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With best wishes on the occasion of the
132nd years celebration of Maha Bodhi 

Society of India and 92nd Anniversary of 
Mulagandha Kuti Vihara

Mulagandha Kuti Vihara (1931-2023)
Sarnath- The First Preaching place of the Buddha

The importance of Sarnath:
• Preaching of the First sermon by the Sakyamuni Buddha to His first 

five disciples “Dhammacakka-pavattana Sutta”.
• Second sermon of the Sakyamuni Buddha, “Anatta Lakkhaõa Sutta”.
• First disciple Attains “Sotàpanna”(Konóa¤¤a Thera).
• Arahathood of first five disciples after hearing the Second Sermon.
• Ordination of Yasa Kula-Putra.
• Emerging of first followers of the Triple Gem : The Buddha, Dhamma 

and and Saïgha.
• Sakyamuni Buddha Sending sixty Arahats to propagate His Dhamma.
• Sakyamuni Buddha spending the first rainy retreat.
• Beginning of the holy word “Sàdhu” with veneration to the Sakyamuni 

Buddha.





T he  Edito r - in- Chief

Ven. P. Sewali Thero
General Secretary & Head Monk

Maha Bodhi Society of India, 
4A, Bankim Chatterji Street,

Kolkata-700073 (W.B.)

Bhavatu Sabba Maṅgalaṃ

The Buddhism is very scientific in its applicability. The early 
Buddhist texts not only reveal older Indian culture but are very suitable 
for modern life requirements also. Thus, it is useful for Universal 
well-being. The Buddha and his teachings are equally beneficial in 
today’s present world scenario as it was during the time of the Buddha. 
Buddhism is regarded as a great system of applied thoughts that help 
human beings not only to perfect a moral personality, but also to reach a 
life of true happiness. It is, in fact, an awakening and liberation from the 
worldly sufferings. This system of applied education comprises three 
steps: education of Sīla, education of Samādhi and education of Prajñā. 
There is a need to apply it in our daily life and get rid of sufferings, 
hardships, etc. to lead a happy and balanced life.

It is with great pleasure that I write this message on the publication 
of the 89th Volume of Dharmadoot Journal, a Special Volume on the 
occasion of 92nd anniversary of Mulagandha Kuṭi Vihāra. I convey 
my special thanks to the contributors to the Dharmadoot for the 
valuable help they have rendered in maintaining its tradition, 
and hope that they will continue to support the journal by their 
articles. It is gratifying to record that during this considerable 
period Dharmadoot has been able to fill a real need in this 
academic world by its contribution in all the aspects of Pali and 
Buddhism.

I am thankful to all well-wishers of Maha Bodhi Society of India, 
who were very cooperative in achieving the objectives of the Society 
and ideals of Anagagrika Dharmapala.



T he  M anaging  Edito r ’ s  Note

Ven. Sumithananda Thero
Bhikkhu-in-Charge

Maha Bodhi Society of India,
Sarnath Centre

Varanasi-221007

It is a matter of special pleasure and pride for Maha Bodhi 
Society, Sarnath to present the 89th Volume of Dharmadoot 
Journal before the scholars of Pali and Buddhist Studies. 
Dharmadoot Journal addresses itself to a holistic understanding 
of the discipline Pali and Buddhist Studies in applied manner 
since 1935. Its aim is to foster an active dialogue amongst the 
scholars of various disciplines of Pali & Buddhism. There are 
twenty articles in this present volume. We express our heart-
felt thanks to all the learned contributors for their valuable 
writings. We are also thankful to Mr. Hari Talukdar of Rohini 
Nandan, Kolkata, who had been very cooperative in printing 
and publication of this issue in time.  

Bhavatu Sabba Maṅgalaṃ



T he  Edito r ’ s  Note

We are glad to place in the hands of the scholars, students, researchers, and 
lovers of Buddhism the 89th Volume of Dharmadoot Journal. The articles of 
this volume are containing the aspects of Pali language and Buddhist studies. 
There are altogether nineteen articles in trilingual English, Hindi, and Pali 
languages. The volume begins with Venerable Nguyen Thi Hanh’s critical 
approach on the subject Emptiness, based upon Pali texts. This paper tries to 
explore the impact of teachings of the Buddha to lead healthy and peaceful 
life.  Second paper entitled as ‘Understanding the Knowledge Levels and the 
Perceptions of Generation Z on Dr B. R. Ambedkar: An Empirical Study’ by 
Mr. M Abraham. The present study was conducted with the student youth 
to understand their knowledge levels and their perceptions on Dr. B.R. 
Ambedkar. The study found that the majority of the generation z youth know 
the contributions of Dr. B.R. Ambedkar. The majority of the generation z 
has a strong positive opinion on him. They like Dr. Ambedkar because he 
provided a strong constitution, and equality, removed untouchability and 
provided democracy. Third paper is ‘Role of Gandabbha in the Buddhist 
Concept of Re-becoming’ by Dr. Ramala Sharma. She tries to give an 
overview of the Buddhist concept of stream of consciousness and mind-
body mechanism with a brief reference to consciousness in its triune aspects, 
rebirth, and then looks into the role of gandhabba, an inter-state consciousness 
that descends into a female reproductive system by way of energizing and 
enlivening the newly formed zygote in the womb. In Theravada Tradition, the 
concept of ‘Antarābhava’ is compared with a ‘Gandharva’, which is one of 
the lowest-ranking Devas in Buddhist cosmology. They are classed among the 
Cāturmahārājakāyika Devas (Janavasabha Sutta, DN.18). Gandharvas can 
fly through the air, and are known for their skill as musicians. Intermediate 
State of Rebirth or Consciousness, Antarabhava is an ‘Intermediate state’ after 
individual’s death and before his/her life rebirth in to another life. Antarabhava 
is just like stream of consciousness (cetanā-santati or, citta-santati in between 
the state of cuticitta and paṭisandhicitta. In Kathāvatthu, Vibhajjavādins deny 
the concept of ‘Antarābhava’ but in later Abhidhammic texts or commentaries, 
there is a mention of ‘Antarābhava’ or ‘Gandhabba’. Although, it very 
controversial and debatable concept. But, the author of this paper has nicely 
explained it.

Dhriti Ray in her paper ‘From Textual References to Iconographic 
Representation: The Evolutionary Journey of Bodhisattva Mañjuśrī in the 
Chinese Buddhist Tradition identified a strong link of this said Sinification 
phenomenon of Buddhism with the rise of the Bodhisattva cult in China, 



and proposes that the latter had served as one of the crucial determinants 
responsible for consolidating the status of Buddhism on the foreign soil of 
China. She focuses academic attention towards the last phase of this continuous 
and complex process of metamorphosis, around the late seventh and eighth 
century, when complete Sinification resulted in the creation of a recognized 
Chinese version of Buddhism. Further, she concluded that Buddhist elements 
began to seep into the intellectual discourse of Confucianism and Daoism, 
resulting in the dawning of Neo-Confucianism and Neo-Daoism.

Dr. Mukesh Kumar Verma has made an exposition of four Kinds of 
Perception in the Tradition of Diṅnāga and Dharmakīrti. Dr. Suresh Kumar 
in his article concluded that that any individual, community, society, religious 
faith or nation can only survive and flourish by developing the sense of 
peaceful coexistence, mutual trust and respect with one another and Buddhism, 
in this respect provides a well-managed and practical approach in this present 
century of multi-religious, multi-cultural and multi-social setups. Dr. Vinay 
Kumar examines in his paper on the rrepresentation of Life Story of Buddha in 
Gandhāra Art and concludes that pointed out that the stylistic correspondence 
in Hellenistic art and Gandhāra art may not have been caused by external 
similarities, but such a relationship must have been brought about by a deeper 
involvement of one cultural sphere with the other. Prof. Sanjeeb Kumar Das in 
his research paper deals with two subjects, namely: i.  Dependent Origination 
(Pratītyasamutpāda), and ii. Emptiness (śūnyatā). realization of the Law of 
Pratītyasamutpāda and Śūnyatā is the supreme one among all. At the same 
time, it is the very method that leads a practitioner to the state of Complete 
Buddhahood, the embodiment of Form Body (Rūpakāya) and Truth Body 
(Dharmakāya). In the next paper the author discusses the great master Ācārya 
Śāntideva and his work Bodhicaryāvatāra.

 Mohammad A Raza in his paper ‘Engaging Buddhism to fight against 
Climate Change: With special reference to Ice-Stupa’ focuses on the Ice-Stupa 
innovation as a collaborative effort of the Tibetan Buddhist monks, individuals 
and community who are engaging traditional Buddhist precepts for the cause of 
saving the earth and conserving water in a high mountain-desert region of the 
Himalayas. Dr. Sanghamitra Chanda in her paper explores the role played by Dr. 
B R Ambedkar and says that the moral teachings of Buddhism and Ambedkar’s 
critique of Indian social system and his views on social democracy, nation-
building and constitutional system can help us in this effort to make India a 
truly egalitarian society. Dr. Prakriti Chakraborty in her paper summarises that 
in ancient India Buddhist monasteries and universities played a major role in 
developing Buddhist Education. It aimed a purity of character. Dr. Birendra 
Nath Prasad in his research paper opines that reviews some recent trends in the 
archaeological history of the decline of Indian Buddhism. This paper questions 



some Pan-Indian theorizations in the backdrop of the author’s own primary 
research on the theme of archaeology of religion in early medieval Bihar and 
Bengal. 

Prof. Rajesh Ranjan has written paper which discusses about the methods 
to stop the war as prescribed in the teachings of the Buddha with special 
reference to ‘Sāmagāmasutta’. Prof. Ramesh Prasad has discussed the three 
trainings (Tisikkhā) in Pali. Dr. Ujjwal Kumar has given an introduction of 
Pali cosmological literature. Dr. Ravi Ranjan Dwivedi has discussed ‘Nirodha 
Samāpatti’ in Theravāda Buddhist Meditation tradition. Prof. Angaraj 
Chaudhary has explained the characteristics of Suttanipāta. Dr. Prafull Gadapal 
has presented the seeds of communication and journalism in Pali tradition. 
There is another paper, which has been written in Pali language by Prof. Ram 
Nakshatra Prasad entitled as ‘Jagannāthasatakaṃ’. Notes and News related 
with the activities of Maha Bodhi Society of India, Sarnath Centre in general 
and Buddhism have been also given in the end. I wish the present volume will 
be valued by the scholars of the Pali and Buddhism. We are grateful to the 
enthusiastic cooperation and contribution of scholars for the Journal.

I sincerely thank to our esteemed members of Editorial Advisory Board 
and our Venerable P. Seewali Thero, General Secretary & Head Monk, Maha 
Bodhi Society of India and Venerable Sumithathananda Thero, Bhikkhu-in-
Charge, Maha Bodhi Society of India, Sarnath for their inspiration and constant 
encouragement. I sincerely thank Prof. Ramesh Prasad, Head, Department of 
Pali and Theravada, Sampurnananda Sanskrit University, Varanasi, and Co-
Editor of this Volume for helping in editing the papers. Our thanks are also 
due to Shri Hari Talukadar of Rohini Nandan, Kolkata for printing this volume 
neatly and beautifully.

Prof. Bimalendra Kumar
ICCR Dr. Ambedkar Chair of 
Buddhist Studies,
Lumbini Buddhist University, 
Lumbini, Nepal.

and
Chairman, Maha Bodhi International 
Publication and Media Division,
Maha Bodhi Society of India, 
Kolkata-700073 (W.B.).
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Executing Emptiness in the Daily Life
Nguyen Thi Hanh

School of Buddhist Studies, Philosophy and Comparative Religions,  
Nālandā University, Bihar, India, hanh.nguyen.phd@nalandauniv.edu.in

Abstract

The concept of Śūnyatā (suññatā) or emptiness is acknowledged as 
the core idea of early Mahāyāna. However, this teaching associated 
with the meaning of dependent origination, the middle path, and no-
self was present in early Buddhism. These can be found in Nikāya in 
Pāli literature or Āgama in Sanskrit literature, where one can find 
that the Buddha usually indicated that he usually practised 
meditation on emptiness. From this statement, it seems to 
indicate that emptiness is not only a philosophical concept, 
but it is a practical aspect of practice or a state of mind in 
which Buddha dwelled. According to this, emptiness should 
be understood in two aspects; one requires understanding or 
penetrating the concept of emptiness, and the other executes 
the concept in daily life. 

In other words, the first one needs to learn the concept of 
emptiness, sutamayapaññā, which means knowledge comes from 
learning. When one develops knowledge through learning, one should 
analyse it to make sure the concept makes sense to individuals, 
and this is the so-called cintàmayapaññā. Passing the level of 
analysis, one should apply the concept in practice, the so-called 
bhavanàmayapaññā. This is also the level the Buddha dwelled in. 
With consistent and persistent practice, one generates huge heaps of 
merit needed for serious spiritual progress. For instance, in the initial 
state of mental development, emptiness can be used as an object for 
reflection that leads to tranquillity (Samatha); tranquillity helps one 
realise the emptiness or the “intellectual realisation of emptiness”. 
The repetitive practice of reflection on the emptiness in different 
situations, and aspects eventually leads ones to detachment and 
liberation or enlightenment as Buddha had attained. 

In this paper, the writer will explore the application of the 
concept of emptiness in daily life through three training-morality, 
concentration, and wisdom. 
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Keywords: Śūnyatā (Emptiness), Early Buddhism, Mahāyāna 
Buddhism, Eependent Origination, the middle path, no-self, morality, 
concentration, wisdom, Samatha, Vipassanà.

Introduction

The main aim of Buddhist teachings is to eliminate suffering caused 
by desires or attachments and attain true freedom and happiness or 
nibbāna.

Suññatā (emptiness) is not some kind of dogmatic principle or 
abstract philosophical ideal. Rather, it is a way of experiencing reality 
without the filter of self, manifesting in the form of various concepts 
and other forms of self-seeking that we are normally aware of. And this 
self-identification causes constant emotional suffering and conflict in 
our lives. The Buddha taught his disciples in Snp.1119: 

Always be attentive, Mogharja, and disregard any sense of self by 
seeing the environment empty. In this manner, one is beyond and 
beyond death. Death’s King does not see one who views the term 
this way.1 

Our habitual identification with the mind’s constant inner dialogue 
is the root cause of most of the suffering that occurs in the world. While 
there is much that we can do to alleviate collective suffering on this 
planet, there is much we can do to alleviate our own suffering and 
dissatisfaction. Furthermore, by reducing our individual share of the 
collective pain, we are actually reducing the suffering of the whole. 
Not only because there is one less fearful, angry person in the world, 
but also because there is one more calm source of sanity in this world. 
Another person who lives in harmony with others and does not interfere 
with others. And precisely to work with suffering individually is also to 
work with it collectively, the Buddha taught us to let go of self-grasping 
for the benefit of both ourselves and others. 

The conditioned things, related to our bodies, thoughts, and 
emotions, are in constant flux. Everything that arises depends entirely 
on the former factors for its very arising. And so, because of this 
constant change and this dependent co-arising, no self-existent entity 
can be found anywhere in this vast, empty universe. Because of 
interdependence, there is really no hard limit separating anything or 

1Thānissaro, Sutta Nipāta, the Discourse Group (Metta Forest Monastery, 2016), 336.
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anyone. The Buddha called this inherent lack of separation an ‘empty 
world’(suñña-loka). He considers the full realization of this dependent-
originated situation, i.e. emptiness, the ‘end of all suffering’ (dukkha-
nirodha). When the fabricated self dissolves, along with its emotions 
and desires, the cessation of suffering is naturally achieved, because 
only an isolated individual living within the deluded confines of a 
separate self can experience suffering.

In general, a ‘person’ exists in a flexible reality built entirely on 
interdependent relationships. Outside of this whole relationship of 
interdependence, no single person can be found anywhere in this 
harmonic universe. And if we can learn to correct the errors in our 
perception related to this dependently arisen situation, then we can begin 
to remove all the pettiness that binds us to a cycle of finite perspectives 
and restricted, tightening identification. In this paper, we will explore 
ways to practice emptiness (suññatā) to release suffering, and attain 
Nibbāna or true happiness through the Three-Fold Trainings – through 
morality, concentration, and wisdom.

1. Practical Ways of Emptiness Through Wisdom 
A basic instruction directly related to wisdom is to observe the 
world “as empty, having removed any view in terms of self. This 
way one is above and beyond death. One who regards the word in 
this way isn’t seen by Death’s King”.2

 We can check how this guide is related to improving the wisdom 
(paññā) that all conditioned things of mind, body and environment are 
completely empty (suñña) of self (attā) or anything related to self. This 
wisdom leads to nibbāna, the cessation of suffering (dukkha-nirodha), 
which is the result of the path. Nibbāna also refers to emptiness in that it 
is eternally free from greed (lobha), hatred (dosa) and delusion (moha). 
For this reason, it is called the ultimate emptiness.

