on
various selected topics ranging from “Noble Eightfold Path”, “Significance of Compas-
sion” to the “Buddhist Solution to the Poverty”. They were evaluated by the three out-
standing judges - Prof. Kapila, Prof. Tilak and Dr. Fa Qing based on the following crite-
ria: a good introduction of the topic, a good grasp of the topic and the concluding re-
marks. All the speakers gave their best and showed their outstanding speaking skill
which won the heart of the audience. Each speaker was given 10 minutes within which
the contestant spoke comprehensively with supporting ideas and citations.

The speaking contest came to an end with the final speaker addressing some issues of
major concern with relevant evidences which impressed the judges and audience.
Later on, the three judges spoke and gave some valuable comments and suggestions to
the speakers, followed by words of encouragement and appreciation by the other lec-
turers. The event unfolded and led to the most exciting part of the contest, with the
declaration of the Outstanding Speakers.

Though the three judges had a difficult time selecting the Top Speakers, they finally
agreed unanimously on the Top Three Speakers from each group. The Top Speakers
were awarded a Certificate of Achievement with a token of appreciation and the other
speakers were also awarded a Certificate of Appreciation. Those present on the occa-
sion were the academic and support staff.

Finally, the event came to an end with Vote of Thanks and Appreciations by the Presi-
dent of the Student Club, Ven. Choten Dorji with the words — “This is the first of many
such events to be held in IBC hereafter For the Good of the Many”.
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List of participants and the titles

‘Ven. Denpa Tsewang (Buddhism and Human Problems)
Ven. Sorng Saroeun (Noble Eightfold Path)

§Ven. Tshering Penjor (Significance of Compassion)
“Ven. Rony Barua (Buddhism and Human Problems)
Ven. Visarada (Noble Eightfold Path)

- Ven. Ashin Rajinda (Significance of Compassion)

“Ven. Hui Chun (Significance of Compassion)

§Groug 2
§Ven. Peng Sary (Buddhist Solution to the Problem of Poverty)
:Ven Ashin Kundala (Buddhist Solution to the Problem of Poverty)
“Ven. Nipun Barua (Buddhist Solution to the Problem of Poverty)
%Ven. Dipu Barua (Buddhism and World Peace)

“Ven. Arpan Chakma (Buddhist Solution to the Problem of Poverty)
‘Ven. Mokesh Barua (Buddhism and World Peace)

Ms. Mya Mya Yee (Buddhism and World Peace)

...................................................................................................................................................................................................................................................

Group 1
1st Place: Ven. Denpa Tsewang

2nd Place: Ven. Sorng Saroeun
3rd Place: Ven. Hui Chun

Group 2
1st Place: Ven. Peng Sary

2nd Place: Ven Ashin Kundala
3rd Place: Ms. Mya Mya Yee
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News Update 1 >

(AEC) International
Buddhist Conference
on "Buddhist Social
Work and Education
In AEC"

o~
%e AEC International Buddhist Conference, which was organized by IBC and spon-

sored by Than Hsiang Foundation with the co-operation of World Buddhist University,
was held at Than Hsiang Temple on July 26, 2015 with the theme "Buddhist Social
Work and Education in AEC". This theme was chosen to reflect the practical applica-
tions of the Buddhist principles of compassion and wisdom. A total of 17 speakers
from 7 ASEAN countries were invited to share their knowledge and experiences.

Venerable Dr. Wei Wu in his opening speech, touched on the aspects of Buddhist edu-
cation and social work which timely filled the knowledge gap. This was followed by a
keynote speech by Associate Professor Dr. Pataraporn, the Vice Rector of World Bud-
dhist University (WBU), entitled "The Cultivated Spirit of Buddhist Altruism through
Education." After that, Mr Benny Liow and Ms Wong Ping Ling - the moderators for
the Panels on Buddhist Social Work and Buddhist Education respectively — had the au-
dience divided into two panel discussions. Each panel session brought together the
perspectives of eight presenters into a cohesive conversation with an interesting Q&A
session. After the 1st session there was an hour lunch break. The 2nd session resumed
followed by a short break. After concluding the 3™ session, the participants once again
gathered in the main hall for moderators’ summary and closing remarks.
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In his closing speech, Dr. Tavivat Puntarigvivat, the WBU Di-
rector of Research and Development announced that Ven Hak
Sieng hai had graciously agreed to host the next AEC Buddhist
Conference in Cambodia. Tokens of appreciation were given
to the speakers by Ven Wei Wu and WBU also presented to-
kens of appreciation to the organizers and speakers.

It was a successful conference with an interesting array of pa-
pers on various aspects of Buddhist Social Work and Buddhist
Education. The audience, comprising of almost 100 partici-
pants, was enthusiastic in questioning, sharing their experi-
ences and giving constructive comments. The two moderators
did an excellence job in summarizing the essence of the pa-
pers presented in their respective panels. The AEC Interna-
tional Buddhist Conference has thus achieved its objective of
providing a platform for Buddhist Scholars of ASEAN to ex-
change ideas and to strengthen their fellowship and co-
operation.

Presentation Titles and Speakers
The Panel on Buddhist Social Work

1. Dr. Tavivat Puntarigvivat (Thailand) — Women’s Rights in
AEC: A Thai Theravada Buddhist Perspective

2. Dr. Porntipha Bantomsin (Thailand) — Chinese Buddhist Mis-
sionary in Malay Peninsula

3. Mr. Handaka Vijjananda (Indonesia) — Serving Others, A
Lost Tradition

4. Dr. Goh Pik Pin (Malaysia) — Compassion in Action from the
Perspective of Kasih Hospice




5.Ms. Shwe Yee Oo (Myanmar) — Development by Love and Compassion
6. Ms. Soong Wei Yean (Malaysia) — Than Hsiang Temple: From Womb to Tomb

7. Dr. Soontaraporn Techapalokul (Thailand) — Towards Buddhist Social Work and Hap-
piness

8. Ms Juliana Klinkert (Colombian from Thailand) - The Impact of Combining Coaching
and Buddhist Ethics for Improving People’s Lives

The Panel on Buddhist Education
1. Venerable Nget Sopheap (Cambodia) — Buddhist Educational Crisis in Cambodia

2. Mr Lye Voon Seong (Malaysia) — Buddhism and Education: The PhorTay’s Experi-
ence

3. Dr. Nguyen Quy Hoang (Vietnam) — Higher Buddhist Education in Vietnam: Chal-
lenges and Solutions

4. Venerable Fa Xun (Singapore) — Mindfulness and Loving Kindness in Education

5. Ms. Swe Swe Mon (Myanmar) — Theory and Practice of Buddhist Monastic School in
Myanmar

6.Dr. Khin Maung Kyi (Myanmar) — Buddhist Training for Children and Youths

7. Ms. Phyu Mar Lwin (Myanmar) — The Buddha’s Teaching: Pedagogy for Children in
Poverty
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The New Student
Orientation Program

o
%e International Buddhist College (IBC) or-

ganized a three-day orientation program for
new students to welcome the new Academic
Year 2015-2016. The event took place at the
Korat Education Center on July 27-28, 2015.

The opening ceremony began with an offering
to the Triple Gem by Ven. Satyajit, Director of
General Affairs. The welcoming speech for the
new students was delivered by the Most Ven-
erable Dr. Wei Wu, Founder of IBC. The em-
phasis of speech was on the latest IBC activi-
ties such as the construction of a new aca-
demic building. He extended his best wishes
to the new students and inspired them to cul-
tivate inner qualities such as patience, toler-
ance, loving kindness and compassion through
the IBC community way of life. In addition,
Ven. Satyajit warmly welcomed all the new
students and thanked them for participating in
the ceremony.

The program started off with a series of edu-
cational talks from senior faculty members.
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e.g. “How to prepare Oneself to
Thrive in the Higher Academic
World” by Prof. Kapila Abhay-
awansa, Vice Rector for Academic
Affairs, “The Value of Buddhist
Education to Adopt Different Cul-
ture & Environment” by Prof. Tilak
Kariyawasam, Dean of Graduate
School, “IBC’s Philosophy, Vision,
Mission and Objectives” by Ven.
Satyajit, Director of General Affairs;
“Education, Career and Life Goals
for Students” by Ven. Dr. Dham-
manandi, Dean, Faculty of Liberal
Arts. Activities such as sharing by
Senior Students; Ice-breaking ses-
sions, Cultural Exchange and so
forth were also carried out.

On the second day of the program,

the committee arranged a variety of food
from different cultures, while the senior stu-
dents of IBC prepared delicious lunch.

On the third day (August 8) of the program,
the committee of IBC organized a trip around
Nakhon Ratchasima Province in order to let
the newcomers get familiar and be acquitted
with the local environment.

12







News Update 1 >

The 8th Convocation
Ceremony

o~
%e 8" Convocation of the International Buddhist College (IBC) took place

on September 20, 2015 at Suranaree University of Technology. Venerable Dr. Wei Wu,
IBC’s founder, opened the ceremony with his heart-felt appreciation to all for their
generous efforts in providing an ongoing quality education for the students at both
campuses. His congratulations to the graduating students was accompanied by im-
portant advice for living a balanced life in this new challenging world of internet tech-
nology and ‘social networking’.

Professor Charles Willemen, IBC’s Rector, focused on happiness, speaking about the
importance of a positive attitude both in our learning on our path to more wisdom
and the enthusiasm we radiate in our daily lives. The wisdom we attain and
our attitude of happiness bring great benefit to ourselves and others.

14



IBC’s Vice Rector for Academic Affairs, Professor Kapila, concluded the speeches at
this wonderful occasion with words of wisdom regarding the students’ responsibility
and commitment after this graduation. IBC’s aim in education is “to create the citizens
who are endowed with the altruistic spirit”. Following the Buddha’s teaching to his
students to ‘engage in the activities of the good for the many’, the IBC motto is also
the same. “Therefore, work for the good of the many is the prime duty and responsi-
bility of our students”.
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News update 111 >

Academic Service to
the Community

o
%vo of our bhikkhus, Ven. Sajal Barua (Dipananda), a teaching assistant and Ven.

Narong, a Ph.D. student of IBC, were invited to participate in a joint celebration to
mark the commencement of the new academic year and Mother’s Day, by Saint John
Mary International School at Saraburi on August 10, 2015. Both of them shared their
wisdom on ‘a mother’s spontaneous and unconditional love for her children and the
importance of harmonious coexistence in the world’. At the end of their sharing ses-
sion, the bhikkhus conducted a short meditation session on “loving kindness.”

List of Dean’s List Awardees:

Bachelor of Arts

1. Mr. Martin GrishevLukanov
(Student ID: 201311009)

Master of Arts

1. Mr. Bengamin Joseph Goldstein
(Student ID: 201412005)

Dean's List
Award

»
ﬁn Tuesday, July 29, 2015, the International Buddhist Col-

lege presented the Dean’s List Award to outstanding stu-
dents in recognition of their academic achievements and
excellence. A certificate and a token of encouragement of
5,000 Baht and 7,000 Baht respectively were handed over
to the awarded BA and MA students.

The presentation ceremony was conducted by the Most
Ven. Dr. Wei Wu, Founder and Council Chairman of IBC and
was witnessed by the faculty members and students of the
IBC Korat Education Center.
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\Follow others.totlk
' {

‘,"A |

?

By Ven Choten Dorji (MA 2 student )

%a fine morning in the outskirts of Bangkok city,

among the street food sellers, a man in a suit faithfully
put 20 Baht in each bowl of my friends, and | followed
them at last. When the devotee reached me, he
stopped and asked the camera man, “Is he a monk or
lay?” The senior monk who was leading the alms round
was quick to respond to the man and said, “He is a Va-
jrayana Monk from Bhutan”. Then, the man with a mix
of smile and folded hands put 20 Baht in my alms
bowl. | was not embarrassed to have experienced that
treatment, but rather | was happy that | let him know
about me by following others.

The day of the Theravada Buddhist monks begins in the early hours of dawn while it is
still dark. Monks of all ages get well dressed in maroon robe and, barefoot, set off for
alms in a single-file line according to seniority in ordination date order. It actually does
not suit to call the practice as going for begging, but rather an Alms Round,

18
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bsodsnyom in Tibetan. The monks
take different routes where they are
greeted by a group of people wait-
ing in front of their houses, saying ni
mon ka, which means welcome.
They offer rice, curry, fruits, vegeta-
bles, soft drinks and minimal cash to
the monks. After chanting and a
short sermon, monks walk down the
road, where the devotees are wait-
ing with alms. The food offered is
sufficient for breakfast and lunch for around ten monks. Some people offer the food
prepared in their homes, while others offer those bought from the market. Some are
regular offerers, while others offer during the auspicious days like the full moon and
rainy season. These are all my practical observations from which | have attended
some alms rounds with Theravada monks.

This tradition of alms round by the monks has been practiced for many generations in
the Theravada countries like Thailand and has become an indispensable practice in
the Thai society. The history of Alms dates back during the time of the Buddha where
he taught to Sariputra; “all those recluses and brahmans in the distant past, present
and future who completely purified themselves for alms-gathering did so after having
reflected over and over again in this way. Therefore, Sariputra, this is how you must
train yourself:* ‘I will completely purify myself for alms-gathering after having re-
flected over and over again’. This is how you, Sariputra, must train yourself”.

“When Lord Buddha after His enlightenment visited his home town of Kapilavasthu
and was not invited by King Suddhodana for house dana, he went on alms round.
When the King learnt of it, he rushed out of the palace to see Lord Buddha and stood
in front of him and made this remarks: ‘Most Exalted One, why do you put us to
shame by going around for alms-food? Do you think that enough food for such a large
number as twenty thousand arhants cannot be provided by your royal father?’ The
Buddha said in reply: “Royal father, such a practice of receiving alms from door to
door is the precedence set by an unbroken line of we Buddhas.”King Suddhodana re-
plied in these words: “My son, we are descendants of the Khatriya lineage, great
elected rulers, unbroken succession from the beginning of the world cycle. All along
this line of great Khatriya rulers, there was never one who went around begging for
alms.”The Buddha then made this reply: “O Royal father, the lineage of Khatriya rulers
is your lineage; my ancestors are the Buddhas, in successive order of the Buddha-
vamsa from Dipankara, Kondanna, Mangala down to Kassapa. Beginning with Di-
pankara and ending with Kassapa, my preceding elder brethren Buddhas, twenty-four
in number, and with all the thousands of Buddhas as many as sands of the Ganges,

" Majjhima Nikaya, Pindapata parisuddhi sutta, Sutta 151: Complete Purity for Alms-Gathering, 1.B.
Horner, PTS edition).
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had always gone to each successive house to receive alms. This very practice of receiv-
. . . 2
ing alms from one door to the next had always been our means of livelihood.”

The Practice of Giving and Receiving

In Buddhist countries like Thailand, Sri Lanka and Myanmar, it has become an integral
part of life for monks to go on Pindapata to allow the devotees to make food offering.
The devotees take off their shoes and slippers, and kneel down with the offerings. Af-
ter some murmuring chants, they drop the foods into the alms bowl of a monk. With
Pindapata, Buddhist monks need not worry about food and this afford them the time
to practice the Dharma. “From householders the homeless receive these basic neces-
sities of life; Robes to wear and a place to dwell, dispelling the hardships of the sea-
sons.” >Since the time of the Buddha, lay people have been supporting them with
food, robes, shelter and medicine.

The act of alms giving assists in connecting the human to the monks. In return, monks
provide guidance to the laity on Buddhist teachings, thus forging a close, respectful
and symbiotic relationship between the two communities. “Householders and the
homeless alike, each for support of the other, both accomplish the true Dharma —the
unsurpassed security from bondage.” * Monks mindfully observe noble silence not to
engage in talking or chatting or to endear themselves to the lay followers with the in-
tention of improving their intake during alms rounds, not to ask for anything directly
except in an emergency, not to express thanks for donations received, and to receive
without establishing eye contact. Whereas, in Mahayana Buddhist country like in Bhu-
tan, monks will customarily thank the devotees for making offering and donations.
Nevertheless, “Herein, sister, a monk takes food with reflection and judgment, not for
sport, not for indulgence, not for personal charm, not for beautifying, but just enough
for the support, for the upkeep of body, for its resting unharmed, for helping the living
of the Good-life.” °

The Benefit of Alms Food Giving

It is said in the Samyutta Nikaya Sutra, “For those people who bestow alms, for living
beings in quest of merit, performing merit of the mundane types, a gift to the Sangha
bears great fruits.”Also the Anguttara Nikaya, the Book of the Fours says, One who
respectfully gives timely food to those self-controlled ones who eats what others give
provides them with four things: life, beauty, happiness and strength. The man who
gives life and beauty, who gives happiness and strength, will obtain long life and fame
wherever he is reborn.”The Bodhisattva Bhumis says: One will become strong by giv-
ing food. One will achieve a good complexion by giving clothes. One will become sta-

2 Buddhavamsa, The Great Chronicle of Buddhas, is included as the 14th book in the Khuddaka Nikaya.
3 Itivuttaka, 8-13 Bahukara Sitta

*Itivuttaka, 8-13 Bahukara Siitta

> Anguttara Nikaya, The Book of the Fours, Chapter IV, Satta 159.
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ble by giving conveyances. One will have good eyesight by giving lamps. The tradition
of alms round for monks in the Thai society has evolved in both devotionalism and
rationalism. Buddhist monks in Thailand are kept at a high esteem and they are
deemed to abide by the Thai societal laws, otherwise.

Was there an alms round practiced by the clergy in Bhutan? Well, there is no concrete
research for evidence on the prevalence of alms in Bhutan, but then some history por-
trays there was an alms round made by Gomchen®, an ascetic or yogis’. The great Ti-
betan Yogi Milarepa® completely depended on the alms foods. During my childhood, |
used to come across some Gomchen in the villages going from one house to another
begging for cereals and grains, and | vividly remember being offered some grains.
However, the clergy in the modern day is provided with minimal subsidy by the Cen-
tral Monastic Body, or by sponsored institutions and seldom go for alms round. In
other countries like China, where the Mahayana tradition is practiced, “monks if seen
doing alms are looked down”, said a Chinese monk, who completed his Master Degree
in Buddhist Studies at IBC. On the other hand, friends and relatives in Bhutan have
other way to say on my participation on alms round with Theravada monks. Going by
the meaning, Bhikkhu or dgeslong, literally means ‘one who lives by alms and merit’.
Here, whoever lives a holy life, transcending both merit and demerit, and walks with
understanding in this world, he is truly called a monk.

On this note, when | follow alms round, | come to know another tradition and
surprisingly to be known by others as a monk, which otherwise is a different story.
Living by alms encourages the growth of spiritual attributes such as humility and
brings direct awareness of the mutual interdependence of human beings.