1.1 Discernment on conditioned dharmas with the eighteen precepts
We should consider the world more closely through the prism of 

eighteen factors that comprise all conditioned sensory experiences that 
can arise for a being, and thus the Buddha had called the inner map below 
“the all”. This is a way to look at our experience and categorize it, and 
see how these different factors come together in a causal relationship to 
better realize what our experience is. The eighteen elements are six sense 
2Thānissaro, Sutta Nipāta the Discourse Group (Metta Forest Monastery, 2016), 336.
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objects (visible form, sounds, odors, flavor, tactile sensations, mental 
objects), six sense bases (eye, ear, nose, tongue, body, mind), six sensory 
consciousness (visual consciousness, auditory consciousness, olfactory 
consciousness, gustatory consciousness, tactile consciousness, mental 
consciousness). If it is pleasant, it will bring positive desires. If it is 
unpleasant it brings hatred. And if indifference will lead to nonchalance. 
Then from the experience of desire arises the whole chaos of ceaseless 
clinging, continuing to becoming, birth, and continuing displease and 
suffering. The Buddha described the process of dependent origination 
in MN 148.

Eye awareness develops as a result of the eye and forms; the 
meeting of the three results in touch, followed by sensation and 
yearning. Ear awareness emerges as a result of the ear and noises, 
and as a result of sense, there is longing. Nose awareness emerges 
from the nose and odors, and there is a yearning for emotion as 
a condition. Tongue awareness occurs as a result of the tongue 
and flavors, and as a result of emotion, there is yearning. Body 
awareness develops due to dependence on the body and tangibles; 
as a result of sensation, there is a longing. Mind awareness emerges 
as a result of the mind and mind objects; the meeting of the three 
is contact; the condition of contact is feeling; the state of feeling is 
yearning. In light of this, it was said that “the six types of desire 
should be comprehended”. The next batch of six is this one.3 

The eighteen elements that make up all of our dualistic sensory 
experiences are not the same, they are ever-changing. This fickleness 
suggests that they are unreliable. And because they are impermanent 
and unreliable, they suffer in that they will never bring any lasting 
happiness. And for the reason that they are impermanent and painful, 
they are non-self, in which no permanent creator or owner can be 
found in any of these eighteen elements. Furthermore, because they 
are conditional and mutable, they are empty (suñña), meaning that all 
things that are conditional are completely devoid of any permanent or 
independent entity. As Buddha said in SN. 22.122:

Friend Koṭṭhita, a virtuous bhikkhu should carefully attend to the 
five aggregates subject to clinging as impermanent, as suffering, 
as a disease, as a tumour, as a dart, as misery, as an affliction, as 
alien, as disintegrating, as empty, as non-self. What five? The form 

3Ñāṇamoli and Bodhi, The Middle Length Discourses of the Buddha: A New Trnslation 
of the Majjhima Nikàya (Boston: Wisdom Publications, 1995), 1131.
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aggregate is subject to clinging, and the perception aggregate is 
subject to clinging, the volitional formations aggregate is subject 
to clinging, and the consciousness aggregate subject to clinging. A 
virtuous bhikkhu should carefully attend to these five aggregates 
subject to clinging as impermanent…as non-self. When, friend, 
a virtuous bhikkhu carefully attends thus to these five aggregates 
subject to clinging, it is possible that he may realize the fruit of 
stream-entry4.

Three terms are emphasized in this statement and seven others 
represent conditionals. The term “immutability” refers to “dissolution”, 
and the term “stress” refers to “illness, cancer, grief, pain, and affliction”. 
The term “no-self” includes the terms “external” and “empty”, 
where emptiness also refers to the deprivation of an eternal entity 
or independent existence in conditioned things, a set of phenomena. 
These three terms are often regarded as the three characteristics of the 
existence of all conditioned things.

1.2. Discernment Through Three Characteristics
As we have seen, discerning the three marks of the existence of 

all conditioned things begins with seeing impermanence clearly. 
Discernment of the other two marks starts immediately from here. 
Thus, understanding impermanence is very important for the progress 
of clear seeing (vipassanā).

Depending on how the senses organ and sense objects contact 
together, the resultant sensory consciousness arises. When the 
interaction between the senses and the sense objects is smashed, the 
sense consciousness terminates. The sensory consciousness is unstable. 
Furthermore, during the interval of this contact, these three elements 
(organ, object, and consciousness) experience uninterrupted alteration 
(vipariṇāma).

The Abhidhamma commentaries go beyond this direct experiential 
observation of alteration, affirming that by using a highly refined standard 
of insight, one can truly realize conditioned sensory consciousness. 
They also affirm that under these same sophisticated conditions it is 
able to recognize a formula that similarly arises and passes away in a 
likeness, but not quite as momentary a manner. So, they maintain that 
change relates to this radical temporariness of all things and that all 
4Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 979-971.
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conditioned things can indeed be experienced in minuscule momentary 
instants arising and ceasing. The way to practice in detail will be 
explored in 3.2.1.

1.3. The Discrimination of Emptiness (Suññatā)
As we have considered, emptiness has one meaning as no-self 

(anatta). It denotes the empty phenomenon of an ego or anything 
belonging to a self. This is what the Buddha intended about the ‘empty 
world’ when he answered Ānanda’s question in SN. 35.85:

It is claimed that “empty is the world, empty is the world”, reverend 
sir. Why is it believed that the earth is empty, reverend sir?

The phrase “empty is the world” is used because the world is 
empty of self and of what belongs to self. And what is devoid of 
self and self-owned property. Forms are devoid of ego and self-
owned property. Eye awareness is devoid of ego and of anything 
which is personally mine. Eye contact is devoid of ego and what is 
personally mine. Any emotion that develops when the mind comes 
in touch with something—be it pleasant, unpleasant, or neither 
pleasant nor painful—is devoid of self and of what belongs to the 
self.

It is, Ānanda, as in “empty is the world,” since it is devoid of self 
and what is one’s own.5

These eighteen factors are all experienced in dependence on 
contact, and therefore the process cannot be controlled by itself. Even 
the volition, which most people consider their “selves”, depends on the 
contact between the mental organ, the mental object, and the mental 
consciousness and is thoughtlessly initiated, and stimulated. triggered 
by previous thoughts, activities, felling, tactile sensations, observable 
shapes, sound, smell, taste, etc. So, if one were to discover among 
these disparate things what we habitually and unconsciously identify 
as a unity and homogeneously self in their self-seeking “selves” they 
would create a stream of ever-changing, sensory phenomena that 
arise independently, exist and change and eventually cease, with no 
characteristic or “self” direction to be found. They do not have all that 
belongs to a self.

This negates the ignorant reification of the “subject” aspect of the 

5Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 1163-1164.
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deceived experience. But dependent origin has much to reveal. To put 
an end to ignorance, craving, attachment and identification with all 
conditioned things, we can realize dependent origination to negate the 
reification of the “object” aspect of the experience of being deceived. 
Buddha taught in AN 4.24:

So having seen what can be seen, the Tathāgata does not misconceive 
the seen, does not misconceive the unseen, does not misconceive 
what can be seen, and does not misconceive one who sees. Having 
heard what can be heard, he does not misconceive the heard, does 
not misconceive the unheard, does not misconceive what can be 
heard, does not misconceive one who hears. After sensing what can 
be perceived, he understands what has been sensed, what has not 
been detected, what can be felt, or the one who is feeling. He does 
not misconceive the recognized or the cognized after realizing what 
can be identified. He does not misconceive what can be thought 
about and does not misconceive the thinker.6

1.3.1. The distinction of Emptiness Through Impermanence
The perceptual fallacy of essentialism can be shown by the correct 

distinction of dependent origination. But emptiness can be realized 
of all possible natures of existence from the vantage point of the 
impermanent nature of the arising, transient change, and cessation of 
conditioned things using the same research we have used to clearly 
realize that phenomena are not-self. We begin by realizing that if 
anything, however, brief the duration of our experience, is of an innate 
nature, that essence will remain unchanged and will not change through 
determination. But as we have discussed, all phenomena undergo 
constant change, and therefore all conditioned things are completely 
devoid of any abstract essence or material. Moreover, the reality is that 
all things come to an end. And so, with an understanding of the ultimate 
emptiness of all things, we can begin to fully appreciate the teachings 
of the Buddha as in SN. 22.95 the Buddha said:

Bhikkhus, suppose that this river Ganges was carrying along a great 
lump of foam. A man with good sight would inspect it, ponder it, 
and carefully investigate it and it would appear to him to be void, 
hollow, insubstantial. What kind of material may be included in a 
ball of foam? The same is true for all bhikkhus forms, whether past, 
present or future, internal or external, overt or subtle, inferior or 

6Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 412.
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superior, close or far; when a bhikkhu examines them, muses over 
them. And conducts a thorough investigation, and they appear to 
him to be empty, hollow, and insubstantial. What kind of material 
might exist in a form?7

1.3.2 Wisdom of Emptiness through the Middle Way
Regarding the practice of discerning suññatā through the Middle 

Way, the Buddha taught in SN. 56.11: 
And what, bhikkhus, is the intermediate method that the Tathāgata 
awakens to, which causes vision, etc., which results in Nibbāna? 
Right perspective, right intention, right speech, right action, right 
livelihood, right effort, right mindfulness, and right concentration 
make up the Noble Eightfold Path. This is the middle path that 
the Tathāgata awoke to and gave birth to vision, knowledge, 
tranquillity, direct knowledge, enlightenment, and Nibbāna.8 

The way to practice the Middle Path here is the Noble Eight-
fold Path. This is the way to bring about recognition of suññatā and 
Nibbāna. It is also significant to understand that the middle path is not 
completely silent on phenomena. In SN. 22.15 The Buddha describes 
his meditative discernment:

However, there is no concept of nonexistence concerning the world 
for someone who perceives the universe’s genesis as it is with 
genuine insight. There is no concept of existence with the world for 
someone who sees the cessation of the world for what it is with the 
right understanding.9

In general, the Middle Way is a unique phenomenological 
method based on the use of mental factors such as mindfulness (sati), 
understanding (sampajañña) and insight (vipassanā), leading to 
wisdom (paññā) and liberation (vimutti) from all fettered conditions 
of the mind. And while the discerning mind can use logic to arrive at 
conclusions based on and rooted in consistency, focus attention on and 
experiential awareness of one’s own experience, as just mentioned.

Furthermore, the logic used to gain wisdom leads to the result that, 

7Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 951.
8Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 1844.
9Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 544.
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once Gnosticism is established, one’s faith and reliance on all discursive 
activities is consumed, understanding that all those activities are empty 
and therefore merely relative labels. Thus the Buddha’s realization of 
the Middle Way avoids philosophical conjectures and metaphysical 
speculations, and uneducated conceptual fabricated interpretations of 
one’s raw experience since all such overactive discursive fabrications 
hinder the liberation of wisdom. And it is valuable noting that the 
Buddha said further about this condition: “This world, Kaccàna, for the 
most part, depends upon a duality-upon the notion of existence and the 
notion of non-existence.”10

This declaration shows that the view of the word “the world,” the 
world of suffering itself, is reinforced by and grounded on the polarity 
of dualistic thinking. Again, we can consider the middle path statement 
cited earlier and see how dualistic mental labels and the discursive 
activities based on them all depend on ignorance:

‘All exists’: Kaccàna, this is one extreme. ‘All does not exit’: this 
is the second extreme. Without veering towards either of these 
extremes, the Tathāgata teaches the Dhamma by the middle: “With 
ignorance as condition, volitional formations [come to be]; with 
volitional formations as condition, consciousness…Such is the 
origin of this whole mass of suffering. But with the remainderless 
fading away and cessation of ignorance comes the cessation of 
volition formations; with the cessation of volitional formations, 
cessation of consciousness of this whole mass of suffering11. 

In this discourse, the Buddha is talking about exactly twelve factors 
of dependent origination, but this also extends to language and concepts. 
The very concept of ‘existence’ depends on the concept of ‘non existing’. 
And from the end of ignorance, i.e. the end of self-perspective, comes 
the end of belief and dependence on dualistic, polarized activities. The 
Buddha spoke of the futility of metaphysical conjecture: 

“How is it, Master Gotama: does all exist?”
“‘All exists’: this brahmin, is the oldest cosmology”
“Then, Master Gotama, does all not exist?”
“All does not exist: this brahmin, is the second cosmology”
“How is it, Master Gotama: is all a unity?”
“‘All is a unity’: this brahmin is the third cosmology.”

10Ibid
11Ibid
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“Then, Master Gotama, is all a plurality?”
“ ‘All is a plurality’: This brahmin, is the fourth cosmology.”

Without veering towards either of these extremes, the Tathāgata 
teaches the Dhamma by the middle…”.12

This discourse, similar to the previous one, works on at least 
two levels. The first degree describes how ultimately one cannot say 
“everything exists” or “everything does not exist” because everything 
depends on the origin. But on some level, we can begin to realize that 
the very ignorance that facilitates unrestrained activity is the ignorance 
of the middle way that avoids all extremes. And it is this ignorance 
that has led to blind acceptance of language and dogmas as “ultimate 
truths”. But by understanding the essential duality and semantic 
relativity of language, one can avoid any metaphysical conjecture not 
only about the difference between “existence” and “non-existence” but 
also about all such dualities, such as “unity” and “complexity”, etc. 
This interpretation of right view as the middle way avoids presumptions 
based on empty notions and clarifies the teachings of the Buddha those 
are mentioned in AN. 4.24:

The Stable One would not definitively declare anything seen, 
heard, felt, adhered to, or regarded valid by others among those 
who are self-constrained. Having previously seen this dart that 
people clutch and adhere to, [saying] “I know, I see, it is just so the 
Tathagatas cling to nothing”.13 

The images the Buddha used to represent the empty nature of the 
fabricated memory, the understanding that was created, the labelling 
of the perception aggregate, and the conceptual crawling activity 
aggregate illustrate how empty these aggregates are. In the SN. 22.95 
the Buddha said:

Suppose, bhikkhus, that in the last month of the hot season, at high 
noon, a shimmering mirage appears. A man with good sight would 
inspect it, ponder it, and carefully investigate it, and it would appear 
to him to be void, hollow, insubstantial. For what substance could 
there be in a mirage? So too, bhikkhus, whatever kind of perception 
there is, whether past, future or present, internal, gross or subtle, 
12 Bodhi, The Connected Discourses of the Buddha: A New Translation of the 
Saṃyutta Nikāya (Boston: Wisdom Publ., 2001), 584-585. 
13Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 412-413.
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inferior or superior, far or near: a bhikkhu inspects it, ponders it, and 
carefully investigates it, and it would appear to him to be void, hollow, 
insubstantial. For what substance could there be perception? ... 

Suppose, bhikkhus, that a magician or a magician’s apprentice 
would display a magical illusion at a crossroads. A man with 
good sight would inspect it, ponder it, and carefully investigate 
it, and it would appear to him to be void, hollow, insubstantial. 
For what substance could there be in a magical illusion? Likewise, 
bhikkhus, whatever form of awareness exists—past, present, or 
future; internal or exterior; gross or subtle; inferior or superior; 
close or far—to a bhikkhu, it would seem to be vacuous, hollow, 
or insubstantial. What possible material may awareness contain?14

These images perfectly demonstrate how empty and theoretically 
useless language can be. When we see the optical form from a distance, 
that is, without observing our perception, it arises presently and 
independently. But when we closely examine the mental labels, we put 
on supposed ‘objects’, these mental labels turn out to have nothing to do 
with simple images of what’s there. They are like an illusion hovering 
above our naked vision. And when we study the creeping activities we 
exhibit based on these mental labels, i.e. when we remove the mental 
activities and labels, we don’t even find sapwood, not to mention the 
heartwood. Concepts and mental labels become empty, ultimately, with 
nothing fixed there. 

2. Practice Emptiness on Morality (Sīla)

The three faculties that all people possess are body, speech, and 
mind. As mentioned above, morality (sīla) includes the development 
of wholesome deeds and good conduct of body, speech, and mind. 
To practice it, the practitioner should apply this very condensed verse 
taught by the Buddha in Dhp.183: “Not to commit any sin, to do good, 
and to purify one’s mind, that is the teaching of (all) the awakened”.15

A vital command of morality is to understand nothing and thrust 
nothing away. Morality or ethical conduct is considered an essential 
precondition for stability in meditation. This contemplation is practical 

14Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 951-952.
15 F. Max Müller and V. Fausböll, The Dhammapada: A Collection of Verses; Being 
One of the Canonical Books of the Buddhists (Richmond: Curzon, 2001), 51.
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and straightforward: if we are attracted to negative ethical conduct, the 
mind will be too conflicted to develop the mental qualities of steady 
mindfulness and clear recognition necessary for meditation. And 
since ethical conduct is realized as a wholesome means, rather than 
an end in itself, this meditative conduct surpasses customary standards 
of goodness. There are many repeated speeches in the sutras that the 
practitioner should not even cling to goodness, for it is understood that 
such clinging only strengthens the self-view and results in views of 
moral ‘advantage’ and ‘self-righteous hatred’. A person with an empty 
mind, free from self-attachment, is one whose physical and verbal 
actions are rightly and perfectly moral. 

Any other kind of ethical conduct (sīla) is just a matter of ups and 
downs. We are determined to control this and desist from that and then 
we can’t keep them. It’s a matter of ups and downs because we don’t 
know how to get rid of the self’s view and its attributes properly from the 
beginning. Without liberation from the self, there can be no real ethical 
conduct, or if there is, it is contradictory. It is not ethical to conduct that 
satisfaction of the Noble Ones, it is ordinary conduct, frequently up and 
down. It can never become a transcendent sīla. Whenever the mind is 
empty, even for a moment, or for a day, for a night, or for how long, 
during that period one has genuine sīla (ethical conduct).

3. The practical way of Emptiness on Meditation

Meditation is what transforms our theoretical knowledge of 
the Dharma into a practical way of wisdom (paññā), in which one 
comprehensively appreciates the nature of all conditioned things. This 
comprehensive understanding of conditioned phenomena (dependent 
origination, impermanence, suffering, emptiness and not-self) brings 
about freedom through understanding (paññā-vimutti), which is the 
direct knowing of nibbāna (nibbāna-ñāõa). Regarding the practical 
significance of meditation, in MN 152 the Buddha said:

I have done for you, Nanda, what should be done for his pupils 
by a Teacher who cares about their wellbeing and has compassion 
for them. There are these tree roots and these abandoned houses. 
Nanda, start your meditation right now, or you’ll regret it later. This 
is the advice we have for you.16

16Ñāṇamoli and Bodhi, The Middle Length Discourses of the Buddha: A New 
Trnslation of the Majjhima Nikaya (Boston: Wisdom Publications, 1995), 1151-1152.
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Meditation that includes the process of calmness (Samatha) 
and insight or clear vision (Vipassanā) can be used to discern the 
impermanent, painful, and empty nature of conditioned things. Through 
this insight, one avoids identification with ignorance and rests in the 
peace of nibbāna. This insight also brings wisdom from the theoretical 
level of wisdom to direct empirical wisdom.

The path of meditation begins with contemplation. Through 
contemplation, we progress in the mental elements of mindfulness 
and realization then advance in calm (Samatha) and insight 
(vipassanā) during the practice of jhāna. These two interdependent 
facets of jhānic meditation then bring about clear knowing (vijjā). 
This is elucidated in AN. 1.579 as follows: “Monks, for the full 
comprehension of lust two conditions, must be cultivated. What 
two? Calm and insight. These two must be cultivated for the full 
comprehension of lust.”17

As this figure demonstrates, both mindfulness and comprehension 
are essential mental factors in the process of quietness (calm abiding) 
or insight (clear seeing), and both quietness and insight are necessary 
for the progress of jhāna (meditative absorption state). Jhāna is an 
essential precondition for clear knowing and the consequent liberation 
of wisdom. The nature of the mental factors of mindfulness and 
comprehension from the very beginning of one’s meditation practice 
can be comprehended by discerning them as our two legs, with repeated 
exercise, then reinforcing into calm and insight these two legs, with 
repeated practice, then solidify into stillness and insight - the two-
principal element necessary for jhāna. Buddha taught in AN 4.170: 

Here, a bhikkhu grows insight, which is followed by tranquility. The 
route is formed as he gains understanding, followed by stability. 
He observes, develops, and cultivates this route. The constraints 
are thrown off, and the underlying inclinations are eradicated as he 
pursues, designs, and facilitates this path.18 

From this teaching, we can understand that the development of 
meditation can begin with calm or insight. We should also keep in mind 
that both of these need to be combined in the practice of meditation to 
develop clear knowing and wisdom liberation.
17Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 130.
18Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 535.
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3.1 Practice emptiness through Samatha meditation 
Calm-abiding concerns directly with emptiness in some ways. The 

meditator is often instructed to go to an empty place such as a forest, 
the foot of the tree or an empty house to meditate. Empty places are 
well suitable for improving and focusing the mind. In the suttas, the 
practitioner’s mind is also described as an empty place, or abode of 
emptiness (Suññatā-vihāra), and it is according to this metaphorical 
method that abode in emptiness is most directly related to calm abiding. 
In SN. 41.7 the Buddha taught that “And what, venerable sir, is the 
liberation of mind by emptiness? Here a bhikkhu, gone to the forest or 
to the foot of the tree or to an empty hut, reflects thus: ‘Empty is this of 
self or of what belongs to self’. This is called the liberation of the mind 
by emptiness.”19 

Thus, the meditator goes to an empty place and then develops his 
mind into a dwelling of emptiness, to the level where he can remain 
calm and insight even in everyday actions. In SN. 4.6 also chronicled 
that:

He seeks shelter in abandoned huts.
He is the wise, composed one.
Having renounced everything, he ought to live there.
That is fitting for a person like him.
Nevertheless, numerous animals creep.
Many horrors, flies, and serpents.
The enormous sage left for his deserted abode.
Because of them, hair does not stir.20

But what accurately is an empty mind? It is the mind empty of 
desire, hatred and delusion. And as has been specified, such a mind is 
not to be improving when practicing meditation - one is to abide in this 
emptiness in all doings in daily life. Thus, emptiness is the abode of 
great beings21. Thus, obviously, the mind that abides in emptiness does 
not abide in a blank or vacant state. Instead, it is a calm and clear state, 
free of the defilements mentioned above.

19Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 1325-1326.
20Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 199.
21Ñāṇamoli and Bodhi, The Middle Length Discourses of the Buddha: A New Trnslation 
of the Majjhima Nikàya (Boston: Wisdom Publications, 1995), 1141.
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Furthermore, when one develops one’s practice of calm (dwelling in 
emptiness) and insight (Vipassanā of an empty world), one recognizes 
that these two practices are not distinct and divergent. With constant 
development, calm dwelling steadies’ insight and insight reinforces 
calm dwelling to the point where the two practices are so unified in 
mind that they become totally combined. With this integration to dwell 
in emptiness is to dwell in an empty world, and one realizes that this 
empty dwelling is really non-dwelling. 

3.2 Practice emptiness through Insight Meditation (Vipassanā)
Insight meditation (Vipassanā) is one of the two main types of 

meditation in Buddhism (the other is the concentration (samatha) just 
discussed above). The word can be used precisely for any method 
of Buddhist meditation aimed at fully understanding the Three 
Characteristics - anicca (impermanence), dukkha (suffering) and 
anatta (not-self). Vipassanā or ‘insight meditation’ offers a completely 
different method. The stress here is on realizing everything as it really 
is.

Vipassanā practice involves contemplating conditioned things. As 
has been said, conditioned phenomena include everything gathered into 
five aggregates, twelve sensory spheres, and eighteen elements. The 
next discussion will mainly focus on contemplating the emptiness of 
all conditioned things so as to realize that this is truly an empty world. 
This realization of the “empty world” (Suñña-loka) is how the practice 
of insight directly concerns with emptiness. This meditation can begin 
from any one of the following facts:

1.  Three marks of existence

2. Dependent origination

3.2.1 Contemplating the three signs of existence
The three signs of existence are the three characteristics (tilakkhaṇa) 

united by all conditioned things, i.e. impermanence (anicca), suffering 
(dukkha) and not-self (anatta). The Buddha, after applying Vipassanā 
meditation and attaining enlightenment, with wisdom faculty, directly 
observed all things in the universe which are characterized by these 
three signs. He taught in SN. 22.15 that:

At Sàvatthi. “Bhikkhus, form is impermanent. What is impermanent 
is suffering. What is suffering is non-self. What is non-self should 
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be seen as it really is with correct wisdom thus: ‘This is not mine, 
this I am not, this is not myself.’ 

“Perception and falling are both transient, etc. Volitional forms fade 
away with time. It is temporary to be conscious. Suffering is what 
is transient. Non-self is that which is in pain. This is not mine, this 
I am not, and this is not myself. What is non-self should be viewed 
for what it is with accurate understanding.”

“Seeing thus...He understands: ‘...there is no more for this state of 
being.”22

In order to extinguish the craving and clinging, and to be free from 
all suffering, the meditator should focus his mind on things through 
insight (vipassanā) to realize each of these characteristics.

Reflection on Impermanence (anicca)
Impermanence is the fact showing that all conditioned things are in 

a state of constant change. According to the principle of impermanence, 
nothing is permanent. Everything moves from one state to another. 
Human life embodies this flow in the process of birth, old age, illness, 
and death. The Buddha pointed out that because conditioned things 
are impermanent, grasping them becomes the cause of suffering. The 
practice of Vipassanā meditation is to increase awareness of the truth 
of things, including the development of higher states of awareness, 
whereby the meditator can comprehend clearly the true nature of things. 
Realizing impermanence involves recognizing conditioned things 
arising and passing away while perceiving their own characteristics. In 
SN. 12.20 the Buddha said:

And what are dependently generated phenomena, bhikkhus? 
Bhikkhus, you must understand that aging and death are transient, 
contingent, dependently originated, prone to destruction, 
disappearing, fading away, and cessation. Birth, Existence, Clinging, 
Craving, Feeling, Contact, the Six Bases of Sensation, Name-and-
Form, Consciousness, Volitional Formations, and Ignorance are all 
temporary, dependently arisen, subject to destruction, vanishing, 
fading away, and cessation. Ignorance is also quick, conditioned, 
and dependently arisen. The dependently arisen phenomena are 
these bhikkhus.23

22Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 869.
23Ibid, 511. 
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The important fact here is that phenomena arise and pass away 
according to the conditions. One should really always reflect on the 
impermanent and temporary nature of conditioned things, but one should 
be guarde against spreading this to the realm of nibbāna. According to 
this observation, the ultimate nature of things is free from the staining 
of dualistic categories, and therefore should not be distinguished as ‘I’ 
or ‘other’, ‘permanent’ or ‘impermanent’. …. It also means avoiding 
extreme views of existence and non-existence and following the Middle 
Way.

Insight into Suffering (dukkha)
The understanding of suffering is necessary when one is craving 

and clinging to conditioned things as a direct result of insight into 
impermanence. The term dukkha can be translated into various words 
depending on the context, but the most basic meaning of dukkha is 
“pain”. Pain can be physical or mental.

The human body is a conditioned aggregation so it will experience 
pain. This can be excruciating pain when a person is in an accident or 
illness, but ‘pain’ in this context is also related to the pain that is more 
or less the same as irritation actually. And the mind, not wanting to 
experience the unpleasant sensations brought about by such physical 
irritations, should always try to avoid all such irritation. When we’ve 
been in one position for too long, we often change positions without 
even realizing we’re doing it. When we feel hungry or thirsty for the 
first time, we get something to eat or drink and so on. And constantly 
seek physical safe and sound.

Mental pain is also very vehement, such as the sudden death of a 
loved one, the loss of a job or financial difficulties, or honour offended... 
hatred, envy, and scare are all intense aggregate phenomena experienced 
as mental pain. If we have ever taken the time to intentionally experience 
such conflicting sensations as they are occurring, we can perceive this 
suffering clearly. Likewise, over and above trouble, mental disease can 
bring unspeakable pain. But here again, the mental pain reveals as the 
many more or less minor defeats, tensions, and annoyances that attack 
the unpracticed mind.

The Buddha’s insight into suffering as the first Noble Truth goes 
more profound than this, and includes the realization that identification 
with even delightful conditioned states leads to frustration and 
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dissatisfaction for the reason that these are also conditioned things 
that are variable and hence do not last and therefore do not last long. 
There is nothing incorrect with such bliss as such. Indeed, discerning 
volitional thoughts, speeches, and actions that bring about more 
constant experiences of bliss are a large part of the Noble Path. But 
it is important to keep in mind that one should not identify with even 
these productive and skilful activities, such as refined meditative states, 
and cling to them like some kind of cocoon to someway escape the 
conditioned world. All these selfish incentives of clinging and pursuing 
only increase more defeat and disappointment, for even these states of 
existence are conditioned and impermanent. All such pursuits are what 
keep the process of rebirth through the constant craving, clinging, and 
becoming. And it is the end of clinging to any and all conditioned things 
that the Buddha called the immortal, freedom of mind. 

Thus, we can realize that selfish pursuit and identification with the 
conditioned things of the body and the mind always bring dissatisfaction 
and discontent, because everything is unstable and ever-changing. And 
therefore they are suffering. Thus, meditating on “suffering” includes 
insight and thus realizing that all conditioned things are impermanent, 
they are suffering.

Insight on No-self

In AN. 10.60 the Buddha taught:
What is the sense of impermanence, Ānanda?
The bhikkhu then contemplates as follows after going to the forest, 
the base of a tree, or an empty hut: “Form is impermanent, the 
feeling is impermanent, perception is transitory, voluntary acts are 
impermanent, consciousness is transient. In these five aggregates 
that are prone to clinging, he spends his time studying the transient.24

We should realize that all clinging to the view of self is founded on 
ignorance. The five aggregates of form, sensation, perception, mental 
formations, and consciousness are defined as unreal combinations 
because they underlie an individual’s craving and attachment. The 
Buddha taught that once a bhikkhu abandons clinging to the five 
aggregates, through insight he realizes the happiness of non-attachment 
and abides in nibbāna. In MN. 64 The Buddha taught:
24Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 1412.
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Whatever tangible form is present there, he views feeling, 
perception, forms, and consciousness as transitory, suffering, diseases, 
tumors, barbs, catastrophes, afflictions, foreign, dissolving, emptiness, 
and not self. By saying: “This is serene, this is the sublime, that is, 
the stilling of all formations, the surrendering of all attachments, the 
annihilation of desire, dispassion, cessation, nibbāna,” he shifts his 
thoughts away from those states and toward the deathless element.25 

Therefore, through the practice of insight into not-self, one will 
attain emptiness or nibbāna. No-self is emptiness in the wisdom of 
realizing the objective world as no-self, and nibbāna is emptiness as 
the attainment of a mind free from desire. The relationship between the 
two - objective world perception and achievement - is improvement 
or practice. Practice is the path to freedom, and emptiness is essential 
to that path. Thus, vipassanā meditation on not-self leads to the end 
of suffering, not an intellectual debate about the existence or non-
existence of a self. By realizing the three characteristics of conditioned 
things, one develops wisdom, which is the remedy for the ignorance 
that is considered the cause of all suffering.

Insight of Dependent Origination
There are two methods of cultivating insight into dependent 

origination. The first is an insight into the human being. The second is 
the insight into the universe. It can be practiced as follow:

Insight into human nature
The rise and fall of the five aggregates

We can observe the arising and passing away of the five aggregates 
as they are spending. This observation is directly related to the 
insight into impermanence and non-self. It also helps us in our 
next observation of dependent origination because this meditation 
shows us the methods by which we can distinguish the origin and 
disappearance of the aggregates according to the cause. In SN. 
22.5, the Buddha describes how we can determine the origin of the 
aggregates as being produced by craving and clinging26.

This insight is very effective for not only realizing the impermanent 
and non-self of the aggregates but also for realizing that they are 
25Ñāṇamoli and Bodhi, The Middle Length Discourses of the Buddha: A New Trnslation 
of the Majjhima Nikàya (Boston: Wisdom Publications, 1995), 435-436.
26Bodhi, The Connected Discourses of the Buddha: A New Translation of the Saṃyutta 
Nikāya (Boston: Wisdom Publ., 2001), 863-864. 
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dependent on craving and clinging. Thus, the mental factor of non-
craving, non-clinging, and non-identification is raised.

The Self and the Possession of the Self
Continuing to practice meditating on dependent origination, we can 

begin to observe that all conditioned things of the eighteen elements are 
completely empty of a self or anything related to a self, by the direct 
experiential reorganization that they are dependently originated. 

We can also realize that all conditioned things are dependently 
originated, and do not have the self and that which pertains to the 
self through the teachings in SN. 35.8527.

As instructed here, we can perceive that the contact that arises when 
the appropriate elements come together is also empty, since it also exists 
dependently. Thus, the other eleven elements of the twelve chains of 
dependence arising do not have a self or anything related to a self.

Insight into the Universe
The main purpose of meditation is to exterminate the craving and 

clinging that bind the mind and obstruct our vision, in order to achieve 
the liberation of mind and wisdom. Of all things that we experience, 
those related to the active aggregates, like thoughts, beliefs, and negative 
passions like hatred, envy, desire, etc., are something that many of us 
sympathize with most strongly. We see that in ordinary life there is 
many serious serious suffering caused by these emotions. The Buddha 
instructs his disciples to recognize all sensations as empty in SN. 22.95:

A bhikkhu attentively examines all types of volitional formations, 
whether past, present, or future, internal or exterior, overt or 
covert, inferior or superior, close or remote. He examines them and 
finds them empty, hollow, and insubstantial. What might possible 
substance be present in the creation of will?28

We can turn to attend to this mentally made-up aggregate and 
insight into its empty nature. Within an instant just mentally label 
whatever arises as it arises. In this way, we can begin to realize how the 
perception aggregate disintegrates the entirety of our experience into 
the ‘objects’ we previously conceptually as naturally existing, which is 
essentially the identifiable ‘self’ out there, separate from ‘self’ in here.