% Tib. term used for the meditator, usually for lay practitioners.
" Dorji, C. T; History of Bhutan based on Buddhism
8 The Life of Milarepa(1137 CE)
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Buddha Taught
Restraint

By Ben Goldstein (MA2 student)

Q%e holy life in Buddhism is invariably characterized by

abnegation. That is, the willful restraint of what is conven-
tionally available in service to a higher cause. Indeed, even
the most basic level of adopting the Buddhist lifestyle in-
volves the taking of precepts, allotting to abstain from un-
skillful conduct. This lifestyle in Buddhist terms is directed
to the purification of the being, eradicating defilements of
the mundane life, and to the well being of society. This
merging of tangible utility and existential validation demon-
strates the full genius of the teachings. The process is effica-
cious only insofar as the practitioner is willing to pursue the practice. The degrees of
practitioners’ sacrifices are thus a direct reflection of their goal and desired outcome.

E. B. Tylor concluded that abnegation was in fact the highest form of sacrifice in an
evolutionary perspective (U.R.S. pg.13). Abnegation is a form of ritual behavior, tradi-
tionally undertaken by the authoritative religious group in unique contexts. The utility
of abnegation in the context of the holy life addresses and defines the radical distinc-
tion between orthodoxy and orthopraxy. It is thus apparent how the Buddhist path is
understood as a path of practice rather than of speculation or empty theory. The stan-
dard assertoriclogic of religious adherence - framed as apodictic city - is noticeably
absent in Buddhist teachings and replaced with the dialectic of skillful livelihood based
in empiricism.

The person who strives for a higher (more noble or holy) mode of life understands
that it is superior to refrain from base and unskillful actions. The benefit derived from
such abnegation is understood to be two-fold; both the practitioner and the broader
community benefit directly from the restraint. Abnegation is the external form that
the holy life takes, but it is consecrated with the sacrifice of the fictional self. In other
words the destruction of the selfish hedonic ego provides the psychic fuel for socially
conscious action to manifest.

The wisest teachings are only given social agency to the extent that people apply
them into their lives. Paying tribute to the intellectual understanding of one’s own
22
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selfless nature the reified self is figuratively destroyed, abandoned as a fetter that in-
hibits the full articulation of the potential for sentient life to rise to. Having resolved
as such to remove the idolatry of the self from the personal motivations for action,
abnegation or restraint becomes the currency by which one articulates this resolve.

The purpose of sacrifice is to restore harmony to the community, to reinforce the so-
cial fabric. The act of figurative self-sacrifice is thus used to inform the cultural narra-
tive of a given community with the explicit goal of manifesting harmony therein. Ab-
negation is thus understood intellectually and pragmatically on the Buddhist path.
Blind or speculative reasoning is replaced on the Buddhist path with tangible benefit
to the individual and community. As a spiritual practice aimed at improving the life of
the individual and broader community Buddhism is arguably perfect when understood
correctly.

With regard to the individual the benefits of the holy life of restraint are most evident.
Through the awareness of more perfect modes of life and undertaking the effort to
emulate them one allows for the ideal to manifest. In a more practical sense, there is
the tangible individual benefit of perceiving less stress as a result of clinging to condi-
tional states. As imitation and emulation of the absolutely emancipated ideal, abnega-
tion is the undisputed perfect form of practice, addressing the relinquishing of inher-
ently selfless, reified abstractions.

Viewed from a social perspective the complete genius of abnegation as spiritual prac-
tice surfaces. Resolving to live a more holy life the individual refrains from unskillful
activity as an explicitly spiritual practice. As a result, articulation of that spirituality
attains an economic and social character that is distinctly ethical. It is important to
understand that the ethical framework of person on the path is not rigid or inflexible
but rather responsive to and illustrative of the dynamic nature of life.

Abnegation preformed at even a modest level as a form of right livelihood, affects di-
rectly the conventional world and manifests positively in society. To the degree that
individuals actively understand their social responsibility in terms of abnegation, the
world tangibly improves. This point is as salient and evident in private enterprise as it
is in governance. Abundantly self-evident problems with neo-liberal capitalism are di-
rectly addressed through this manner of reasoning, while also affecting to the purifi-
cation and emancipation of the being.

The Buddha’s path of purification, while not distinctly ‘religious’ involves the ritual of
self-surmounting and abnegation. The genius of this spirituality stretches far beyond
the contentedness and ultimate emancipation of the individual, but as a path of prac-
tice manifests in immediate social utility.
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As the title of the sutta suggests the discourse is
about knowing the dhamma truthfully. This, in fact,
is the primary objective of the Buddha’s teaching
that one should ultimately understand the
dhamma (truth/reality) properly and be freed from
all existential problems. Dhamma, in point of fact,
is an ambiguous term covering diverse meaning
depending on the variety of contexts." Acariya
Buddhaghosa presents fourfold meanings to the
term, namely, 1) guna (quality or virtue), 2) desana
(instructions), 3) pariyatti (teachings in the canon),
and 4) nissatta or nijjivita (impersonality or soullessness nature of phenomenal exis-
tence).” For him the term dhamma, occurring in the texts at any given point, repre-
sents at least one or all of the four meanings. A careful observation reveals that each
aspect of dhamma has the characteristics of others in it. In more general terms,
dhamma could be understood as a set of ethical instructions, the guidelines for men-
tal culture, their philosophical/doctrinal explanations, and the spiritual achievements
—the truth realized by the practice.

'See: Kalupahana, D. J. (1998). Dhamma (1). Encyclopedia of Buddhism. Vol. IV.
*Nyanatiloka, p. 97; Davids, pp. 376-380.
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This particular sutta, however, discusses the importance of acquiring a clear knowl-
edge of the dhamma, its faithful practice resulting in the good of oneself and others,
and an effective way of achieving both the objectives. Although the sutta was directed
to the bhikkhus, who, on account of their achievements in regard to the knowledge
and practice of the dhamma, obtains certain gains from the common-folk, it is equally
significant for anyone who desires to taste the ambrosia of the dhamma, but is not
aware of any effective way to get to that.

Summary of the Sutta:

This is the fourth discourse in the Mahavagga of the Sattakanipata of the Anguttara
Nikaya (A IV 113-17). The sutta begins by saying that ‘a bhikkhu, possessing seven
qualities, is worthy of five gains — adoration, hospitality, offering, honor, and produc-
ing merits for people — (sattahi bhikkhave, dhammehi samanndgato bhikkhu Ghuneyyo
hoti pahuneyyo hoti dakkhineyyo hoti afjalikaraneyyo hoti anuttaram pufifiakkhettam
lokassa). *The seven qualities are, namely, ‘being skilled in teaching, in meaning,
knowing oneself, knowing the limit, knowing the proper time, knowing the assembly,
and knowing differences among individuals’ — (idha bhikkhave bhikkhu dhammaffid ca
hoti atthafifiG ca attafitu ca mattadia ca kalaAid ca parisaiit ca puggalaparova-
ranfd ca). The Buddha then proceeds to enumerate each quality systematically with
necessary details. At the end of the sutta while discussing the seventh quality the Bud-
dha presents a progressive path leading to the obtainment of true knowledge and
practice of the dhamma culminating in the benefit of both oneself and others (atta-
parahitaya).

Discussion:

The sutta represents actually three significant aspects in it —

1) a bhikkhu should be properly skilled in the teachings of the Buddha,

2) he should well carry on his monastic duties according to the dhamma, and

3) he should not keep his wisdom within just himself, but communicate it rightly to
the devotees or different assemblies that come to meet him.

Thus the sutta is centered on the fundamental motive of the Buddha, that is, compas-
sion (karuna). For he realized that people are constantly living in pain and agony due
to their ignorance (avijja) and craving (tanha). So, he is seen to have asked his disci-
ples to carry on the job of delivering the dhamma for the benefit and happiness of the
multitude.? But the prerequisite before embarking on such a journey, as it is men-
tioned in this sutta, is that the bhikkhu should possess seven specific qualities/factors,

3All the pali quotations have been taken from the CSCD (version: 4.0.0.15). (1995).

*D 11 45; S 1105 etc.: caratha, bhikkhave, carikam bahujanahitaya bahujanasukhdya lokanukampaya
atthdya hitdaya sukhdya devamanussanam, md ekena dve agamittha, desetha, bhikkhave, dhammam
adikalyanam majjhekalyanam pariyosanakalyanam sattham sabyaiijanam kevalaparipunnam
parisuddham brahmacariyam pakasetha.
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because without these factors he is neither qualified to teach the dhamma nor worthy
of receiving any reverences from people, and even if he does so, it would not be in
accordance with the law (dhammaffid na hoti) and thus rather than preserving the
Buddha’s dispensation (buddha-sasana) he would actually be responsible for its de-
generation.

The five gains that the bhikkhu should obtain appear in the list of the nine attributes
of the noble community of bhikkhus (Gryasangha). The four attributes which usually
precedes the five gains among the nine are: supatipanna (practicing well),
ujupatipanna (practicing up right), Adyapatipanna (practicing rightly) and
s@micipatipanna (practicing correctly).” These four attributes actually seem to be a
rightful practice which leads to the obtainment of seven factors that qualify him of
receiving the five gains. The following chart makes it quite clear.

The proper Path Seven-fold Qualities Five-fold Gains
Skilled in dhamma
Practicing well Skilled in meaning Worthy of adoration
Practicing up right | Knowing oneself Worthy of hospitality
Practicing rightly Knowing the limit Worthy of offering
Practicing correctly | Knowing the proper time | Worthy of being honored
Knowing the assembly Excellent filed of merits
Knowing the individuals

Let us now look at the seven qualities one by one that a bhikkhu should be acquainted
with.