But our reification of these so-called separate self’s possession is 
27Ibid, 1164.
28Ibid., 952. 
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dependent on the conditioned mental labels that we ascribe to particular 
forms throughout the optical field. If we remove these mental labels, 
only unexplored vision remains. There is no need to materialize any 
objects as independent because they are not detached and independent. 
They are just like that.

Furthermore, we can take a closer look at rambling actions. 
Observe a construction such as a word ‘existence’. Just note now the 
impracticality of trying to describe ‘existence’ independent of other 
actions, in other words. The perception of ‘existence’ has no essential 
meaning by itself. It is an empty notional makeup. It is just that. Thus 
we should not attach to two extremes of things but only follow the 
Middle Way, as the Buddha taught in SN. 12.15:

In this universe, Kaccāna primarily relies on dualism based on 
existence and non-existence. However, there is no concept of non-
existence in the world for someone who perceives the universe’s genesis 
as it is with genuine insight. There is no idea of existence concerning 
the world for someone who sees the cessation of the world for what it is 
with the right understanding. Kaccna, this is one extreme, “All exists.” 
The second extreme is “All does not exist.” The Tathāgata preaches the 
Dhamma through the medium, avoiding either of these extremes.29

In short, to be free from suffering, there are many ways to practice 
Buddhism; but all of them are not outside the Three Trainings (tisso 
sikkhā). Here, the content of the Noble Eightfold Path can certainly 
be presented in terms of the three forms of these Three training. These 
are morality (sīla), concentration (samādhi) and wisdom (paññā)30. In 
the Mahā-Parinibbāna Sutta, four standards (dhammā) are indicated: 
morality (sīla), concentration (samādhi), wisdom (paññā), and liberation 
(vimutti)31. In the Aṅguttara Nikāya AN. 2 194-196. mentioned there 
are four purifications: purity of morality (sīla-pārisuddhi), purity of 
mind (citta-pārisuddhi), purity of view (diññhi-pārisuddhi), and purity 
of liberation (vimutti-pārisuddhi)32. These four standards or four 
purifications indicate that the path includes training in morality, mind 

29Ibid, 544. 
30Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 317-318.
31Maurice Walshe, Dighanikaya: The Long Discourses of the Buddha: A Translation 
of the Dãgha Nikàya (Wisdom Publications, 1995), 231.
32Bodhi, The Numerical Discourses of the Buddha: A Translation of the Aïguttara 
Nikàya (Boston: Wisdom Publications, 2012), 570.
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(or concentration), and knowledge (or wisdom), to attain liberation.

However, in the AN. 23133, the teaching of the three learnings, both 
the training of mind (citta-sikkhā) and the training of wisdom (paññā-
sikkhā) are directly aimed at the eradication of craving or suffering, 
whether in part or in whole. The training of the mind is for ‘samādhi’ 
(concentration), and the training of view is for the purpose of ‘paññā’ 
(wisdom). So whether partially or wholly on the path to freedom - the 
Noble Eightfold Path - concentration and wisdom are the key factors in 
ending craving or suffering.

Another compendium of Buddhist practice divides meditation 
into two methods: ‘samatha and vipassanā’ (calm and insight)34. In 
samatha (calm), the mind abides in, or awake to, a particular point for 
the progress of mental concentration or pointed-mind (cittekāggatā); 
that is the ‘training of the mind’, highlighting of ‘right concentration’ 
(sammā samādhi). Vipassanā is to fully and perfectly realize things as 
they really are. It leads to nibbāna; it brings the ‘training of wisdom’, 
highlighting the ‘right view’ (sammā diṭṭhi). By the practice of samatha 
one attains the meditative state of samādhi; through the practice of 
vipassanā one gains insight or paññā. Although samatha and vipassanā 
are two different techniques of practice, they are not unrelated: they aid 
each other in achieving liberation.
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Abstract 

This research paper presents the knowledge levels and perceptions 
of Generation Z on Dr B. R. Ambedkar. According to Jean Twenge, 
Generation Z is iGeneration and born between the years of 1995-2012. 
These are young people having the age below 25 years. As we know 
that Dr Ambedkar is a social activist, social reformer, academician, 
politician, philosopher, architect of the Indian constitution and 
father of modern India. He sacrificed his life and contributed a lot to 
progressive India. This is a quantitative study and collected primary 
data through a questionnaire from 245 youth between the ages of 18-
25 years through a purposive sampling method. All the respondents 
are student-youths pursuing their graduation and post-graduation. 
The study found that the respondents liked Dr Ambedkar because he 
provided a comprehensive constitution and democratic nation. The 
study found that 65-70 per cent of the respondents have knowledge of 
Dr Ambedkar’s birthplace, religion, wife’s name, slogan, PhD topic, 
and birth and death dates. The study found that 82 per cent of the 
respondents perceived that Dr Ambedkar provided equality through 
the Indian Constitution. And 77 per cent of the respondents perceived 
that India has a strong constitution. Respondents perceived (66%) 
because of Dr Ambedkar, caste discrimination is reduced in India, 
77.8 per cent of respondents agreed that Dr Ambedkar’s thoughts 
and philosophy were promoted by Scheduled Caste Population in 
India and 88.9 per cent respondents perceived that Dr Ambedkar’s 
philosophy and ideology are relevant to the present generation of 
India. The study found that still there are some people who hate Dr 
Ambedkar. The study suggested that there is a need to publish more 
literature, and books on Ambedkar’s contributions, ideology and 
philosophy to carry forward to the next generations. The youths of 
Generation Z should participate in his birth and death observations 
to get knowledge and inspiration. The media should publish more 
articles on the contributions of Dr. B.R. Ambedkar. 

Keywords: perceptions, knowledge on Dr Ambedkar, Generation Z,
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Introduction 

Nowadays, the Indian youths are majorly remembering two national 
leaders. One is Mahatma Gandhi and the second is Bharat Ratna, Dr. 
Bhimrao Ramji Ambedkar. They sacrificed their lives for progressive 
India. This study presents the perceptions and knowledge levels of the 
student youth on the contributions of Dr. B.R. Ambedkar. He is a social 
activist, social reformer, academician, politician, philosopher, Dalit 
leader, economist, women emancipator, chief architect of the Indian 
constitution and father of modern India (Sunil Choudhary, 2021). Dr. 
B.R. Ambedkar was an intellectual giant and India’s great reformer. He 
was born into a poor untouchable family from a Mahar community. He 
spent his whole life fighting against social discrimination, the system 
of Chaturvarna i.e. Brahmana, Kshatriya, Vaishya and Sudra. He 
fought for the rights of the Dalits and other socially backward classes 
persistently. His efforts to eradicate social evils and for the upliftment 
of the deprived classes were remarkable (Abraham M & Ravinder K, 
2019). Dr. Ambedkar put equality in Article 14 of the Indian constitution 
which is the heart of democracy. This is an example of the future vision 
of Dr. B.R. Ambedkar (Yogendra Yadav, 2021). 

 Dr. B.R. Ambedkar has spent a good time with student-youths in 
his life. He started his career as a lecturer and was also a principal at the 
Government Law College, Bombay for some time. But he left the job 
to devote himself full-time to the service of the nation and the welfare 
of the downtrodden sections (Pravat Kumar Dhal, 2017). He knows 
the procedures of the universities. He stated that the University is the 
intelligentsia. For the proper functioning of the University, it must be 
controlled by the educated class (Bhushan, 2019). He believed that all 
the academic issues of a University should be determined by the teaching 
community of the University (Narake, 2005). He strongly believed that 
students have more freedom to choose courses and get an education in 
universities (Bankim Chandra Mandal, 2023). Dr. B.R. Ambedkar had 
written many quotes to encourage the youths. He strongly believed that 
the youths are the strength and courage of every nation. 

 Generation Z

According to Jean Twenge, Generation Z is iGeneration and born 
between the years of 1995-2012. These are young people having the 
age below 25 years. According to the United Nations Population Fund 
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(2023), India becomes the world’s most populous nation and 50 per cent 
of the population is below 25 years (Kalyan Ray, 2023). Generation Z 
has the availability of computers and smartphones with Internet access. 
The characteristics of Generation -Z are, they are well aware of new 
technologies and new business strategies and like long travel, a green 
environment. They easily change their jobs (Dolot, A., 2018). 

Scope of the study 

Generation Z uses smartphones, and computers more time for 
their work, entertainment, and productivity. Covid-19 also reinforced 
the usage of smartphones and computers. It is observed that youth 
participation in social movements and social welfare activities has 
been reduced. Dr B.R. Ambedkar contributed a lot to the development 
of the nation. He did many social movements for the upliftment of 
downtrodden people. He sacrificed his life for the nation. In this 
regard, the present study is proposed to test the knowledge levels and 
perceptions of generation z on Dr B.R. Ambedkar. Many studies have 
been conducted on Dr Ambedkar, but it is a new concept, a very few 
studies were conducted on this area. The present study was conducted 
with Generation Z in Visakhapatnam with the following objectives. 

Objectives of the study 

 y  To study the socio-economic demographic profile of the student 
youths 

 y  To understand the knowledge levels of student youth on various 
aspects of Ambedkar’s contributions 

 y  To study the perceptions of the generation-z on Ambedkar’s 
ideology and contributions

 y  To provide the appropriate suggestions to the generation z to 
improve their participation in social activities 

Study Area

The present study is conducted in Visakhapatnam city and it is 
the biggest educational city of Andhra Pradesh. Andhra University is 
located in Visakhapatnam which is one of the oldest universities in 
Andhra Pradesh established 96 years back. The researcher selected 
Andhra University as a research setting for the present study. 
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Research Approach & Research Design 

This study adopted a quantitative research approach to present the 
results in quantitative form. As we know that the research design is a 
blueprint for any research study and it provides the design and step-by-
step plan to conduct a study. This study adopted a descriptive research 
design to describe, analyse and present the views of the respondents.

Universe and Sampling 

Nearly 4000 students are pursuing their post-graduation from the 
Arts and Science College of Andhra University. Among them, 3950 
are active students. The sample frame of the study is 3950. There are 
two types of sampling methods i.e. probability sampling method and 
the non-probability sampling method. This study adopted a purposive 
sampling technique from the non-probability sampling method. This 
study selected a 5 per cent sample from the sample frame and selected 
198 student youths from the College of Arts and Science of Andhra 
University.

Data Collection and Analysis

The data was collected through the structured, pre-tested 
questionnaire which was shared via Google form. It has 32 questions 
with multiple choices of answers. The data was collected in December 
2022. The data were analysed through Ms-Excel 2010 version and 
SPSS 20th version (trial version). The study applied the Chi-square test 
to know the association between the variables.

Results and Discussion 

Socio-Economic Profile of the Respondents 
1. Majority (42.6%) of the respondents belong to the 24-25 

years age group, followed by 293 per cent of the respondents 
belong to the 20-21 years age group. 

2. Majority (52.3%) per cent of the respondents are males and 
47.7 per cent of the respondents are females. The respondents 
are almost equally represented as male and female in this 
study.

3. Majority (41.1%) of the respondents belongs to a backward 
community, 27.4 per cent of the respondents belong to a 
scheduled caste community, 23.4 per cent of the respondents 
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belong to a scheduled tribe community and 8.1 per cent 
belong to other castes. Majority (81.3%) of the respondents 
are Hindus and 13.5 per cent of the respondents are Christians. 

4. Majority (43.2%) per cent of the respondents are pursuing 
their post-graduation, 16.8 per cent of the respondents 
pursuing their graduation and 14.7 per cent of the respondents 
completed their post-graduation and 10.5 per cent of the 
respondents have completed their Ph.D.. Majority (67.4) per 
cent of the respondents belong to Arts and commerce college 
and 18.9 per cent of the respondents are belong to science 
college of Andhra University 

5.  Majority (56.3%) of the respondents are born and brought 
up in rural area, followed by 21.9 per cent of the respondents 
born and brought up in tribal area and urban areas. Majority 
(40.6%) of the respondents’ father occupation are of daily 
wages and 15.6 per cent respondents’ father occupation 
is skill work. Majority (72.6%) of the respondents’ 
mother occupation housewives, while 18.9 per cent of the 
respondents’ mother occupation daily wages. 

6. Majority (80%) of the respondents belongs below poverty 
line while 20% of the respondents belong above poverty 
line. It may be a reason that the institute is a government 
organization and the majority of the rural students who are 
under below poverty line, did hard work and got admission 
in this university 

Awareness and Knowledge 
1. Majority (50%) of the respondents stated that their favourite 

national leader is Dr. B.R.Ambedkar; followed by 18.1 per 
cent of the respondents stated Mahatma Gandhi, 16% stated 
that Baghat Singh and 9.6 per cent stated that Sardar Vallabhai 
Patel is their favourite national leader. There is no comparison 
between the national leaders and all they contributed a lot to 
the nation’s development. But the present generation likes Dr. 
B.R. Ambedkar. The major reason that they like Ambedkar is 
that he is the main architect of the Indian constitution which 
is protecting the largest democratic nation in the world, 
he demolishes caste discrimination. Some people like him 
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because he came from a middle-class family, and he became 
the symbol of equality, a symbol of respect to the scheduled 
caste population, he abolished untouchability through the 
Indian constitution. He was born into an untouchable family, 
but he touched millions of people (Mukerji, S., 2020).

2.  Dr. B. R. Ambedkar born on 14.04.1891. The majority 
(85.9%) per cent of the respondents are aware of the birth 
date of him i.e. 14.04.1891

3.  Majority (76.3 %) of the respondents are aware of the 
birthplace of Dr. B.R. Ambedkar is Mhow in the Indore 
district of Madhya Pradesh. Now the name changed to Dr 
Ambedkar Nagar (Britannica, 2023). 

4. Majority (74.2%) of the respondents are aware of the wife’s 
name of Dr. B.R. Ambedkar i.e. Ramabai. She is the first wife 
to him. Both got married in 1906. At the time of marriage, 
Ambedkar was aged 15 and Ramabai was aged Eight 
(Manohar Yashwant, 2017)

5. Majority (60.4%) of the respondents are aware of the Ph.D. 
topic of Dr. B.R. Ambedkar i.e. ‘The Problem of Indian Rupee: 
Its Origin and Its Solutions’ and the remaining members are 
not aware of his Ph.D. topic. His recommendations to Hilton 
Young Commission (Royal Commission on Indian Currency 
and Finance) became the basic guidelines for the Reserve 
Bank of India (Shubham Gupta, 2018).

6. Majority (80.9%) of the respondents are aware that Dr. B.R. 
Ambedkar converted from Hindu religion to Buddhism on 
October 14, 1956, publicly in at Deekshabhoomi, Nagpur. 
He administered 22 vows to his followers to the revivalist of 
Buddhism in India (Edelglass, 2023).

7. Majority (47.9%) of the students stated that Ambedkar is 
a national leader, whereas 38.3 percent of the respondents 
stated that he is both. Dalit leader as well as a National leader. 
The study is in line with the study of Ravi Nagar (2021) who 
reported that Dr. Ambedkar has a multi-faceted leader. He 
contributed a lot to Indian society in terms of eliminating 
discrimination, achieving social justice, and establishing 
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equality, freedom, and true democracy (Ravi Nagar, 2021). 

8. Majority (81.5%) of the respondents are aware of the death 
date of Dr. B.R. Ambedkar i.e. 6th December 1956 at the age 
of 65 years. 

9. Majority (77.2%) of the respondents are aware of the slogan 
of Dr. B.R. Ambedkar i.e. educate, agitate and organise. He 
established the Bahishkrit Hitkarini Sabha (Assembly for the 
Welfare of the Excluded Peoples) with a motto to “Educate, 
Agitate, Organize”. It paved the way for Ambedkar’s 
emergence as a mass organizer for social, economic, and 
political reform. Educate, Agitate, and organize: this order 
must be maintained to see the effective results of the movement 
for the upliftment of our people in all aspects. Babasaheb 
had a strategically thought and well-defined process for his 
mission to be successful (G.Sowbhagya, 2014). 

 Perceptions
The below table presents the Perceptions of the student youth on 

various contributions of Dr. B. R. Ambedkar
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Table No 1: Distribution of the respondents by their perceptions 
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1 Dr.B.R.Ambedkar 
brought Equality 
among Indian 
citizens through the 
constitution 

35.1% 53.2% 3.2% 3.2% 7.4% 100%

2 Dr.B.R. Ambedkar 
Contributed a Strong 
Constitution to India

43.0% 49.5% 2.2% 1.1% 4.3% 100%

3 Because of 
Ambedkar, caste 
discrimination is 
reduced in India

41.9% 44.1% 7.5% 1.1% 5.4% 100%

4 Dr.B.R. Ambedkar’s 
Thoughts and 
Philosophy were 
promoted by the 
Scheduled Caste 
Population

35.1% 50.0% 5.3% 2.1% 7.4% 100%

5 Because of Dr. B.R. 
Ambedkar’s Vision, 
India is in the 
Democratic Position 

40.4% 52.1% 1.1% 1.1% 5.3% 100%

6 Dr. B. R. 
Ambedkar’s 
Philosophy and 
Ideology are relevant 
to the Present 
Society of India

27.7% 58.5% 7.4% 0% 6.4% 100%

The data in the above table revealed that the majority (53.2%) of the 
respondents agreed and 35.1% of the respondents strongly agreed that 
Dr. B.R. Ambedkar brought Equality among Indian citizens through the 
constitution. Article 14 is a boon to the Indian citizens to access equal 
rights and equal opportunities. The study is in line with the words of 
Karuna Nundy (2022) who stated that India’s constitution guarantees 
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the rights to have a good life, vote, and speak freely (Manjari Chatterjee, 
Zoe Jordan, 2022)

The data in the above table revealed that the majority (49.5%) of 
the respondents agreed and 43.0% of the respondents strongly agreed 
that Dr.B.R. Ambedkar Contributed a Strong Constitution to India. The 
study is in line with the words of Karuna Nundy (2022) who stated that 
India has a very strong and progressive constitution. Post-independence 
India adopted universal suffrage and guarantees of rights very quickly 
and far earlier than other countries in similar positions. The Indian 
constitution protects individual and group rights (Manjari Chatterjee, 
Zoe Jordan, 2022)

A majority (44.1%) of the respondents agreed and 41.9% of 
the respondents strongly agreed that because of Ambedkar, caste 
discrimination is reduced in India. He has done so many movements 
and writings against caste discrimination. The study is in line with 
the study of Gargi (2017) who reported that the caste system created 
untouchables. Because of the constitution untouchability is reduced 
which is expected by him.

Majority (50.0%) of the respondents agreed and 35.1 per cent of 
the respondents strongly agreed that Dr.B.R. Ambedkar’s Thoughts 
and Philosophy were promoted by Scheduled Caste Population. The 
educated and employed scheduled caste population have propagated 
the services of Dr. B.R. Ambedkar through their writings and meetings. 
It is mentioned on the Drishti website that the Scheduled caste and 
scheduled tribe people were inspired by him and were demanding for 
their rights. The study strongly believes that the statue of Ambedkar 
motivated the Dalits to fight for their equal rights.

The majority (52.1%) of the respondents agreed and 40.4% of 
the respondents strongly agreed that because of Dr. B.R. Ambedkar’s 
Vision, India is in the Democratic Position. The study is in line with 
the study of Jean Dreze (2005), and Praveen (2019) who stressed that 
the future of Indian democracy depends a great deal on the revival 
of Babasaheb’s visionary conception of democracy. He strongly 
believed that democracy is always changing its form and is always 
in flux. He believed that modern democracy not only places a check 
on autocratic rule but also brings about the welfare of the people. He 
emphasized ‘democracy as a way of life’, i.e. democracy not only in the 
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political sphere but also in the personal, social and economic spheres 
(Mukherjee, 2009). The Jayanthi of Dr. B.R. Ambedkar is celebrated as 
world knowledge day. He is a symbol of knowledge. 

The majority (58.5%) of the respondents agreed and 27.7% of the 
respondents strongly agreed that Dr. B. R. Ambedkar’s Philosophy 
and Ideology are relevant to the Present Society of India. The study 
is in line with the study of G.Sowbhagya (2014) who reported that Dr. 
Ambedkar’s philosophy has great ideas for practical fulfilment and 
these ideas have relevance to modern society.

The following cross-tables present the association between the two 
variables on the perception of the respondents on various statements 

Table No 2: Distribution of the respondents by their age and  
their perception on ‘Ambedkar provided equality 

 through the Indian constitution’ 

Age

Equality
TotalStrongly 

Agree
Agree I Don’t 

Know
Not 

Agree
Strongly 
not Agree

18-19 8 8 2 2 0 20
20-21 10 44 2 2 0 58
22-23 12 18 4 0 2 36
24-25 36 40 6 2 0 84
Total 66 110 14 6 2 198
Chi-Square Value: 28.985 (a) Df: 12 Significance: 0.004

Analysis of the data on age and their perception on i.e. Ambedkar 
provided equality through the Indian constitution are cross-tabulated and 
the result shows that there is an association between the two variables, 
as it is evident that the more percentage of high-age respondents 
perceived that Ambedkar provided equality through Indian constitution 
than the low age respondents and it is proved with the significance at 
0.004. It may be a reason that the high-age respondents have some more 
knowledge on Ambedkar. 
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Table No 3: Distribution of the respondents by their sex and their 
perception on Ambedkar provided a strong constitution to India

Sex

Strong Constitution
TotalStrongly 

Agree Agree I Don’t 
Know

Not 
Agree

Strongly 
not Agree

Male 45 46 6 4 2 103
Female 36 57 2 0 0 95
Total 81 103 8 4 2 198
Chi-Square Value: 9.868 (a) Df: 4 Significance: 0.043

Analysis of the data on sex and their perception on i.e. Ambedkar 
provided a strong constitution to India are cross-tabulated and the result 
shows that there is an association between the two variables, as it is 
evident that the male respondents accepted that he provided a strong 
constitution to India than the female respondents and it is proved with 
the significance at 0.004. It may be a reason that the male respondents 
may have more knowledge on Ambedkar. 

Table No 4 : Distribution of the respondents by their Caste and 
their perception on Ambedkar Reduced Discrimination  

among the castes 

Caste

Reduced Discrimination
TotalStrongly 

Agree Agree I Don’t 
Know

Not 
Agree

Strongly 
not Agree

OC 6 8 0 2 0 16
BC 24 45 4 8 0 81
SC 26 20 4 4 0 54
ST 22 14 4 2 5 47
Total 78 87 12 16 5 198
Chi-Square Value: 28.451(a) Df: 12 Significance: 0.005

Analysis of the data on caste and their perception on i.e. Ambedkar 
reduced the discrimination among castes in India are cross-tabulated 
and the result shows that there is an association between the two 
variables, as it is evident that the more percentage of scheduled caste 
and scheduled tribe respondents have accepted this statement than 
other caste and backward caste respondents and it is proved with the 
significance at 0.005. 
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Suggestions and Recommendations

1. The present generation should participate in the celebrations 
and birth anniversaries of national leaders like Dr. B. R. 
Ambedkar, Mahatma Gandhi, Jyothirao Govindrao Phule, 
Dr. Babu Jagjivan Ram etc. to get knowledge on their 
contributions, thought and philosophy.

2. The youth should understand the slogan of Dr B R Ambedkar 
i.e. Educate, Agitate and Organise and follow the steps when 
they want to organise a social movement. 

3. Dr. B.R. Ambedkar is an inspiration to many people. He was 
born in a Dalit family and he became one of the important 
leaders in India. The youth should take him as inspiration and 
move forward to achieve their goals. 

4. The media should propagate the contributions of Dr. B.R. 
Ambedkar frequently. So that the present generation of youth 
gets more knowledge on his contributions.

5. There is less availability of Dalit literature. The youth of 
Dalits should conduct research and publish Dalit Literature 
for the future generations 

6. The programmes of the Ambedkar Foundation should reach 
the youth in India. There is a need to create more awareness 
of the Ambedkar Foundation of India 

7. Ambedkar ideology should be reached the rural and tribal 
youth of India

8. The Government of Telangana established a 125-foot bronze 
statue of Dr. B.R. Ambedkar in Hyderabad on the occasion of 
132nd birth anniversary. The government of Andhra Pradesh 
is also constructing a 125-foot statue in Vijayawada. The 
study suggests that other state governments construct a tall 
statue of Dr. B. R. Ambedkar who is an ambassador of Unity 
in India 

Conclusions 
The present study was conducted with the student-youths to 

understand their knowledge levels and their perceptions on Dr. B.R. 
Ambedkar. The study found that the majority of the generation z 
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youth know the contributions of Dr. B.R. Ambedkar. The majority of 
the generation z has a strong positive opinion on him. They like Dr. 
Ambedkar because he provided a strong constitution, and equality, 
removed untouchability and provided democracy. He is relevant to the 
present generation and also the coming generations. We may say that 
it is an era of Ambedkar. The study suggested government and media 
should create more awareness on the contributions of Ambedkar to 
reach the tribal and rural youth.
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Abstract

In Buddhism, a sentient being is a mind-body complex. For the 
consciousness to keep functioning ad infinitum, material phenomena 
in the form of inputs from the six senses are required. Although the five 
sensory inputs are vital for this continuity, the sixth element, the mind, 
has the added benefit of a large repertoire of memories, concepts, and 
a store of innumerable mental impressions that have been accumulated 
over the lifetime of a sentient being and that add fuel to the incessant 
quench for mental proliferations. Living, in other words, implies 
undergoing a cognitive process relentlessly the break of which means 
termination of the present life span ending in death. With the end of one 
mind-body mechanism, the next one starts with the consciousness that 
flows like a stream even after the body in the mind-body mechanism 
comes to an end. Now in the transition of one mind-body mechanism 
to the rebirth (re-becoming) that involves the conception of an embryo 
in a mother’s womb in case of a birth in a human realm, in Buddhism, 
we find the reference to gandhabba which is said to be a form of 
consciousness established at the time of conception in the womb. 
The paper tries to give an overview of the Buddhist concept of stream 
of consciousness and mind-body mechanism with a brief reference 
to consciousness in its triune aspects, rebirth, and then looks into the 
role of gandhabba, an inter-state consciousness that descends into a 
female reproductive system by way of energizing and enlivening the 
newly formed zygote in the womb.

Keywords: Buddhism, mind-body, stream of consciousness, rebirth, 
gandhabba

Introduction

In the face of the Buddhist concept of impermanence (aniccā), it has 
been a pertinent question as to how the Buddha explains the continuity 
of life. If a substantial self is denied, what it is that is responsible for 
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the life continuum. Again, as rebirth or re-becoming is a common term 
in Buddhism and the Buddha himself contemplated the succession of 
his previous births after his enlightenment to get the exact knowledge 
of the ultimate reality (Buddhacarita, Canto XIV: 1-2, p.203; Analayo, 
pp.91-92), it is significant to ask what it is that is maintaining a chain 
in rebirths. Here a study of the Buddhist concept of consciousness 
is relevant. In Buddhism, consciousness is delineated in three terms, 
namely, citta, mano, and vi¤¤āïa. However, we do not find much clarity 
in the canon as to what exactly they mean in usage. Terms such as citta, 
mano, and vi¤¤āõa have been used in different contexts. Both Western 
and Eastern scholars have translated these terms in different ways— 
mano, citta, and consciousness by Rhys Davids (1899), heart, mind, and 
consciousness by Ven. Rahula (1959) thought, mind, and consciousness 
by Walshe (1995), and mind, mentality, and consciousness by Bodhi 
(2000). Here in this paper, these three terms will be used in the same 
sense. For whatever their usages, they are three-in-one mind or ‘triune 
mind’ (Sugunasiri, 2014) where we can identify consciousness with its 
three functions: mano as R- Mind (receiving mind), citta as J-Mind 
(judging mind) and vi¤¤āõa as E- Mind (executive mind). Thus they 
represent different functions and operations of the mind (Somaratne, 
2005, p.169). Taken individually, each can be as simplex mind and 
taken collectively, as complex mind. They are not substantially different 
but different in the functions they perform that different thinkers have 
expressed differently. Then, the lack of clarity of these terms has 
led confusion and hence the difficulty in a proper understanding of 
what the mind is in Buddhism. Here understanding the mind as 
a component of the mind-body mechanism, different functionalities 
of the mind in a stream of consciousness including life continuum 
consciousness, death consciousness, and rebirth linking consciousness, 
etc. is necessary. Again, as birth and rebirth involve conception (or in 
the Buddhist context, conception without reference to the soul or a 
permanent entity), understanding the role of gandhabba, an inter-state 
consciousness, seems significant here. 

Mind-body mechanism in human existence and death

In Buddhism, a sentient being is a mind-body (nāma-rūpa) complex 
(Sugunasiri, 2001, pp.1-44; Dhammadassi Bhikkhu & Gunatunge, 
2010, Ch 15-20). Then this combination of mind-body is not like as 
if they are put together and made a whole. Rather this mechanism 
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is fundamentally made of as a whole (Dhammadassi Bhikkhu & 
Gunatunge, 2010, p.411). The Buddha classified the things— 
physical and mental— into two groups, viz., paramattha dhamma 
or ultimate things, and aparamattha dhamma or non-ultimate things. 
While the former cannot be subdivided into components, the latter can 
be. The Buddha said that 89 or 121 cittas or mind (Bodhi, 2016, 
Ch I), 52 cetasikas or mental factors (Bodhi, 2016, Ch II), and 28 
types of material phenomena (Bodhi, 2016, Ch VI) are not divisible 
into any components and hence are paramattha dhamma yet mundane. 
The Buddha included Nibbāna in this group as a supermundane 
phenomenon. This collection of paramattha dhammas is called the 
whole and these dhammas represent the mind-body mechanism. Within 
this whole, there are five essentials called pañcakkhandha for which 
it is often said that the whole is made up of five essentials. They are 
form (rūpa), feeling (vedanā), perception (saññā), mental formation 
(saṅkhāra), and consciousness (vi¤¤āõa). Mind or the psychological 
phenomena and body or the physical phenomena work in synchrony to 
form a sentient being. Hence it is not even correct to say we have mind. 
For it alienates us from what we are. In the mechanism of mind- body, 
the mind component exists momentarily as discrete units and flows 
like a stream. These discrete units are called mind-moments which 
again have three sub-mind-moments, viz., arising (uppāda), presence 
(thiti), and dissolution (bhaṅga). When the mind or consciousness or 
citta arises, it is accompanied by mental factors (cetasika) that carry out 
the essential functions necessary to accomplish the task involved. Then, 
consciousness cannot arise without a material base. The meaning of 
the term citta is to know or cognize. Hence it is always an activity, not 
an instrument or an agent. As it is an activity, it always works on other 
phenomena. It implies, consciousness along with its accompanying 
mental factors necessarily takes an object. Again, the two Pàli terms, 
ārammaṇa and ālambaṇa, which represent objects are derived from two 
root meanings “to delight in” and “to hang on to” (Bodhi, 2016, p.135). 
It suggests that the object is that which the mind and its associates take 
delight in or that which they hang on to. There are six kinds of objects 
that the mind takes delight in, viz., visible form object, sound object, 
smell object, taste object, tangible object, and mental object (Bodhi, 
2016, p.135). Or, it can be put in other words that the consciousness 
arises at the six sense bases only, i.e., eye, ear, nose, tongue, body, 
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and mind. In that sense, Sugunasiri (2014, p.10) said the mind is made 
up of the six senses, viz. eye- sense, ear-sense, nose-sense, tongue-
sense, body-sense, and the mind-sense. These senses are called six 
doors. Consciousness is formed only in these six doors in presence 
of four conditions, stimulus, a working sense, facilitating condition, 
and attention. Though mind and body components in the mind-body 
complex have got specific names, none of them are substantially real. 
They are parts of the process called the mind-body mechanism that keeps 
going with certain causes and conditions in the absence of which they 
collapse or die. Death occurs when bodily, verbal, and mental activities 
cease to continue and consciousness disengages the body (Dhammika, 
2013). Both the absence of consciousness and materiality serves as the 
condition of the demise of each other for which, Mihita (2020, p.5) 
said, they are in co-terminus reciprocity. The absence of consciousness 
is the gradual demise of the six senses because in the mind-body 
complex the senses occur as eye-consciousness, ear-consciousness, 
nose-consciousness, and so on. Here, an unchanging and never-dying 
self or  ‘ I ’ is insignificant. The mechanism of mind-body runs without 
‘I’. As the Buddhacarita (Canto, XIV:47. p.208) recounts, “This stream 
of the cycle of existence has no support and is ever subject to death”. ‘I’ 
does not have any substantial reality. It can be better termed as a sheer 
conventional tag which is nothing but the totality of the sensory inputs. 