Being Skilled in Teaching: The teaching referred to here is the nine-fold divisions
(navanga) of the Buddha’s instructions, namely,

1)discourse (sutta), 2) narratives of mixed prose and verse (geyya), 3) explanation
(veyyakarana), 4) verses (gatha), 5) joyful utterances (udana), 6) teaching called ‘thus
it is said’ (itivuttaka), 7) birth stories (jataka), 8) wonderful events (abbhutadhamma),
and 9) dialectical discussions (vedalla).® This seems to be one of the earliest classifica-
tions of the Buddha’s teachings. The Ceylonese chronicle Dipavamsa mentions this
classification to take place during the first council after the parinibbana of the Buddha

>The complete formula expressing nine qualities of the sarigha as found (together with the qualities of
the buddha and the dhamma) in D 11 93; M 1 37 etc. is as follows: suppatipanno bhagavato
savakasangho, ujuppatipanno bhagavato savakasangho, fidyappatipanno bhagavato savakasangho,
samicippatipanno bhagavato savakasangho yadidam cattari purisayugani attha purisapuggald, esa bha-
gavato savakasangho ahuneyyo pahuneyyo dakkhineyyo arijalikaranivo anuttaram puniniakkhettam lokas-
sa’ti.

Norman (1983) pp. 15-16 gives details about what each of the nine limbs (ariga) actually refers to
among the vast body of the teachings contained in the Pali Canon.
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(Norman, 1983, p. 16). Initially the
teachings have been presented as
two categories, that of dhamma
and vinaya.7 Acariya Buddhag-
hosa, however, presents several
classifications of the teachings, of
which the classification into three
baskets (tipitaka) is the most
popular one.? Hintiber opines that
it is not clear why this designation
is used to classify the teachings
(1996, p. 7).

However, among the nine divisions some of them correspond to some independently
existing texts such as Udana, Itivuttaka, and Jataka which belong to the last collection
of the Sutta Pitaka. | fully agree with Norman (1983, p. 16) that these divisions do not
refer to the separate texts existing in the canon but to the nature of descriptions of
the teachings. It is quite understandable because most of the texts in the Khuddaka
Nikaya are said to be later additions. So, strictly speaking, ‘being skilled in the
dhamma’ may refer to having a deep understanding of the dhamma contained in the
first four Nikayas of the Sutta Pitaka and the Suttavibhanga and Parivara sections of
the Vinaya Pitaka (Norman, p. 18). However since the Khuddaka Nikaya, the Khandaka
Section of Vinaya Pitaka and the entire Abhidhamma Pitaka are logical and thoughtful
development of the Pali Canon, knowing the dhamma truthfully should mean to have
a clear insight of the Tipitaka in its all aspects.

Being Skilled in Meaning: What is implied by this factor is that just remembering the
texts by heart is not sufficient, if one does not know their true meaning. Thus a bhik-
khu is expected to have an understanding of the intended meaning (attha) of the
teachings thoroughly as ‘this is the meaning of this’ and ‘this is the meaning of
that’ (ayam imassa bhasitassa attho). It is important because without understanding
the proper meaning one might interpret the teachings wrongly and thus it would
rather lead to harm than benefit of the multitude. In fact, it is stated in the Anguttara
Nikaya that by explaining ‘what is true’ as ‘not true’ and ‘what is not true’ as ‘true’
one causes harm and ill-being to the multitude.’ Therefore, it is urgent that the bhik-
khu should be able to distinguish between the proper and improper meaning of the
doctrine. As regards to the meaning the Pali literature presents two distinct categories
of teachings, namely, nitattha and neyyattha. The former refers to the teachings

"D 11 154: yo kho ananda maya dhammo ca vinayo ca desito paiiiiatto so vo mamaccayena sattha ti.
¥Norman, 1983, p. 15 (cf. Sp 16, 18-22).

°AT18: “ve te, bhikkhave, bhikkhii adhammam dhammoti (ca dhammam adhammoti ca) dipenti te,
bhikkhave, bhikkhii bahujanaahitaya patipannd bahujanaasukhdaya, bahuno janassa anatthaya ahitaya
dukkhaya devamanussanam. bahuiica te, bhikkhave, bhikkhii apufiiam pasavanti, te cimam
saddhammam antaradhdapenti’ ti.
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whose meanings are already ‘drawn out’ and thus no further explanations are re-
quired, and the latter denotes to the teachings whose meanings are implicit and re-
quired ‘to be drawn out’ (Karunadasa, 1996, p. 25; 2010, p. 59). Beside that, there is
another famous classification of the teaching representing two types of truth, that of
ordinary (sammuti-sacca), and that of ultimate (paramattha-sacca). It is said that one
cannot grasp the teaching properly without understanding the distinction between
the two truths.

Knowing Oneself: This factor opens up the possibility to reflect upon one’s own un-
derstating of the teachings studied and practiced. Here happens the self-examination
process where a bhikkhu knows himself clearly how far he has come in conviction
(saddha), virtue (sila), learning (suta), liberality (caga), wisdom (pafifia), and prompti-
tude (patibhana). This is truly a very important factor in the learning process. This al-
lows one to be aware of his limitations. The Buddha himself in the first week after the
attainment of enlightenment reflected and examined thoroughly in regular and re-
verse order his knowledge before delivering it to the public (Vin | 2: atha kho bha-
gava......paticcasamuppadam anulomapatilomam manasakasi).

Knowing the Limit: A bhikkhu should practice moderation in regard to the four requi-
sites (catupaccaya) — robe (civara), alms food (pindapata), lodging (senasana), and
medicine to cure any sickness that arises (gilanapaccayabhesajja). These four basic
requisites are necessary conditions for a bhikkhu to carry on his learning of the doc-
trine (dhamma) and the mental cultivation (bhdvana). He needs to be very conscious
about the requisites so as not to fall into the trap of likes and dislikes. Otherwise they
will be a hindrance instead of an aid in the practice. Elsewhere it is mentioned that
when bhikkhus, instead of cast-off cloths, ordinary alms food, living in wilderness and
so on, would be desirous of fine robes, alms food, lodging etc. that would be a time
for the degeneration of the true dhamma [A 11l 108]. It is because to obtain these reg-
uisites they would do whatever it takes, so the Buddha asked the bhikkhus to be
aware of such a danger and make effort to be rid of it (tam vo patibujjhitabbam,
patibujjhitva ca tassa pahandaya vayamitabbam).

Knowing the Time: As an ardent follower of the monastic life, a bhikkhu should be
aware of his daily activities. Apart from his monastic duties in the temple he should do
the following activities regularly — recitation of texts (uddesa), discussion (paripuccha),
making effort (yoga) in learning and meditation and going for seclusion (patisallana).
A bhikkhu should know the time for performing these activities so as to keep on the
right track in the practice.

Knowing the Assembly: This factor represents the Buddha’s concern for the social
groups. The Buddha advises here that a bhikkhu should distinguish among different
gatherings of people such as the gathering of Warriors, of Brahmins, of Householders,
and of Ascetics and so on, and attend to them accordingly. This is important to know
because people of diverse social strata and occupation will come to the bhikkhus for a
discussion, debate, advice and so on. Of course, their needs and demands will not be
the same, so he should be skillful in his communication with them. This is seen in the
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Buddha’s life too. Depending on the
needs, characters and social strata of
people the Buddha provided guidance.

Knowing the Differences among Indi-
viduals: This last factor shows that a
bhikkhu should also have an under-
standing of the specific character of
individuals. In regard to the specific
character of an individual the Buddha
says that there are basically two types
of individuals — ones that wish to see
the noble ones (dassanakama), and
the ones that do not wish (na dassana-
kama). Among those that wish to see
the noble ones are some that desire to
listen to the dhamma (sotukama).
Among those that desire to listen to
the dhamma are a few that listen to it
attentively (ohitasota). Among those
that listen to the dhamma attentively
are a few that keep what is heard in
mind (dhdreti). Among those that keep
what is heard in mind are some that investigate them (upaparikkhati). Among those
that investigate what is heard are a few that follow the dhamma in line with the
dhamma (dhammanudhammapatipanna), having thought about the dhamma
(dhammamafiadya) and their meaning (atthamaffiadya). Among those that follow that
dhamma in such a manner are some that practice them for the benefit of oneself and
others (attahitdya ca parahitdya ca). The Buddha praises them and censures those
that act otherwise.

This is a complete and authentic path presented here by the Buddha to understand
the true dhamma. This shows that knowing the dhamma truthfully is a progressive
and enduring process. The path should be compared with the three types of wisdom
acquired through hearing, thinking and mental cultivation. A persistent effort is re-
quired to reach to the final point where one is not only acquainted with the true
knowledge of the dhamma but is one who follows a life according to it and without
keeping the knowledge within himself he shares it for the happiness and benefit of
others. This is when a bhikkhu truly becomes one who follows the dhamma rightfully
(dhammaniu). He is thus called one who dwells in the dhamma (dhamma-vihari) — (A
I 68).