Stream of consciousness: Understanding the process of living

Mind and matter are two different aspects of life, yet inseparably 
interlocked, finding each other’s support for manifestation (Nalakalapiyo 
Sutta, SN 12.67). In one’s life, there is no single moment without a 
consciousness arising. Consciousness is always in the process of arising, 
existing for a moment, and disappearing. Each consciousness fades 
away conditioning another to arise, transmitting its potentialities to the 
new one. This process goes on and it is called stream of consciousness. 
The time taken in the process of arising, staying, and disappearing of 
the consciousness is called one mind-moment or   (Bodhi, 2016, p.156). 
This stream of consciousness runs throughout the course from the 
conception of a being through life, from one becoming to another. It is 
the kammic repetition of consciousness. It will continue to operate on 
its repository of memories of the past if it is not derailed by new sense 
data. It is called the stream of consciousness because the Buddha traced 
his consciousness from the present to backward and found it existed 
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even before his birth. It led him to the conclusion that it is a seemingly 
unending process. Hence the Buddha started his investigation from the 
last stage of consciousness, i.e., the one before what we experience 
in the present mind-body mechanism (Dhammadassi Bhikkhu 
& Gunatunge, 2010, pp.304-305). In Abhidhamma, we have three 
stages of consciousness, rebirth-linking consciousness or pañisandhi 
citta, life continuum consciousness or bhavaṅga citta, and death/exit 
consciousness or cuti citta (Bodhi, 2016, pp.122-129). In any single 
life, it is the same consciousness that performs the three types of 
functions— rebirth-linking, life-continuum, and death. Rebirth-
linking consciousness arises at the moment of conception linking the 
new existence to the old one. Life-continuum consciousness arises 
countless times throughout the course of life maintaining the continuity 
of existence. At death, the same consciousness arises as the passing 
away from the old existence. Though it is not the aim of the paper to 
detail the whole cognitive process, it will briefly state how the life 
continuum consciousness is formed. Life continuum consciousness 
(bhavaṅga citta) is formed in anyone of the six doors in presence of 
four conditions where the process of stimulus working through the 
sense door entails 17 mind-moments each of which again involves 3 
stages of sub-mind- moments. The 17 mind-moments (Bodhi, 2016, Ch 
iv) are (00) Life Continuum Consciousness (LCC), (01) Past LCC, (02) 
Vibrational LCC, (03) Arrest LCC, (04) Averting at sense doors, (05) 
Cognition at specific sense door, (06) Reception, (07) Investigation, 
(8) Determination, (9-15) Impulsion or javana, (16-17) Registration, 
(00) LCC. Before the beginning of any cognitive process, bhavaṅga or 
LCC remains in its natural form giving rise to consciousnesses (cittas) 
with their vibrations. When an object is presented at any one of the six 
doors, LCC is first arrested which means it stops its natural vibration 
and starts to vibrate as per the impingement of the new object. From 
there onwards, the consciousness follows the same route of cognition 
performing the respective functions, like averting, cognizing, receiving, 
investigating, and determining until it attains the impulsion or javana 
stage. At the javana stage, it arises and ceases 7 times so that it can 
be comprehended completely. When all the pieces of information 
are gathered, the stage of registration records them. At the end of 
registration, LCC goes back to its usual task. The same process goes on 
repetitively every time the Life Continuum Consciousness is impacted 



42 Dharmadoot - Kartika Purnima 2023 

by a different stimulus. This occurs millions of times in a day in the 
life of an individual. This is the analytical understanding of the process 
of living or the mind-body complex. The concept of Life Continuum 
Consciousness comes closer to the ālayavijñāna of Yogācāra that 
exists with the process of arising and ceasing from moment to moment, 
for eternity (Gnanasheeha, 1964, p.72; Dhammajoti, 2019, pp.76-77). 
Notably, this entire cognitive process occurs without any self or “I” 
behind it as a permanent experiencer or inner controller, a knower, 
which lies outside the process (Bodhi, 2016, p.158). The fleeting 
cittas perform the duties necessary to the cognition and the unity of 
the cognition is achieved through the law of dependent co-arising. 
When the process comes to an end, consciousness quits which is called 
death consciousness (cuti citta). This stage refers to the final stream 
of consciousness of a sentient being and is characterized as being 
‘avenue freed’. Then soon after the death consciousness has ceased, a 
new consciousness called rebirth-linking consciousness arises creating 
a new mind-body mechanism in the embryonic form to continue its 
endless journey. This state is what we call conception. Here, though 
Abhidhamma is silent about it, a consciousness is already established 
at the time of conception in the womb. It is called gandhabba which 
assumes different meanings in different canonical scriptures.

Role of gandhabba in re-becoming: Understanding from canonical 
source and its structural interpretation

Re-becoming is relevant only to those who have not attained 
Nibbāna. The non- returner (anāgāmin) or one who has attained Nibbāna 
has burned the fuel of desire (taõhā) that runs the journey between the 
post-death and the pre-life. Re-becoming as a sentient being   involves a 
process in which gandhabba plays an important role. According to the 
Pali-English Dictionary (Rhys Davids & William, 1921-1925, pp.274-
275), gandhabba can be said to have three meanings— 1) a being who 
presides over child conception, 2) a class of celestial beings, and 3) 
musician. In this context, however, the first two meanings are relevant. 
For, here the discussion of gandhabba is made in the context of rebirth 
and reproduction. The second meaning, though not directly relevant to 
the present discussion, is still significant in the sense that gandhabba, 
in some contexts, means a low level of celestial devas who, on this 
level, are frequently represented in the Canon as infatuated with sexual 
desire (Thanissaro, 2011). In the first sense, gandhabba is needed as 
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a third partner beyond parents so that conception may take place 
(Mihita, 2020, p.10; Analayo, 2008, p.95, p.97; Dhammajoti, 2019, 
p.75; Ryūken, 2014, p.103). The Buddha said that for conception, three 
things must be present simultaneously: coitus of the parents, the mother 
in a proper season, and the presence of gandhabba.

“Monks, the descent of the embryo occurs with the union of three 
things. There is the case where there is no union of the mother 
& father, the mother is not in her season, and a gandhabba is not 
present, nor is there a descent of an embryo. There is the case 
where there is a union of the mother & father, and the mother 
is in her season, but a gandhabba is not present, nor is there a 
descent of an embryo. But when there is a union of the mother & 
father, the mother is in her season, and a gandhabba is present, then 
with this union of three things the descent of the embryo occurs” 
(Mahātaṇhāsaṅkhāya Sutta, Majjhimā Nikāya, Sutta 38).

Gandhabba is a consciousness energy of any being that is about 
to be born in a certain situation as driven on by the force of kamma 
(Dhammajoti, 2019, p.75). In this sense, it can be held that Buddhism 
explains rebirth in terms of consciousness energies. It, however, does 
not go against the Buddhist principle of momentariness. Gandhabba is 
not a permanent entity; instead, it is an entity or energy that is subject to 
change. It maintains its continuity through a cause-effect relationship. 
As Gnanaseeha (1964, p.12) stated, mind and mental factors associated 
with gandhabba arise and disappear at the next moment. Gandhabba 
is thus a continuous being as well as changing. This amounts to saying 
that it is a saÿsāric being in an intermediate state between death 
and re-becoming. That gandhabba is consciousness energy can be 
inferred from the Buddha’s talk to Ven. ânanda (Mahānidāna Sutta, 
Dãgha Nikāya, 15, pp.223-230):

“If consciousness were to not come to the mother’s womb, 
would mind-and-body develop there? No, Lord.

Or if consciousness, having entered the mother’s womb, were 
to deflected, would mind-and-body come to birth in this life? No, 
Lord.

……. Therefore, ânanda, just this, namely consciousness, is the 
root, the cause, the origin, the condition of mind-and-body”.

Since gandhabba is present at the time of conception and is a partner 
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to it, it is obvious that gandhabba is a form of consciousness. Now if it 
is present during conception as a form of consciousness, it should also 
be evident that it would have to come from somewhere, and hence a re-
becoming (punabbhāva) (Mihita, 2020, p.2).

Then, mere gandhabba’s being a form of consciousness cannot 
explain the re- becoming of the sentient being of mother-father based. 
This requires us to take a closer look at some of the Pali texts used 
in Mahātaṇhāsaṅkhāya Sutta (Majjhimā Nikāya, Sutta 38) (English 
version is given earlier):

Tiṇṇaÿ kho pana, bhikkhave, sannipātā gabbhassāvakkanti hoti// 
//
…….Idha mātā-pitaro ca sanni-patitā honti,//
mātā ca utūni hoti,//
gandhabbo ca paccupaṭṭhito hoti,//
…… evam tiṇṇaÿ sannipātā gabbhassāvakkanti hoti.////

The term paccupaṭṭhito is made up of pati (again), upa (near), 
and ṭhito (standing). So, the term means ‘there comes to be a hanging 
around in proximity once again’. This nearness, of course, can only 
be concerning pro-parents, more specifically pro-mom. Here, I shall 
not elaborate the celestial realm (or “celestian” in Ven. Mihita’s 
words (2020, pp.3-8) gandhabba might be hanging around. I would 
rather discuss gandhabba in its terrestrial realm (or “terrestrian” in 
Ven. Mihita’s words (2020, pp.3-8) to get to the Buddhist concept of 
conception. In the terrestrial realm, gandhabba is said to hang around 
‘trees’.

“And what, bhikkhus, are the devas of the gandhabba order? There 
are, bhikkhus, devas dwelling in fragrant roots, devas dwelling in 
fragrant heartwood, devas dwelling in fragrant softwood, devas dwelling 
in fragrant bark, devas dwelling in fragrant shoots, devas dwelling in 
fragrant leaves, devas dwelling in fragrant flowers, devas dwelling in 
fragrant fruits, devas dwelling in fragrant sap, and devas dwelling in 
fragrant scents. “These, bhikkhus, are called the devas of the gandhabba 
order” (Gandhabbasaÿyutta, Saÿyukta Nikāya 31.1, p.1025).

Now, what is the connection between fragrance and re-becoming of 
a sentient being of parents-based? Here understanding the etymological 
meaning of the word gandhabba and hence a structural interpretation 
of the term gandhabba would be handy. Structurally, the word 
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gandhabba is made up of two words, gandha and abba. Gandha means 
‘smell’ or ‘odour’ or ‘fragrance’. Though the meaning of the suffix 
abba seems unclear, we can get to its meaning through the proper 
understanding of the word gandha. Gandha literally means the stimulus 
for the nose organ (ghāna). Now to understand the meaning of the term 
‘abba’, let us consider the Sanskrit cognate of the term gandhabba, that 
is, gandharva. The suffix ‘arva’ or ‘arv’ (in devanāgari pronunciation) in 
gandharva is a verb meaning to kill or to hurt (Monier-Williams, 1986, 
p.93). So, gandharva would mean smell-killing. Wijesekera (2014, 
pp.288- 289) in his analysis of a verse of Ṛg Veda said that ‘arvat’ 
(the Sanskrit cognate of ‘abba’), which is both masculine and feminine, 
refers to hasting or running and this may be taken to mean the racers’ 
urge to move forward. Taken in its masculine import, it may mean horse 
and driver of a horse, and in the feminine sense, it may mean mare. 
Considering the meaning of ‘abba’ in its root word “arva” as hasting or 
running, we can say that gandhabba is ‘chasing after odour or smell’ 
or ‘smell-chaser’. This could be the better sense that we can have about 
the significance of gandhabba in the Buddha’s characterization. It has 
also affiliation from the Sinhalese interpretation of the term gandhabba 
(Mihita, 2020, pp.12-13). In this sense, gandhabba, as characterized 
by the Buddha, is not anything physical like fruit or leaves but a non-
physical smell. Then, what is this smell that gandhabba is chasing after?

Gandhabba chasing pro-mom pheromone: gandhabba in the 
human reproductive system

The Buddha spoke about the ‘mom in season’ as one of the conditions 
of conception. This condition brings the Buddhist observation of 
conception close to the scientific view regarding the human reproductive 
hormonal system (Mihita 2020, p.13). It is said that gandhabba is 
chasing a pro-mom pheromone. The term ‘pheromone’ is derived 
from the Greek words ‘pherein’ (to carry) and ‘hormone’ (to excite). 
Pheromones are ecto-hormones that are released from the body into the 
environment where they can trigger specific physiological or behavioural 
responses in other species of the same kind (Grammer & Leave, 2005). 
Scientists often debate whether sexual attraction or what we call love 
is there in the form of chemicals called pheromones (Hadhazy, 2012). 
The typically 28-day monthly cycle brings in physiological changes to 
prepare a woman for getting pregnant. During this time, the hormone 
pheromone is secreted which activates a social response in members 
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of the same species. The study reports that the highest-intensity smells 
are found during this period (Goudarzi, 2006). Now, in this context, by 
gandha-gandha, the abbreviation of gandhassagandha or smell of the 
gandha, it would mean the smell of pheromones (Mihita, 2020, p.13). 
And the most convincing account of gandhabba’s ‘hanging around’ 
would be that gandhabba would hang around pro-mom so to make 
sure of capturing the pheromone- smell the moment it ‘acts outside 
the body’ of her. It is to be able to smell out right there the marker 
pheromone of pro-mom before it fades away. Because fertilization in 
the mother’s uterus begins in 24 hours. Here gandhabba has no choice 
but to hang around not to be late for the three-way party. For, if it is 
late, the opportunity will be lost. In that case, it may have to opt for 
the second choice of a pro-mom. It is what is meant by the prefix ‘pati’ 
(again). We thus conceive the ultimate meaning of gandhabba as the 
pro-mom-odour-chaser, more accurately, pro-mom-pheromone-chaser. 
And as per this interpretation, pro-mom is the possibility of terrestrial 
re-becoming, the smell is its signal, and chasing is the eagerness to 
hook up with the pro-mom smelling out relinking opportunities. This 
understanding seems plausible in the context of the canonical verses 
and the structural interpretation of the word gandhabba.

Concluding remarks

In the Buddhist account, a sentient being is a psycho-physical 
complex. Life continuum is the rolling of consciousness with the 
inputs of the senses none of which has independent existence without 
the other. Death is the disentanglement of consciousness and material 
phenomena. Abhidhamma has given a good account of cognitive 
process and in that way, it has explained how the life of a sentient 
being continues. Also, regarding rebirth, its interpretation that after 
the death consciousness has ceased, a rebirth-linking consciousness of 
the appropriate kind arises and is established in the subsequent 
existence makes sense if consciousness is taken as energies. Then this 
account has created a spatio-temporal chasm between death and rebirth 
(Nanda, 2019), particularly when it comes to the rebirth of father- 
mother-based sentient beings. This abyss seems to have been bridged 
by the concept of gandhabba (chasing pro-mom pheromone). For the 
concept of gandhabba in its structural analysis conforms to some extent 
to the scientific account of the human reproductive hormonal system. 
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Introduction: Issues and Perspectives

Few of the key characteristic features of Buddhism in and 
around the seventh and eighth centuries in pre-modern China was its 
overwhelming engagement with relic and stupa veneration practices, 
growing inter-personal relations between the ruling house aristocratic 
elite class members and the Buddhist clergy, emergence of indigenous 
Chinese schools of Buddhism, following closely the trend in renewed 
interpretation of Buddhist doctrines against the socio-political reality 
of China through its amalgamation with xuanxue and mingjiao 
philosophical discourses, and finally, and most importantly, the transition 
of China from a Buddhist peripheral land into a central Buddhist realm. 

Since the time of the first few episodes of dissemination of Buddhist 
teachings in China around the first century, up until the time of its firm 
consolidation into the foreign soil of China and its spread into the 
Chinese intellectual and cultural milieu, like one of its very own, around 
the seventh-eighth century, Buddhism [as a system of thought] and the 
Buddhist monastic Order [saṃgha] underwent varied and continuous 
phases of metamorphosis, not just at the doctrinal level, but, also, in the 
entire process and nature of its institutionalization. The said process was 
multidimensional, multifaceted, multi-layered, and intricately complex. 

The paper here focuses academic attention towards the last phase 
of this continuous and complex process of metamorphosis, around the 
late seventh and eighth century, when complete Sinification resulted 



50 Dharmadoot - Kartika Purnima 2023 

in the creation of a recognized Chinese version of Buddhism which 
could command credibility and recognition at par with two of the 
other prominent Chinese philosophical systems of thought, namely 
Confucianism and Daoism, The study here further identifies a strong 
link of this said Sinification phenomenon of Buddhism with the rise of 
the Bodhisattva cult in China, and proposes that the latter had served as 
one of the crucial determinants responsible for consolidating the status 
of Buddhism on the foreign soil of China. This, therefore, remains the 
departure point of the research investigation here.

Rise of the Bodhisattva Cult in China: Factors and Responses

During the first few centuries of the first millennium, there were 
regular inputs on various aspects of Buddhism and Indian culture, 
permeating into the socio-cultural space of a politically and culturally 
divided China through both human and non-human agents active along 
the trans-continental Silk Road. The said transmission involved goods 
and commodities, ideas and concepts, cultural elements, Buddhist 
religious paraphernalia and so forth. Between the first and third century 
C.E., Buddhism in China was rather under the incubation period and 
during the fourth century was going through the initial formative stage. 
It was around the fifth and sixth centuries that factors such as the 
full-scale rendition of complete Vinaya texts into Chinese eventually 
leading to the institutionalization of the dharma, rise of the relic 
veneration cult, emergence of Buddhist apologetic thought gradually 
contributed towards disseminating Buddhism into the core societal 
structure of premodern China. But during these centuries in the context 
of the Buddhist realm (maṇḍala), India was still the fountain head of 
the dharma, while China was a mere peripheral region.

It was not until the eighth century that China gradually began 
to emerge as the leading Buddhist space in the whole of Asia, being 
revered for disseminating the true essence of the Buddhist teachings 
and engaging in the in-depth study of authentic Buddhist texts, most 
of which in their original Classical Sanskrit or middle Indic language 
versions had already been lost. 

The study here argues that this transformation of China, from a 
borderland frontier zone into a legitimate realm of Buddhism came about 
through both spontaneous and conscious efforts put forth by various 
stakeholders of Buddhism, including but not confined to the Buddhist 
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clergy, pre-modern China’s elite class societal members and China’s 
ruling house around the seventh and eighth centuries. Proceeding 
from the argument then, the research investigation here identifies one 
of the key factors instrumental in the process of transforming China 
into a central Buddhist realm to be the well-thought-of and skilfully 
designed propaganda strategy adopted by both Chinese and non-
Chinese Buddhist monastic members, wherein they prophesized the 
emergence of various scared sites within China’s mainland as the 
abode of worthy bodhisattvas and Buddhist divinities [Kṣitigarbha, 
Avalokiteśvara, Mañjuśrī and Samantabhandra]. The Chinese Buddhist 
clergy propagated the presence of deceased Śākyamuṇi, the Bodhisattva 
Mañjuśrī and the future Buddha Maitreya right into the heartland of 
China, which in turn shifted the balance of Buddhist significance into 
China’s favour. Buddhism around eighth century had already started 
to lose ground in the land of its birth, India, and this seemed to be an 
opportune moment for the Chinese Buddhist clergy to project China as 
the new emerging Buddhist realm in the whole of Asia. 

With this, then, as the central point of reference, the study here 
explores the historical evolutionary journey of one of the most prominent 
of the bodhisattavas in Chinese tradition, Bodhisattva Mañjuśrī and 
attempts to underline the consequences that the popularity of this cult 
created in the process.

Origins of Bodhisattva Mañjuśrī in Chinese Buddhist Såtras

Mañjuśrī in Mahāyāna Buddhism is the bodhisattva of the tenth 
bhūmi. He is also regarded as a supernatural manifestation of the 
Buddha, both of the past and present. He has been the subject matter of 
a vast corpus of [developed] Vaipulya Mahāyāna Sūtras, a set of sūtras 
which had been composed and expounded upon for the time period 
between the second and twelfth century1. 

The textual origin of Mañjuśrī, as a bodhisattva or a Buddhist 
deity is rather obscure in the Chinese Buddhist tradition. The corpus of 
Buddhist literature which is often relied upon as authentic sources of 
information to unravel the question of how, when and where Mañjuśrī, 
as one of the major Bodhisattvas of Mahāyāna Buddhism gained 
importance, are rather fragmentary in nature. The Indian and Central 
Asian context against which the predominance of Mañjuśrī could be 
1Erik Zurcher. (1960). Revue Bibliographique de Sinologie, Vol. 6, EHESS, p. 279-280.
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studied is also rather vague, due to the absence of historical Buddhist 
or secular sources on the said area of investigation. The written records 
of Chinese Buddhist pilgrims sojourning through Central Asia, India 
and southeast Asia do offer some faint outlines, but these again fail to 
be corroborated by adequate iconographic evidences. Still with some 
amount of optimism, Buddhologists claim that the evolutionary journey 
of the cult of Mañjuśrī in China could be gleaned out of the Buddhist 
documents preserved in the Taishō edition of the Chinese Buddhist 
Tripiṭaka. 

Among the popular Buddhist Såtras, it was the Vimalakīrti Nirdeśa 
Sūtra (Weimo jie suo shuo jing 维摩诘所说經, T. 475) wherein the role 
of Bodhisattva Mañjuśrī was first portrayed. The text was compiled not 
later than the first century C.E. The said Såtra was translated around 
the first half of the third century and gained immediate popularity 
among the Chinese Buddhist lay devotees2. In the first part of the text, 
Mañjuśrī emerges as the only competent Bodhisattva among all other 
prominent buddhas, bodhisattvas and disciples of Buddha who was 
nominated by Buddha himself to visit the lay devotee Vimalakīrti and 
inquire about his illness. In the latter half of the text, in the role of 
an interlocutor, Mañjuśrī prompts Vimalakīrti to expound the major 
teachings of the Mahāyāna tradition. While the prime objective of the 
text was to propagate the fundamental themes of Mahāyāna teachings, 
it was equally instrumental in popularizing the image of Mañjuśrī. 

Chinese Buddhist Sūtras bearing the name of Mañjuśrī in their titles 
and their depiction of the said bodhisattva playing a prominent role, 
emerge since the time of the second and third century. The Lotus Sūtra 
[Saddharmapuṇḍarika Sūtra], regarded as one of the most influential 
Mahāyāna Sūtras in China and known by the title, Miaofa Lianhua 
Jing 妙法蓮華經 portrays Mañjuśrī as one of the most benevolent and 
learned beings. In fact, Mañjuśrī’s depiction here is as a bodhisattva 
more knowledgeable than even the future Buddha. As a bodhisattva, 
Mañjuśrī is endowed with supernatural power to protect all sentient 
beings. He is also perceived as a Saviour of all people who are destined 
for the purgatory and a skilled converter of sentient beings to the 
teachings of the Buddha. Bodhisattva Mañjuśrī’s initial introduction to 
the Chinese audience was made possible through the first translation 
2Michelle C. Wang. (2016). The Thousand-Armed Mañjuśrī at Dunhuang and Paired 
Images in Buddhist Visual Culture in Archives of Asian Art, Vol.66, No. 1, 82-83.
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of the Sūraṃgamasamādhi Sūtra [Shoulengyan Jing首楞嚴經] by the 
Scythian monk-scholar, Lokakṣema [Zhi Loujiachen 支婁迦讖] around 
the latter half of the second century which is now lost. Parallelly, the 
translation of the Vimalakīrtinirdeśa Sūtra (Weimojie Suoshuo Jing 维
摩诘所说經) was presented to the Chinese audience by Yan Fotiao also 
around the same time period, which is also not extant now. However, 
it was the Mahāparinirvāṇa Sūtra (Da Banniepan Jing 大般涅槃經) in 
Chinese rendition [T.463], also known by the title, Mañjuśrī Parinirvāṇa 
Sūtra attributed to the fourth century lay Buddhist, Nie Daozhen 聶
道真 which propagated the presence of Bodhisattva Mañjuśrī3. Other 
relevant Chinese Buddhist translated sources where Mañjuśrī features 
prominently include the Mañjuśrībuddhakṣetraguṇa Vyuha Sūtra (T. 
318) by Dharmarak÷a. 

As part of her compilation task of a list of Sūtras translated into 
Chinese between the late Han dynasty (25-220 C.E.) and the twelfth 
century (1127 C.E.), Marcelle Lalon observed that before the time line 
of 557 C.E., there were seventeen Sūtras in circulation whose titles 
contained the name Mañjuśrī, while only two of the titles were such, 
that mentioned Avalokiteśvara. However, after 557 C.E., there was a 
significant increase in the Sūtra titles that bore the name Avalokiteśvara, 
while Mañjuśrī continued to remain in the lead4.

Iconographic Representation of Bodhisattva Mañjuśrī: From a 
Young Prince to a Thousand-Armed Deity

The iconographic representation of Bodhisattva Mañjuśrī at various 
sites across India, a phenomenon which perhaps would help ascertain 
the significance of his presence in the Indian Buddhist tradition, appears 
deficient. Benoytosh Bhattacharya reports that no image of Mañjuśrī has 
been discovered at Gandhāra or Mathurā. Lamotte in his study on the 
subject also rules out the possibility of his presence at Amarāvati and 
Nagarjunakonḍā5, while David Snellgrove argues that throughout the 
Indian subcontinent there is hardly any identifiable image of Mañjuśrī. 
Digressing from the above-stated observations, Paul Williams suggests 
3Tansen Sen. (2004). Buddhism, Diplomacy and Trade, The Realignment of Sino-
Indian Relations, 600-1400, Honolulu: University of Hawai Press, 76. Also see, Ḗtinne 
Lamotte. (1960). “Mañjuśrī” in T’oung Pao, 48, 1-3. 
4Tansen Sen refers to the following work of Marcelle Lalon. (1930) in Iconographie des 
ḗtoffes peintes (paṭa) dans le Mañjuśrīmūlakalpa. Paris: Paul Geuthner.
5Benoytosh Bhattacharya. (1958). The Indian Buddhist Iconography. Calcutta. 
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that the iconographic representation of Bodhisattva Mañjuśrī was a 
later day phenomenon6 and thus reasons out the paucity of excavated 
images of Mañjuśrī in and around the Indian subcontinent.

Investigation of the extant travel narratives of some of the most 
distinguished Chinese pilgrim-monk-scholars have so far offered 
valuable evidence to several such complex issues. With regard to 
the dilemma as to whether Bodhisattva Mañjuśrī ever dominated the 
Indian Buddhist tradition like the historical Buddha, other bodhisattvas 
or divinities, Xuanzang 玄奘, the seventh century Chinese Buddhist 
pilgrim-scholar in his travelogue untwines the knot to some extent. In 
the said travel narrative, titled, Da Tang Xiyu Ji 大唐西域記, Xuanzang 
portrays Buddhist sites which he had set foot upon along with the 
popular legends associated with the same. There, he recalls having 
witnessed the images of Maitreya and Avalokiteśvara. Tārā has been 
mentioned by him on two occasions while there is only a one-time 
cursory mention about Mañjuśrī in relation to a shrine dedicated to him 
at Mathurā. Iconographic evidences surviving till date reveal that the 
depiction of Mañjuśrī through figures and figurines in India date from a 
later period in time in history, for instance, Mañjuśrī is found depicted at 
Ellora (7th-10th century C.E.) along with Tārā, Avalokiteśvara, Maitreya 
and Sarasvatī (cave no. 10) as well as in the monastic ruins of Ratnagiri 
in Orissa (6th-12th century C.E.). 

Snellgrove justifies the absence of references to images of Mañjuśrī 
and other bodhisattvas in Xuanzang’s travel diary by arguing that 
iconographic differentiation of Buddha and the bodhisattvas occurred 
much later in time, and therefore it might have been difficult to 
identify any such portrayal of Mañjuśrī in distinction to the others7. 
As substantiated by iconographic evidences, Mañjuśrī in the Indian 
subcontinent has always been depicted here in standard human form as 
a young prince.

Much in contrast to the Indian context, the visual presence of 
Bodhisattva Mañjuśrī woven into the Central Asian cultural matrix is 
far more extensive and complex. Excavations around the Dunhuang 
(敦煌) region in Gansu Province (甘肃) led to the discovery of five 
6Anandajyoti (Anthony Tribe). (1994). “Mañjuśrī: Origins, Role and Significance” 
(Part III) in The Western Buddhist Review, 24-26. 
7David Snellgrove. (1987). Indo-Tibetan Buddhism: Indian Buddhists and their Tibetan 
Successors. London and Boston. 
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hundred cave shrines with Buddhist mural paintings on their walls. 
These paintings are supplemented with an additional presence of fifty 
thousand manuscripts and portable paintings housed in what is known 
as the Mogao cave shrines (mogao shiku 莫高石窟), especially in cave 
no. 17. But the significance of these mural paintings lies in the fact that 
they depict Mañjuśrī here as a thousand-armed deity, a distinct deviation 
from the formerly known human representation of his as a young prince 
within the Indian cultural sphere. Mañjuśrī, one of the most prominent 
Bodhisattvas of the Buddhist pantheon has been featured here in these 
Mogao cave shrines, which arguably date between Tang (618-907 C.E.) 
and Song times (960-1279 C.E.), as a deity with a thousand arms and 
thousand begging bowls, referred to as the popular Qian Bi Qian Bo 
Wenshushili Pusa (千臂千缽曼殊室利菩萨) in pairing with the Thousand 
Armed-Thousand Eyed Bodhisattva Avalokiteśvara (Qian Shou Qian 
Yan Guan Shi Yin Pusa 千手千眼觀世音菩萨)8. 

The unusual pairing of Bodhisattva Mañjuśrī with Bodhisattva 
Avalokiteśvara and the striking similarity between the two in almost 
a large number of visual representations at the Mogao cave shrines at 
Dunhuang have left Buddhologists baffled for long. They question as 
to whether there have been precedents of such visual representation 
at Chang’an as well. Lü Jianfu suggests that the portrayal of Mañjuśrī 
on the north wall of the Mogao cave represents his abode to the north 
at the site of Mount Wutai shan, while the depiction of Avalokiteśvara 
on the southern wall of the cavern portrays the latter’s abode to 
the south at the site of Mount Putuoshan9. On the other hand, Lai 
Pengju’s proposition that both Mañjuśrī and Avalokiteśvara share 
their associations with Vairocanā Buddha (Piluzhenna Fo 毘盧遮
那佛) justifies their paired presence at Dunhuang10. Further, in the 
opinion of Michelle C. Wang, the pairing of the said bodhisattvas point 
towards a seemingly possible conceptual overlap between the cults of 
Mañjuśrī and that of Avalokiteśvara, wherein their respective roles have 
converged into one that emanates their joint portrayal as saviour deities 
with utmost benevolence for all sentient beings, and also responsible 
8Michelle C. Wang. (2016). The Thousand-Armed Mañjuśrī at Dunhuang and Paired 
Images in Buddhist Visual Culture in Archives of Asian Art, Vol.66, No. 1, 85.
9Please see Lü Jianfu. (1994). “Qianbo Wenshu de chansheng jiqi yingxiang” 千钵文殊

的产生极其影响, Wutaishan yanjiu 五台山研究, 7,10.
10Lai Pengju. (2009). Dunhuang shiku zaoxiang sixiang yanjiu 敦煌石窟造像思想研究. 
Beijing: Wenwu chubanshe, 274. 
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for the corporeal transformation. It is interesting to note that although 
in the mid seventh century Tang paintings, the figure of Bodhisattva 
Mañjuśrī appears with a thousand arms emerging out of his body like 
a thousand fans with begging bowls supported by each of those hands 
and miniature figures of Śākyamuni Buddha emerging out of each of 
those bowls, the coupling of Mañjuśrī with Avalokiteśvara has hitherto 
never appeared in China. The Dunhuang images of Mañjuśrī then are 
again uniquely distinctive from both their Indian and Chinese versions. 

Again, in more than seventy-four mural paintings at the Dunhuang 
cave shrines, mostly dating from the Sui dynasty (581-618 C.E.) 
onwards, the images of Mañjuśrī and Vimalakīrti appear depicting the 
scene of their mutual engagement in extensive dialogue based upon the 
textual narrative of the Vimalakīrtinirdeśa Sūtra. In Mogao cave no. 
20, they are represented as facing each other in a three-quarter profile 
surrounded by a group of member attendants. 

In another set of one hundred and nine Mogao cave shrines dating 
from the early Tang period (618-907 C.E.), Mañjuśrī is seen paired up 
with Samantabhadra (Puxian pusa 普贒菩萨), a bodhisattva associated 
with universal good, portrayed together inside the doorway to the cave 
shrine. Much like the pairing of Mañjuśrī with Vimalakīrti, Mañjuśrī and 
Samantabhadra figures are arranged here in a three-quarter profile. In 
these iconographic representations, Mañjuśrī occupies a lotus pedestal 
seat atop a lion, while, Samantabhadra positions himself on an elephant. 
They are portrayed as being surrounded by musicians, bodhisattvas 
and heavenly kings. This association of Mañjuśrī and Samantabhadra 
draws reference from the Gaṇḍavyūha chapter (section) 入法界品 of 
the Avataṃsaka Sūtra (Hua yan jing 華嚴經), where it features the first 
and final mentors visited upon by the boy pilgrim, Sudhana (Shancai 
tongzi 善財童子). The initial encounter between Sudhana and Mañjuśrī 
occurs when the young boy Sudhana patiently and with utmost reverence 
listens to Mañjuśrī’s sermon on the attainment of Buddhahood. With his 
mind focused upon following the bodhisattva path, young Sudhana in 
accordance with Mañjuśrī’s advice set out in quest for other teachers. As 
per the textual source, he makes a final return to meet Mañjuśrī before 
his visit to the last of the fifty-three spiritual mentors, Samantabhadra. 
This detailed narrative is captured in the paintings of Mañjuśrī and 
Samantabhadra in the Mogao cave shrines of Dunhuang. The image 
of the lion seated Mañjuśrī Bodhisattva is believed to be the so-called 
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true presence (zhen rong 真容) image of the deity, with its origin on 
Mount Wutai in the Shanxi Province of China. It is unfortunate that 
the iconographic representation of Mañjuśrī as depicted in the mural 
paintings of Dunhuang grottoes could not be further validated due to 
the absence of Buddhist manuscripts on bodhisattva cult in general and 
Bodhisattva Mañjuśrī in particular among the Dunhuang Collection of 
excavated Buddhist texts.