The path is presented together with the threefold learning/ wisdom in the following
chart:
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" | Act benefiting oneself & others ‘ J Don'’t act for the good of any |
| Wisdom through cultivation |—-
| Practice a-:cordmg to the dhamima ﬁ Don't practice |
i /
" | Investigate into \'.hat is heard Don’t investigate |
‘ Wisdom through thinking |—-
] L Bear in mmd what is heard K’ Don't bear in mind what's heard |
1 "
" | Listen with full attention [ ‘ Don’t listen with full attention |
‘ Wisdom through hearing |—- 1 "
L Wish to listen to them ‘ ‘ Don’t wish to listen to them |
1
| Wish to see the noble ones [ ‘ Don’t wish to see noble ones |

NS

‘ A certain individuals

Concluding Remarks: On the one hand these seven factors are required to be prac-
ticed by a bhikkhu for his own development in the path, on the other hand they make
the bhikkhu qualified and skilled in contributing to the righteousness and peacefulness
of a society. Due to his possession of these factors, a bhikkhu obtains five gains from
the ordinary folk and in return he guides them according to the true dhamma. Thus
these seven factors bear great significance in the life of a bhikkhu especially in the
modern times when the practice of materialism has become a dominant force in al-
most all aspects of life. Since as much as the seven factors are important for a bhik-
khu, the seventh factor representing an authentic path leading to the understanding
of the dhamma truthfully is applicable to anyone wishing to walk on the path and
taste the ambrosia of the teaching.
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Introduction to Kharosthi

By Martin Grishev Lukanov (BA3 student)

_‘troduction

In this first of series of articles on the Gandharf,
a language that in the past quater of century or
so is slowly becoming recognized as one of the
most important Buddist tongues, together with
Pali, Sanskrit, Chinese and Tibetan, | plan to take
a less safe approach by introducing Kharosthi,
the writing system used for Gandhari, first. This
is due to the fact that being a visual
representation of a language, the writing system is often what is left as an artefact
after the tongue it belongs to, disappears. Moreover, | believe that each alphabet
represents not only the structure of its language, but also the aesthetic inclinations of
the users of the said language. For this reason, among many others, | find writing
systems to be very important for the correct understanding of any language. This is
even more so in the case of Gandhari and Kharosthi.

Kharosthi

Kharosthi is one of the two main Indian writing systems, together with Brahmi. Even
though both scripts share many similarities, such as being abudiga’ ones and having
special letters for certain conjunct consonants, there are a number of very important
dissimilarities.

The most visible difference between both is that while Brahmt is written from left to
right, Kharosthi, like Aramaic and the scripts derived from it, is written from right to
left. This makes it the only Old Indic script written in this manner.

The second large difference is that while Brahmi has been used to write a number of
different Prakrits, and has influenced an astounding amount of derived scripts’,
Kharosthi was used exclusively for Gandhari® and has no scripts derived from it.

Name

A large number of names such as I"alphabet du nord-ouest (alphabet of the North-
West), Arian Pali, Arianische Schrift (Aryan Script), Bactrian Alphabet, Bactro-Arian,
Cabulese, Gandharian, Kabulian, Kapur-di-giri, and others, was used for the script

'A syllabic alphabet (such as Tibetan, Devanagari, etc.) as opposed to segmental one (for example the
English)
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when it was first discovered in the 19" Century. The current name was proposed for
the first time in 1886 by Terrien de La Couperie, and it is based largely on an old
Chinese translation of Lalitavistara, containing a reference to a script written right to
left and also the Arapacana syllabary. Similar names, like kharosti, khalosti, karotti,
kharosti, kharastri, kharotthi and kharrotthiya, are found in Buddhist and Jaina texts.?

It is uncertain what the etymology of the name is and, according to Glass, unless
further evidence is found out, it is best to consider it as a Sanskritization of an Old
Iranian term.

Origin

It is almost unanimously accepted that Kharosthi has been derived from Aramaic, as
proposed by Biihler in his The Origin of the Kharosthi Alphabet from 1895. The main point
in the support for this hypothesis is that some of the Kharosthi graphemes are almost
identical, similar or visibly influenced by ones in the Aramaic alphabet. Examples for
possibly clearly derived letters are the Kharosthi a (9), ca (%), da (5), na (9), ba (1), ya (A),
ra (7), va (), sa (1), sa (P), za () and ha (2) and the Aramaic alep, sadeh, dalet, nun, bet,
vod, res, waw, het, samek, zayin, and he. Other letters correspond to Aramaic ones in sound
but not in shape — ma (©), la (7), and sa (P) and mem, lamed and sin, for example.’ This

makes the hypothesis of Aramaic origin not a very firm one, but the most acceptable at the
present moment, when the study of Kharostht paleography is still relatively young.

Regarding the development of the graphemes, there are two main hypotheses sup-
ported by academics — one claiming that the script has been artificially created by a
single scholar or a team of scholars as a single work, while the other stating that it has
developed naturally over a period of time. The latter hypothesis sounds much more
plausible in this writer’s opinion, because the script lacks certain features of the ones
created by a single individual or a team, Cyrillic for example. According to Andrew
Glass, who also holds the view that the writing system has evolved organically from
Aramaic over a big period of time, there are four stages of development.® They are
going to be briefly described below:

Indo-Aramaic (from 500 BCE to around 330 BCE)

Letters for Indic phonemes, which do not exist in Aramaic have been created during
this period. The graphemes for tha, bha, and fia have been most probably created
then.

2A list of contemporary alphabets derived from Brahmi includes Asamese, Bengali, Burmese, Devana-
gari, Gujarati, Gurmukhi, Japanese, Javanese, Kannada, Khmer, Korean, Lantsa, Malayalam, Oriya,
Tamil, Telugu, Thai, Tibetan, Shan, Sinhala and others.

3 According to some scholars the script was used for Sanskrit in the final years of its existence, but that is
a mistaken view. The truth is that by that time Gandhar1 was virtually indistinguishable from Sanskrit,
save for a small number of peculiarities due to re-Sanskritization.

*Salomon 1998,p.50

>Glass 2000, p.15-16

%Ibid. p.19-20
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Proto-Kharosthi (around 330 BCE)

The letters a (7), ka (W), kha (S), ga (¥), ca( 3), ta (2), da (5), na (3), pa (b), ba (1), ma (©),
ya (A), ra (7), va (), sa (1), sa (P), sa (P), and ha (2) have been most probably been created
during this period, because they most closely resemble Aramaic graphemes or phonemes.
They were created either by direct borrowing from Aramaic with either a slight modification
or a bigger one, in order to differentiate similarly looking letters. The letter for za (¥) was
also most probably created during this period, in order to write loan words (Persian, for
example) or non-Indic names. In this period the vowel indications were probably not yet
developed and words were written without any vowel signs, even the inherent vowel a.

Early Kharosthi

The vowel signs have been created during this period, including the inherent a.
According to Glass, a has become formally inherent in all consonants through a
conscious decision based on the fact that it is the most common vowel in Gandhart
language, occurring more than 50% of the time in some texts.” It is uncertain whether
that is the most logical reason, or simply it was influenced by the neighboring Indic
languages. For the last thing to be possible, it would mean that Brahmi predates
Kharosthi and, as stated above, this is not very certain.

During this period the vowels i, u, r, and o, and the consonants ha (2), cha (%), ja (V), ta (7),
tha (7), da (Y), dha (T), na (1), dha (%), pha (h) were developed by changing the vowels of
their related phoneme - an occurrence similar with the evolution of Brahmi-derived scripts.®
The evolution towards an abudiga-type script would mean that most probably during this
period signs for conjunct consonants were created, as well as the anusvara.

Kharosthi proper

The development Kharosthi was finished by the time of the Asokan inscriptions in
Shahbazgarhi and Mansehra from middle 3" Century BCE. Other signs, such as virama,
visarga, and other were created in the years afterwards, for they are found in later
texts but not in the aforementioned inscriptions.

Kharosthi foot marks

One of the most notable features of the script, together with it being written from right to left,
is the existence of various footmarks or flourishes written most often at the bottom of letters
or added to their right limb. Some of these flourishes have lead many people who have tried
in the beginning of the KharosthT studies to transcribe and compare Gandhart to mistake one
letter for another and as a consequence to misunderstand the language. The easiest to mistake
were y (A) and r (7). On the other hand, the foot marks have proven helpful on a number of
occasions in determining a value of a letter in the cases when the top parts are missing.

’See Khotanese Dhammapada, in which letter a occurs 6730 times, or 58% of the time.
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There was almost certainly no rule for using foot marks, because not all scribes use
them and even the ones that do fall into a couple of categories — the ones who use
them all the time, the ones that use them only sporadically, and the ones that use a
very complex array of different foot marks, associating each with a different letter.

In the folios Glass examines in his thesis’, he distinguishes ten different types of foot
marks, but there are most probably more to be found in recently discovered manu-
script collections, such as the Split and Bajaur. From the investigated manuscripts, it is
obvious that the foot marks evolved and became more complicated as the script itself
grew and became more widely used, because the oldest manuscripts have almost no
foot marks and if they do, the marks are less sophisticated from the ones found in
later manuscripts.

The foot marks have been very helpful for Kharostht paleographers and historians for
dating manuscripts and trace developments in the writing, writing techniques, and
relationships and influences between different scribes.

Writing tools

The script was almost exclusively written with reed pens on birch barks. Reed pens
need to be sharpened relatively often in order to write clearer, more legible letters.
The frequency and technique of sharpening depended on the scribes with some
sharpening the pen after every couple of letter, while others - less often.

Kharostht script on a wooden plate, National
Museum, New Delhi.

Paper strip with writing

in Kharosthi. 2-5th century CE,
Yingpan, Eastern Tarim

Basin, Xinjiang Museum.

Stupa veneration scene at Chilas 11
with a Kharosthi inscription: “By
Pusia, resident of Oni.”

’The Khotanese Dhammapada, the British Library Collection, the Senior Collection, and the Schayen
Collection
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Kharosthi studies

The first definitive study of the script was published in 1904 with a small amount of
subsequent ones, because until the finding of the British Library and Senior collection
scripts, there was a very small amount of material containing the script. Thus, these
studies can be considered as nothing more than preliminary, and often quite flawed
ones.

With the findings of many new Gandhari manuscripts in the recent years, the lan-
guage, and together with it, Kharosthi studies are at their peak with a small number of
specialists, such as Andrew Glass and Richard Salomon, working in the field of
manuscript paleography in order to trace and understand the development of the
script together with the language. This is very helpful for the better understanding of
the development of the Buddhist literature and the spread of Early Mahayana
Buddhism to China.
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Kharosthi manuscript from the
kingdom of Shanshan.

Silver coin of the Kuninda Kingdom, c. 1st
century BCE.

Obv: Deer standing right, crowned by two
cobras, attended by Lakshmi holding a lotus
flower. Legend in Prakrit (Brahmi script,
from left to right): Rajnah Kunindasya
Amoghabhutisya maharajasya ("Great King
Amoghabhuti, of the Kunindas").

The Indo-Greek Hashtnagar Pedestal

Rev: Stupa surmounted by the Buddhist symbolizes bodhisattva and an-
. cient Kharosthi script. Dated to 384 of
symbol triratna, and surrounded by

) ) - unknown era. Found near Rajar in
aswastika, a "Y" symbol, and a tree in rail- Gandhara, Pakistan. Original is exhib-
ing. Legend in Kharosthi script, from right to ited at the British Museum.
left: Rana Kunidasa Amoghabhutisa Maha-
rajasa, ("Great King Amoghabhuti, of the

Kunindas").
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Leadership

Qualities

as explained in the
Cakkavatti Sthanada
Sutta

By Chhen Sela (MA 2 student)

_he
he conceptual tendency, peace and development

of humanity, has been figured out for more than
2600 years ago, but because of the proliferation of
worldly convention, the separation and discrimina-
tion are gradually rooted into the human mind and
eventually they become part of human life. Although
Buddhism has been the primary inspiration behind
many successful civilizations, the source of great cul-
tural achievements and a lasting and meaningful
guide to the very purpose of life, the understanding
and practice of Buddhism are considerably limited
since most people, in particular Cambodian people, have viewed Buddhism as a sys-
tem of belief or worship rather than seeing its core value. Buddhism, however, whose
final purpose is to attain enlightenment, also shows the way to obtain a happy and
peaceful life. Obviously, happiness, peace and development are the common goals of
humanity which implies the truth of co-existence which one does not live alone, i.e.
each one inspires one another, especially the leaders of the family, organization, com-
pany, and society and so on. A leader indeed is valid in any arena —war, politics, busi-
ness, religion and any endeavor that requires the ability to inspire and mobilize the
efforts of a group in the service of such common goal. Therefore, this article intention-
ally demonstrates the tips on how to be a good leader, or for anyone preparing to
step into a leadership following the noble teaching of the Buddha. The essential and
eloquently expressed principles on Buddhist leadership will motivate leaders to guide
with good-will and compassion and show them how to identify and achieve what is
best for the individual and group.
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The Buddha’s teachings of peace and happiness which were directly related to the
leadership arena were intended to promote both material as well as spiritual standard
of the rulers or the governing bodies for they have the responsibility and obligation to
develop the living condition of the people which enable them to follow the path for
freedom. In the material sense, peace and development of humanity are entirely in
the leaders’ hands of each particular group. In a number of occasions, the Buddha has
enumerated that the righteousness of the ruler or ruling party is a fundamental condi-
tion for the well-being of the citizens. Once in Cakkavatti Sthanada Sutta, the Buddha
depicted his teachings on a worldly and practical level, which is about the universal
monarch (cakkavatti) as a Dharma-based king (dhammaraja) and what defines him is
the “wheel-turner’s code of duties,” and he brought forward this most crucial quality
of the ruler in the name of an advice given by an ex-righteous king who was a Univer-
sal Monarch to his son, who was the successor to the throne and who turned un-
righteous as follows:

“Yourself depending on the Dhamma, honoring it, reveling in it, cherishing it, doing
homaage to it and venerating it, having Dhamma as your badge and banner, acknowl-
edging Dhamma as your master, you should establish guard, ward and protection ac-
cording to Dhamma, for your own household, your troops, your nobles and vassals, for
brahmins and householders, town and country folk, ascetics and brahmins, for beasts
and birds. Let not crime prevail in your kingdom and to those who are in need, give
property.’

The Sutta precisely emphasizes leadership based Dhamma which is a fundamental

'Digha Nikaya: The Long Discourses of the Buddha, Trans., Maurice Walshe (Boston: Wisdom Publica-
tion), pp. 396-397.
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policy to construct the quality of the wheel turning monarch that has been explained
as the leader who arises in the world for the welfare of multitude, for the happiness of
multitude, and out of compassion to devas and humans.” Thus the implication of
Dhamma in connection with leadership should be mentioned as a duty fitting the
leader’s station’, but it also has the pregnant sense of “the truth, true teaching, and
proper practice”.* In this context, the Universal Monarch rules the world by following
the Dhamma is called Dhammaraja who in addition processes the ten principles, Dasa-
rajadhamma, which were believed to be the factors for the prosperity and the secu-
rity of the people. They are generosity, morality, liberality, uprightness, gentleness,
self-restraint, non-anger, non-hurtfulness, forbearance, non-opposition’ to will of the
people. These ten principles are extremely important for a ruler or leader to bring
peace, happiness and development for their people.

The paper of Peter Gyallay-Pap, “Reconstructing the Cambodian polity: Buddhism,
kingship and the quest for legitimacy” indicates the social implications of this with
these words:

In the Theravada Buddhist king, birth was replaced by the virtue of the Dhamma, the
law of nature to which the ruler was also subject. The post-Angkorian king was no
longer a devardja, but righteous ruler, or Dhammaraja, a moral human being who,
ruling in a personal way, was considered a father to his people, assuring their happi-
ness by respecting the Buddhist laws. In the eyes of the common people to whom this
new faith appeared to have a particular appeal, a king who did not adhere to the
Dasarajadhamma was considered unworthy to rule and would lead his kingdom to
ruin.’

Cakkavatti Sthanada Sutta specifically to some extent characterizes the duties of a
ruler as the crucial ground for the welfare and happiness of the people. If the ruler
fails to implement the duties to promote the well-being according to Dhamma, for his
own household, his troops, his nobles and vassals, for Brahmins and householders,
town and country folk, ascetics and Brahmins, for beasts and birds, and those who are
in need, it has been mentioned in the Sutta that the moral conduct of men will be
definitely declined, and they eventually become poor. When the leader or authorities
fail to remove and prevent widespread poverty, or introduce reforms too late, the cu-
mulative effect is a general social decline which leads to violence, killing, corruption
and social disorder. Buddha, then, in the Kitadanta Sutta describes that physical and

*Anguttara Nikaya: The Numerical Discourses of the Buddha, Trans., Bhikkhu Bodhi(Kandy: Wisdom
Publication, 2012), p. 167.

3The implication of the term Dhamma in this context means duties fitting the station.

*Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms & Doctrines (Kandy: Buddhist Publica-
tion Society, 1980), p. 97.

>Sallie B. King, Being Benevolence: The Social Ethics of Engaged Buddhism (University of Hawai’i
Press), p. 106.

Speter Gyallay-Pap, “Reconstructing the Cambodian Polity: Buddhism, Kingship and the Quest for Le-
gitimacy,” in lan Harris edit, Buddhism, Power and Political Order (London: Routledge, 2007), p. 77.

38



Articles i >

capital punishments are not the skillful means to resolve such calamities. This Sutta
further suggests a formula for removing poverty by providing better economic condi-
tions and employment opportunities for the people so they can eradicate crime and
violence. It states that:

1) farmers should be provided with grain and other facilities for agriculture,
2) traders should be lent capital for business activities,

3) employers should be paid adequate wages and salaries, and

4) taxes should be exempted from those who are in financial distress.

When people have better economic conditions and meaningful opportunities to earn
a sufficient income they will concentrate on their work.” The need for stealing, lying,
violence, and other social crimes would gradually disappear and as a result the entire
community will be happy, peaceful, and prosperous. In this process, the Cakkavatti
Sthanada and Katadanta Suttas suggest that the cooperation between the king
(leader) and the people should be established in creating the material, moral, and so-
cial security. Following that, the ruler who is reckoned best and lives righteously, the
others do so, too. The whole land dwells in happiness if the ruler lives aright in accor-
dance to Dhamma.

In short, the leader who is endowed with Dhamma undoubtedly brings like-minded
people together to accomplish remarkable things. The Cakkavatti Sthanada Sutta in-
deed provides the great peaceful strategy for a leader to be a great leader who is ca-
pable to bring about world peace, development and integrity of humanity through the
cultivation of positive feelings and attitudes such as love, friendship, loyalty, courage,
good humor, enthusiasm, peace, serenity, patience, trust, tolerance, prudence and
responsibility deeply into the human heart. Therefore, by learning the noble teachings
of the Buddha, as the world citizen, it is respected to be taken every day the opportu-
nities to serve other people, provide them love and happiness in the compassionate
and wise manners. The inspiration for unity is crucially important, that is to be said,
coming together is the beginning, working together is a progress, and maintaining a
relationship is the dispensable prosperous united community, which is so-called a non-
declining community. One’s own individual deeds consequently influence the world as
said by Mahaghosananda, a Peaceful Heart makes a Peaceful Person. A Peaceful Per-
son eventually makes a Peaceful World.

"Maurice Walshe, pp. 135-6.
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ﬁroduction: Indian literature has a long history begin-

ning from the Vedic period. Since then it has undergone a
few developmental stages until it culminates into the Clas-
sical Sanskrit Literature. Pali literature constitutes a huge
portion of the bulk of ancient Indian Literature. It also has
had a very significant influence on the succeeding literary
culture. Apart from the deep doctrinal value the palisuttas
are excellent pieces of literature and abounds in literary
elements. The suttas were composed in the method of
conversation with poetic form incorporated within. This
type of composition is said to have preceded the dramatic
kavya of the later period. Jatakas, on the other hand, are also excellent prose works
manifesting Buddhist ethical teachings. In the entire pali literature Theragatha and
Therigatha have special significance as the early poems. Gunaratna in his book “the
Message of the Saints” points out that these verses have a blending of poetic excel-
lence and sublimity of thought. In this essay | have attempted to explore the literary
devices used in the verse and how these techniques are compatible with the thought
and the way of expression of the versifier.

"BA (Honours) and MA (English literature), Chittagong University, Bangladesh; MA (Buddhist Stud-
ies), International Buddhist College, Thailand.
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Metrical Analysis and Scansion of the Verse:

1 234 567 8 91011

- — e = — " e — w ow —

Angarino dani duma bhadante

1234 567 8 91011

v —u — Y M e = v o= o

Phalesino chadanam vippahaya,

123 4 5 67891011

- e = = w = = e = e

Te accimanto'va pabhasayanti

1 23 4567 89 1011

B o —— = —

Samayo mahavira bhagirathanam.

1 23 456 7 891011

v — e = — w w — o —

Dumani phullani manoramani

1 2 345 67891011

o w— = e w — e —

Samantato sabbadisa pavanti,

12 345 6 78 91011

- - [P R

Pattam pahaya phalamasasana

12345 6 78 9 1011

Kalo ito pakkamanaya vira.

12345 6 7 891011

- o = o e owE= =

Nevatisitam na panatiunham

1 2345 678 91011

Sukha utu addhaniya bhadante,

1 234 567891011

—_ = W ow —_ = = e = W

Passantu tam sakiya koliya ca

1 23 4 567 891011

Pacchamukham rohinim tarayantam.

Translation:

“Crimson now, Sir, are the trees of the forest,
Having shed their foliage, they're eager to fruit,
(Their flowers are) blazing forth like brilliant
flames,

— Itis a luscious time of year, Great Hero.

The blossoming trees, so pleasing to the mind,
Spread their fragrance in every direction,
Surrendering their leaves and longing for fruit;
— The time has come to depart from here,
Hero.

It is neither too cold, nor again too hot,

The season is pleasant, suited for travel.

My Lord, let the Sakyas and Koliyas see you

— Facing westward and crossing the Rohini.”*

http://www.accesstoinsight.org/tipitaka/kn/thag/thag.10.01.0len.html. Accessed on 22. 07.2015
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Background: Kaludayin was the son of the chief minister of King Suddhodhana. After
the Enlightenment while the Buddha was residing in Rajagaha, King Suddhodhana sent
several messengers to invite the Buddha to visit his homeland. But all these messen-
gers, after listening to the dhamma were ordained and became his Buddha’s disciples.
Finally, Kaludayin was sent to request the Buddha to grace his homeland with his visit.
He agreed on the condition that he also can become Buddha’s disciple. Buddha ac-
cepts his invitation. Kapilavatthu was located to the west of Rajagaha. So the journey
was to be made westward. The river Rohini flows in between the Sakyas and Koliyas,
the father’s and mother’s home respectively. It was spring when the incident took
place. From the description of the verse we learn that Kaludayin had both a keen and
insightful eye to observe the natural beauty.

Theme: Apart from the main incident of a request being made to the Buddha by
Kaludayin, we may find at least four more themes in this verse such as:

(1) Natural Beauty: Natural beauty has been excellently delineated in the verse. From
the very first line to the end there is a vivid portrayal of nature with proper lan-
guage and imagery. The event takes place in spring. The first stanza offers images
of a forest which abounds with trees that have cast off their leaves and are waiting
to be re-filled with fruits and flowers. The second stanza is a progression of the
first describing the flowers that outspread their fragrance in all directions. The
third stanza points out that the weather is very comfortable because it is neither
cold nor hot, the typical condition during springtime.

(2) Motion: There is an indication of motion as the progression of time. We can infer
from the description that it is the time when the winter has just gone by and the
spring has set in. It happens in a cyclic way. Besides, the journey to be made by
the Buddha from Rajagaha to Kapilavatthu also suggests the motion. This journey
may have two implications such as- firstly the recurring journey within samsara
which is also implied by the cyclic turning of the seasons and secondly the journey
out of samsdra which is implied by the recent enlightenment of the Buddha who
has transcended the samsaric journey. Again the river Rohini may be another ref-
erence to the theme of motion and the phrase ‘crossing Rohini’ can be understood
as the crossing of samsara with the help of the dhamma.

(3) Time: As mentioned earlier it is the end of winter and beginning of spring. This
particular point of time has been closely observed by Kaludayin. According to him,
this is the perfect time for travel. Moreover, the word ‘time’ has been mentioned
twice by two different words such as samayoand kalo, bothin the fourth line of
the first and second stanza respectively. The first ‘time’ has been qualified by the
use of adjective ‘luscious’. This adjective has an implication of craving and desire.
In the case of the second ‘time’ the succeeding verb ‘to depart’ is noticeable. It is
not simply departure from Rajagaha to Kapilavatthu. This departure is from crav-
ing implied by ‘luscious’ and morebroadly from samsara.

(4) Impermanence: Finally, impermanence, a very fundamental doctrine of Buddhism
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is denoted in the verse. Along with the transformation from winter to spring, the
change occurs in the natural world. The leaves that fall down are revived. The
trees again become filled with leaves, flowers and fruits. This changing continues
without a pause. There is nothing permanent nor an everlasting state in the na-
ture as well as in the universe. This is the teaching of the Buddha.

Grammatical Analysis: Each stanza has a full stop ‘.’ mark at the end of the final line
implying that each stanza contains a complete speech which is divided in the middle
by a comma ‘,’ for the sake of convenience of smooth presentation. The entire verse is
presented in present tense form because the natural incident is an eternal fact that
occurs in a cyclic way. Vocative case has also been used twice, each time addressing
the Buddha after explaining the convenience of nature for the journey.

Phonological Analysis: The verse is written in a three stanza structure each stanza
having a quatrain and each line containing eleven syllables which is called tutthubba-
akkharachandha (syllabic metre). The stanzas are closely connected by the central
and supplementary themes of the verse. Besides, there is a smoothness in the style of
presentation. Every stanza begins with information which is augmented by added in-
formation and slowly descends with an entreaty offered to the Buddha.

Alliteration: The verse also contains alliterative words and sounds. For example- dani,
duma, samantato, sabbadisa, pavanti, pattam, pahadya, phalamasasana. This figure of
speech creates harmonious presentation of the speech.

Language and Imagery: There is a statement regarding the use of imagery that it is
better to show than to explain. Imagery performs this artistic task in literature. This
verse is rich with imagery delineating nature. The verse has at least two types of im-

agery.

(i) Visual Imagery: The very first word ‘crimson’ makes an appeal to the eye. Besides,
‘The trees of the forest’, ‘foliage’, ‘fruit’, ‘flowers...blazing forth like brilliant flames’,
‘The blossoming trees’, leaves’, produces a pleasant and attractive scenery in our
mind with this vivid description of nature. These imageries correspond to the themes
of the verse showing the motion of time and impermanence of nature.

(ii) Olfactory Imagery: The line ‘Spread their fragrance in every direction” evokes sen-
sation to the sense of smell. This imagery is significant in conveying the thematic mes-
sage of the motion of the dhamma. Just like fragrance spreads to all directions so do
the qualities of the dhamma.

Simile: The single simile used in the third line of the first stanza is ‘flowers are blazing
forth like brilliant flames’. It adds an important meaning to the theme of the verse.
Flowers signify beauty and aestheticism. But this beauty is also transient. Again, the
comparison with ‘flames’ points toward the effect of craving for the temporary
beauty.
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Tone: From the above discussion we come to know that the verse was spoken ad-
dressing the Buddha requesting him to make a visit to his home country. Through this
verse Kaludayin was attempting to acquire the consent of the Buddha. He was not just
explaining the natural beauty but presenting his argument as to why the time was
perfect to travel. At the same time he shows his aptitude in observation and keenness
in aesthetic feeling towards nature by excellently explicating the natural scenery. His
calm and smooth flow of presentation is also evident.

Symbol: First of all, spring is a symbol of prosperity, success and happiness. Besides,
the description of nature implies the change and impermanence of nature and explic-
itly suggests the propriety of the time for the visit which also implicitly hints at the
propriety of time when the world is going to experience peace and happiness by light
of the dhamma. This visit was very significant in Buddhist history because during this
trip numerous close friends and relatives of the Buddha attained the light of wisdom.

Conclusion: The above discussion presents the literary, critical and metrical analysis of
the verse from Theragatha and offers a deeper understanding of the verse. At the
same time it also exposes the profundity, keenness and ability of Kaludayin in observ-
ing and interpreting nature. There are many more verses uttered by other theras and
theris. These verses can also be scrutinized in the same way in order to acquire the
proper knowledge and perception of them. Moreover, it will also assist in understand-
ing the literary art and style used in that important early period.
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By Prof. Kapila“Abhayawa nsa/‘"

'™ (Vice Rector of Academic Affairs)

L%is really a pleasure to have this opportunity to de-

liver a brief Dhamma speech today. You all gathered to
this beautiful and charming meditation center today
with the intention of practicing meditation. | came to
know that you all are the staff members of the
Suranaree University. It is an obvious fact that today
Buddhist practices are mostly limited to the uneducated
normal Buddhist devotees. Therefore, first of all | must
say that | am very happy today for the reason that you
all are educated people who gathered here with the pur-
pose of practicing meditation.

As we all know, meditation in Buddhism is a means to
achieve the cessation of suffering which is the ultimate

aim of Buddhism. Suffering which can be identified with ourselves comes into exis-
tence as the result of mental defilements. If the meditation is practiced properly, it
leads to the eradication of mental defilements as its final results on the one hand and
on the other, it overcomes the mental distresses, agonies and depressions which we
are experiencing in our day to day life, as its immediate results. Both these aspects of
the result of meditation have been emphasized by the Buddha in the introduction of
the Satipatthana-sutta. Therefore, there is no doubt that the practice of meditation is
immensely valuable for the human life.
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In the practice of meditation, the most important thing to be remembered according
to Buddhism, is the fact that meditation is not itself a solitary act. It is an act which
should be practiced together with some other qualities. In the Mahacattarisaka —sutta
the Buddha has pointed out that there are seven factors which should be accompa-
nied with the mental concentration. Practicing meditation means nothing other than
cultivating mental concentration. Therefore, mental concentration or meditation is a
mental act which is supported by seven factors.

Those who wish to achieve the expected results from the meditation must necessarily
think of the supportive factors of the proper meditation without which meditation
would be for nothing. That is the reason why in the Buddhist path of liberation, which
is known as Noble Eightfold path, mental concentration (sammasamadhi) is occupied
in the eighth place after seven factors. All other preceding factors become supportive
factors or in other words, prerequisites for the meditation. If the meditation is not led
by those prerequisites or preconditions, it cannot be a Buddhist meditation which can
give rise to the cessation of suffering.

Amongst seven prerequisites, Right view is considered to be the most prominent and
leading factor as it is the forerunner of all other remaining factors. Without Right view
it is impossible to have other following factors for the reason that they all arise as the
result of Right view. Though the Right view is defined in different ways in Buddhism,
the main characteristic of it is the understanding of the truth of the world. According
to Buddhism, the truth of the world is nothing but the conditional existence which
manifests through three characteristics namely, impermanence (anicca), suffering
(dukkha) and soullessness (anatta). Understanding of these characteristics of the truth
constitutes in the mind. Right aspiration (sammasankappa) which can be analyzed into
three kinds of aspiration namely, renunciation (nekkamma), good will (avyapada) and
non-violence (avihimsa). These three aspirations necessarily imply respectively, being
free from lust, ill will and cruelty.

Right speech (sammavaca) and Right actions (sammakammanta) and Right livelihood
(sammaajiva) can be considered as the external manifestation of inner qualities of
threefold Right aspiration without which nobody can expect the purity of words, ac-
tions and livelihood.

Above mentioned five factors of Noble eightfold path are coming under two main divi-
sions namely knowledge or understanding (panfia) and conduct or morality (sila).
While Right view and Right aspiration represent the knowledge or understanding of
the practitioner of meditation, Right speech, Right actions and Right livelihood to-
gether constitute the aspect of conduct. According to the Buddha, knowledge and
conduct are the concomitant factors. Once the Buddha advocated that whenever
there is conduct there is knowledge and wherever there is knowledge there is conduct
(vattha silam tattha panna yattha panna tattha silam) and further, the Buddha has
emphasized that the knowledge is purified by the conduct and conduct is purified by
the knowledge (sila paridhovita pafifa, pafifia paridhovitam silam).
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In the Noble Eightfold path factors coming under knowledge and conduct are quite
conducive for a practitioner to have a persistent effort for the cultivation of the
wholesome state of mind and overcome the unwholesome state of mind. This persis-
tent effort is called Right effort (sammavayama) as it is directed in the proper way
which can yield the suitable background for the Right mindfulness (samma sati). Right
mindfulness is the immediate supportive factor for the Right concentration. It is the
mindfulness that keeps the mind firmly on the object of meditation without letting
other objects enter into the mind. In other words it is the unbroken attentiveness to
an object. Then only the practitioner of meditation can have the one pointedness of
the mind which is called sammasamadhi or Right concentration.

The forgoing explanation reveals the fact that the meditation becomes successful and
leads to the aim when it is practiced together with its prerequisite factors. Therefore,
negligence of the factors which support and condition the meditation makes the prac-
titioner away from the expected result of the meditation.
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In the practice of meditation, the most important
thing to be remembered according to Buddhism, is
the fact that meditation is not itself a solitary act. It is
an act which should be practiced together with some
other qualities.
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Sharing of experience on
2nd AEC Conference

By Swe Swe Mon (MA 2 student)

ﬂm grateful for the opportunity to share

my experiences during the 2nd AEC Interna-
tional Buddhist conference themed "Buddhist
Social Work and Education in AEC" which was
held on July 26, 2015 at Than Hsiang Temple in
Penang, Malaysia. As an MA student of IBC, |
presented my work titled “Theory and Practice
of Buddhist Monastic Education in Myanmar”
under the Buddhist Education panel.

All the information regarding with the Buddhist
Social Work and Education in the ASEAN region
was shared by 17 paper presenters of 7 ASEAN
countries (Thailand, Malaysia, Myanmar, Cam-
bodia, Singapore, Vietnam, and Indonesia). All the presentations were followed by an
interactive question and answer section between presenters and attentive audiences.
It was then be summarized by two moderators. In accordance with the aim of the con-
ference, the significance of sharing knowledge and establishment of harmony and
friendship amongst the ASEAN community is the success of this conference as stated
as the objective of the organizing committee.

Not only had we gained these experiences from the conference but also the experi-
ences about the social work served to the society by Than Hsiang Temple through an
excursion led by Venerable Wei Wu. According to the teachings of the Buddha, Than
Hsiang Temple has shown its endeavours to propagate loving-kindness, compassion,
wisdom and peace in the community. Moreover, we had the chance to experience
Penang, which is now a UNESCO world heritage site by sight-seeing around the town
and visiting some famous places and temples. It will not be a complete sharing if | do
not mention the delicious vegetarian food arranged by Than Hsiang Temple.

My honor and appreciation goes to the Than Hsiang Temple and the International
Buddhist College which are the sponsor and organizer of this 2nd AEC International
Buddhist Conference.

52



Personal Sharing i >

By Chhen Sela
(MA 2 student)

%s with great pleasure that | am

to writing to express the feeling of
Joy and Peace for the 2nd Interna-
tional Buddhist Conference held in
Than Hsiang Temple, Penang, Ma-
laysia.

The conference obviously pro-

moted peace, harmony and development for the benefit of the many. The themes,
Buddhist Education and Social Work, were indeed crucial for us as Buddhists to learn
and practice peacefully in our daily life. | personally learn a lot not only from the con-
ference, but also from Than Hsiang Management and Service Team.

In this contemporary world, human beings are encountering many difficulties and
challenges which are not easy to eradicate. The main causes are nothing new: greed,
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hatred and ignorance. | would like to
emphasize the significance of the teach-
ings and wisdom of the Buddha for
strengthening and promoting peace
across the world, on the basis of respect
and equal dignity as being carried out by
Than Hsiang Temple as well as other
Buddhist Organizations. Than Hsiang
Temple undoubtedly endeavors to
spread the Buddha’s message of com-
passion, wisdom and peace in society
and engage tirelessly in serving human
beings.

| am pleased with the organization of
this 2nd International Buddhist Confer-
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ence. Buddhist people can get the knowl-
edge and understanding of the teachings
of the Buddha essence, which is not only
worthy to Buddhists but also to human-
kind worldwide. And this effort to spread
and publicize the nonviolence doctrine of
the world, should be highly appreciated
by all Buddhists in the world.
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Vision & Mission

Policy:

The International Buddhist College (IBC) is established as an international institution
of higher learning with the policy of providing quality Buddhist education that is com-
prehensive with in-depth understanding of different Buddhist traditions and promot-
ing the understanding, knowledge and development of these traditions to its stu-
dents.

Vision:
IBC envisions itself as an international institution of higher learning

o offering quality Buddhist education within a spiritually dedicated, non-sectarian,
modern and scholastic environment;

e providing students at undergraduate and later at graduate levels a unique oppor-
tunity to acquire a comprehensive and in-depth study of Buddhism while promot-
ing knowledge and understanding of different Buddhist traditions;

e seeking to combine the continuous inculcation of Buddhist spiritual values and the
rigours of academic scholarship and a healthy appreciation of the richness and di-
versity of Buddhist traditions.

Mission:
IBC has the mission to train its students to

e acquire communicational knowledge and skills in promoting Dharma duta work;
e acquire basic skills in doing academic research;

e have deep understanding and appreciation of the richness of different Buddhist
traditions;

e be competent in the use of English in teaching the Dharma.
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