The visual representation of Mañjuśrī appears in great detail in the 
Buddhist Sūtra, titled, Da cheng yujia jingang xinghai manshushili 
qianbi qianbo dajiao wang jing 大乘瑜伽金刚性海曼殊室利千臂
千缽教王經 (Sūtra of the Thousand-Armed Mañjuśrī) translated by 
Amoghavajra (Bukong jingang 705-774 C.E.) and his Silla disciple, 
Hyechu (Huichao, active around the 8th century). The beginning passage 
of the Sūtra of the Thousand-Armed Mañjuśrī marks a reference to the 
emergence of Mañjuśrī in the following words11;

“In the middle of the Ocean of Dharmadhātu nature of Vairocanā 
Tathāgata, there is the secret vajrabodhi lotus pedestal stored. There in 
the world ocean, there is the Great Holy One, Mañjuśrī Bodhisattva. 
His body appears golden and from his body emanates a thousand arms 
and a thousand begging bowls. From each of these thousand begging 
bowls appear a thousand Śākyamuni Buddhas. The Śākyamuni Buddhas 
further manifest ten trillion Śākyamuni Buddhas…” 

The thousand-armed Mañjuśrī has been associated with the 
conventional depiction of him as the bodhisattva of meditation and 
perfect wisdom, endowed with the ability to arouse bodhicitta (putixin
菩提心) or the thought of awakening in all sentient beings. Chinese 
historical records and popular legends mention a certain sculptor, An 
Sheng 安生 by name, belonging to the Jingyun 景雲 era (710-711 C.E.) 
of the Tang dynasty to have been delegated the task of sculpting an 
image of Mañjuśrī. The request was reportedly handed down from the 
monk Fa Yu of the Da Huayan monastery (Da Huayan Si大華嚴寺). 
An Sheng initially was hesitant to produce an icon of Mañjuśrī without 
being able to view the true presence of the bodhisattva. However, since 
his dedication was profound and intense, once he carried out proper 
supplication, An Sheng was actually able to observe a vision of Mañjuśrī 

11The Hye-Cho Diary: Memoir of the Pilgrimage to the Five Regions of India. (1984). 
Berkeley, CA: Asian Humanities Press; Seoul: Po Chin Chai, Ltd., 16. 
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seated on a lion and, could thus, successfully complete the sculpture. 

Sacred Space in Chinese Buddhist Discourse: Emergence of 
Mount Wutai Shan as the Abode of Bodhisattva Mañjuśrī

The spread of Buddhism as a trans-cultural religion in Asia, in the 
opinion of Jinhua Chen, involved a protracted and complex process 
in which numerus sacred sites were created and recreated in different 
cultural settings. A popular narrative that rendered sense into the 
successful process of penetration of Buddhism into all levels of society 
in Asia, was the one which engaged in the propagation of the idea of 
reproduction of ancient Buddhist sites of India in other parts of the 
world. Such reproduction was not just a case of transplantation, but 
involved several rounds of complex cultural interventions12.

The Chinese Buddhist discourse on the identification of sacred 
spaces and associating them with either the proposed or prophesied 
presence of historical Śākyamuni or any of the prominent bodhisattvas 
or deities or other spiritual beings was a strategic device supplanted 
by the miraculous discovery of Buddhist relics that helped legitimize 
China’s credible status within the landscape of Buddhism. This was 
also a mechanism through which the temporal and spatial gap between 
the past and future presence of Buddha or the bodhisattvas could be 
addressed. Mount Wutai in Shanxi Province with its mountainous 
landscape, Buddhist legends and hearsays, apparitions of the residing 
Bodhisattva, the monastic community in the mountain retreat, Buddhist 
architecture and hagiographic accounts dating from 680 C.E., has 
remained a prominent Buddhist site of Chinese Buddhism over a period 
of two millennia. 

The phenomenon of creation of such sacred Buddhist realm in 
the context of the history of Buddhism has already had its precedents 
in north China, as has been substantiated by the excavated sites and 
cave temples of Yungang, Longmen, and imperial monasteries like the 
Yongning imperial monastery in the ancient capital city of Luoyang. 
Wei-Cheng Lin proposed that the narrative of sacred geography woven 
around the physical landscape of Mount Wutai actually progressed 
along the following stages; first, which was related to the vision of 
12Jinhua Chen. (2005). “Images, Legends, Politics, and the Origin of the Great Xiangguo 
Monastery in Kaifeng: A Case-Study of the Formation and Transformation of Buddhist 
Sacred Sites in Medieval China”, Journal of the American Oriental Society, 353-354. 
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the mountain and the founding of the first major monastery there, the 
Dafu Lingjiu monastery, later called the Huayan monastery, second, 
which was concerned with the evolved status of Mount Wutai under 
the imperial patronage of Tang Empress Wu Zetian, and, the third, and 
the most important being the identification of this site by the Vajrayāna 
Buddhist master, Amoghavajra (705-774 C.E.) as a sacred ritual 
field (bodhimaṇḍa), which culminated in the creation of Bodhisattva 
Mañjuśrī’s presence there and the depiction of the same in the mural 
paintings of the Mogao cave grottoes of Dunhuang.13

The cult of Mañjuśrī emerged around the time period when 
miraculous discovery of Buddhist relics almost became a regular 
occurrence in late fifth century in China. In fact, since about the end 
of the fourth century onwards, the cult of Mañjuśrī was located on 
Mount Wutai where it replaced the former Daoist cult. The supposed 
association of Mount Wutai with the prophesied abode of Bodhisattva 
Mañjuśrī was finally consolidated between 417-477 C.E. by virtue of 
the founding of the first Buddhist monastery there. Raoul Birnbaum 
suggests that Wutai shan was the first such mountain in China to have 
been designated as a sacred space in the Chinese Buddhist discourse, 
and had its association with a Buddha or a Bodhisattva legitimized. 
This, according to Birnbaum, therefore, signified an important step in 
the development of a distinctively Chinese form of Buddhism14.

The cult of Mañjuśrī at Mount Wutai shan, the holy abode of 
the Bodhisattva of perfect wisdom emerged around a set of textual 
sources which recorded anecdotes related to extensive discussion on 
his miraculous appearances there. The Taishō Tripiṭaka preserves three 
distinct chronicles related to legends that associate Mañjuśrī with his 
mountain abode. Furthermore, the Taishō Buddhist Canon also contains 
‘Notes on the Tradition of the Avatamsaka Sūtra’ by Fazang which 
throws light upon the Mañjuśrī cult by recording some of those miracles 
and legendary accounts. In the Japanese Buddhist tradition, the memoir 
of Japanese monk Ennin who made a pilgrimage to Mount Wutai shan 
in 840 C.E. also mentions certain supernatural incidents related to the 

13Wei-Cheng Lin. (2014). Building a Sacred Mountain-The Buddhist Architecture of 
China’s Mount Wutai. Seattle and London: University of Washington Press.
14Raoul Birnbaum. (1983). “Studies on the Mysteries of Mañjuśrī: A group of East 
Asian maṇḍalas and their traditional symbolism” in Society for the Study of Chinese 
religions, Monograph, No.2, 10.
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appearance of Mañjuśrī Bodhisattva around the realm of Mount Wutai 
shan. In one of those accounts, Mañjuśrī is recorded as taking a number 
of forms; sometimes he appears as a beggar, a child or an old man, and 
sometimes as a glowing cloud or a globe of shining light. On Wutai 
shan, Ennin also had the vision of monastic establishments and shrines, 
including a famous image Mañjuśrī at the site of the monastery, Da 
Huayan. The narrative of Ennin about Wutai Shan and his vision of 
Mañjuśrī runs as follows;

“The figure of Mañjuśrī mounting on a lion fills the fine bay hall. 
The lion is supernatural in appearance. Its body is majestic. It seems to 
be walking and vapours emit from its mouth. We set our eyes upon it for 
quite some time and it appeared as if it was also moving.”

The second such story of miracle associated with Mañjuśrī has 
been narrated by the Kashmiri monk, Buddhapālita. Once when he 
visited Wutaishan in 676 C.E., hoping to catch a vision of Mañjuśrī, he 
prostrated himself on the ground and earnestly requested to have one 
glimpse of the Bodhisattva. Upon rising from the ground, Buddhapālita 
saw an old man approaching him who enquired whether Buddhapālita 
had brought with him the Buddhoṣnīṣa-vijayā-dhāraṇī, the fundamental 
text that could help to eradicate all evils committed by the Buddhist 
monks of China. When Buddhapālita expressed his remorse for not 
having carried the dhāraṇī with him, the old man asked him to return to 
India and bring back the text with him if he still desired to see Mañjuśrī. 
Buddhapālita acted as per the instruction of the old man. Upon his 
second visit to Mount Wutai shan along with the dhāraṇī text this time 
in 689 C.E., he met Mañjuśrī again in the form of that same old man 
who now showed him around the mountain and shared its secrets with 
him15. 

The third such miraculous legend recorded in the Wutai shan 
chronicles of the Taishō Edition narrates the experiences of a Chan 
Buddhist monk, Daoyi who arrived at Wutai shan in 736 C.E. Residing 
at a monastery named Qinglingsi, Dharmarāja Daoyi attributed his 
entire life’s monastic tendencies and inclination to the protective forces 
of the Bodhisattva. Lost in his thoughts, Daoyi suddenly noticed in 
front of him an elderly man riding a white elephant. The elderly monk 

15The Preface to the Sūtra of the Revered and Victorious Dhāraṇī of the Uṣnīṣa (Foding 
zunsheng tuoluoni jing 佛頂尊勝陀羅尼經).
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seemed to be aware of the origins of monk Daoyi. After expounding 
the numinous nature of the mountain precincts, the old man suggested 
that Daoyi return the following day to gain a vision of Mañjuśrī. By 
the time Daoyi thanked him and prepared to leave, the white elephant 
along with the elderly man mounted upon it, all vanished like the wind, 
what remained was only a light fragrance in the air. The following day, 
close to dawn, when monk Daoyi, braving the icy cold winds, was 
once again climbing the western peak of Mount Wutai, he again had a 
vision of various objects, like a glowing light and an unusual ståpa. As 
monk Daoyi proceeded further on, he was once again urged to continue 
walking by the same old monk riding the white elephant. In the middle 
of a wild terrain, he spotted an assembly of monks eating at a place 
of worship. He further continued walking, focusing his mind intently 
upon having one vision of Mañjuśrī. A few paces further on from that 
point, he saw a young boy about thirteen or fourteen years of age who 
identified himself as ‘Perceived Unity’. He accompanied monk Daoyi 
to the Golden Pavilion Monastery. Walking up to about two hundred 
paces to the northeast, they both crossed a golden bridge and then came 
up to a point where every section of the monastery pavilion building 
was made up of gold. Daoyi here once again encountered the old monk 
riding the white elephant. At this point, Daoyi realized that the old 
monk was none other than Bodhisattva Mañjuśrī himself. 

Revered as the bodhisattva of meditation and perfect wisdom, 
Mañjuśrī has been arguably affiliated with the term, Pañcaśikha on 
several occasions. He has been associated with the celestial musician 
[Gandharva], Pañcaśikha. Then, emerging out of the literal meaning 
of the term, Pañcaśikha, referring to ‘Five Peaks’ or ‘five-crested 
mountain’, this alternate name came to indicate Bodhisattva Mañjuśrī. 
Finally, as per the Mañjuśrī Parinirvāṇa Sūtra (Wenshushili banniepan 
jing 佛說文殊師利般涅槃經, T.463), Mañjuśrī came to be associated 
with the Gandhamādana Parvat (the mountain that intoxicates with its 
perfume) one of a chain of five mountain peaks located in the western 
Himalayas. 

In the Mahāparinirvāṇa Sūtra, Mañjuśrī is prophesied to appear 
on the snow-clad mountain [Chn. Xueshan, Skt. Himavat] about four 
hundred and fifty years after the nirvàõa of the Buddha. It is also stated 
in the text that after his own nirvàõa, the remains of Mañjuśrī would be 
found at the Diamond Peak [vajrakūṭa] in the Fragrant Mountain [Chn. 
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Xiangshan, Skt. Gandhamādana]. Although, the snow-clad fragrant 
mountains were originally thought to be part of the Himalayan range, 
the Chinese clergy deliberately interpreted the prophesy to suggest 
the Chinese mountain, Wutai Shan. Based upon created analogies 
between the structure, nature and feature of the mountains mentioned 
in the Mahāparinirvāṇa Sūtra prophesy and the actual Wutai shan 
mountain site, the Chinese clergy and their south Asian collaborators 
substantiated their claims16. Furthermore, the perennial snow-covered 
Wutai Mountain perfectly fitted with the description of the all-year-
round snow-clad mountain of Gandhamādana. The five terrace peaks of 
Mt. Wutai with a lake located at its centre corresponded to the description 
of the five peaks of the mystical mountain, Gandhamādana, surrounding 
the Lake Anavatapa at the centre. Therefore, these references, in later 
times, justified the designation of Mt. Wutai Shan [mountain of five 
peaks] located in the Shaanxi province as the abode of the Bodhisattva 
Mañjuśrī.

Buddhist clergy strategically employed the canonical representation 
of Mañjuśrī as the Bodhisattva deity atop Mt. Wutai Shan in 
Buddhabhadra’s compilation of the Dafangguang Fo Huayan Jing 
(Avatamsaka Sutrā, T. 278). The Avatamsaka Såtra, parts of which 
were written in Central Asia notes that there is a place in the northeast 
where bodhisattvas’ dwell. It is called the Clear and Cold Mountain. In 
the past, various bodhisattvas would often dwell in this mountain while 
later it was specifically designated to Bodhisattva Mañjuśrī. The Clear 
and Cold Mountain (Qingliang shan 清涼山) was an alternate name for 
Mt. Wutai shan. Lamotte observed that perhaps it was Buddhabhadra 
and his clerical colleagues who while translating the text had 
interpreted the reference to the Clear and Cold Mountain. Thus, argues 
Tansen Sen, that by skilfully manipulating Buddhist texts and adding 
Indic paraphernalia to the mountain, the Chinese Buddhist clergy had 
successfully transformed Mount Wutai into a sacred Buddhist realm.17 
The mountain resembled the Gṛdhrakūṭa mountain which has all along 
been portrayed in Buddhist literature as one of the sacred sites where 
Śākyamuni Buddha disseminated the teachings of the dharma. In order 
to validate the credibility of Mount Wutai shan as one of the emerging 

16See Mary Anne Cartelli. (1999). “The Poetry of Mount Wutai: Chinese Buddhist 
Verses from Dunhuang”. (PhD. Diss., Columbia University, 40-46.
17Tansen Sen. (2004), 79. 
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realms of Buddhist divinities, a Brahmanical Indic connection was even 
proposed, suggesting that the Wutai cave shrine housed Nārāyana, the 
Buddhicized Brahmanical God, Viśṇu and that it was covered by an 
aroma of Indian incence18.

Few Critical Observations and Concluding Remarks

While deriving at an almost accurate understanding of the term 
“cult” in relation to Bodhisattva Mañjuśrī, Anthony Tribe rightly points 
out that although in contemporary parlance, the term “cult” might 
perhaps bear a negative connotation, but in its use in association with 
the Chinese Buddhist tradition here, it refers to, in simplistic terms, 
devotion to any particular person or object, marked by a substantial 
following towards the same at any given place or time19. From the 
fragmentary nature of the sources at hand, it might be difficult to 
conclusively ascertain the exact time line of the development of the 
Mañjuśrī cult in China, but it certainly took shape over a period of time 
from the fifth until the eighth century with both the active and passive, 
conscious and spontaneous efforts of the Chinese Buddhist clergy in 
their desperate struggle to reframe the status of China within the broader 
legitimate landscape of Buddhist ownership rights. The influence which 
the Mañjuśrī cult exerted upon the complex process of maturation of 
Buddhism against the indigenous political, social and cultural backdrop 
of China was profound and manifold. 

The first such impact was discernible in the fast-changing status of 
China, through its transformation from a former Buddhist borderland 
into an emerging legitimate Buddhist realm in its own rights, no 
longer subservient in Buddhist significance to the fountain head of the 
dharma, India. This soon altered the direction of movement of monks 
and pilgrims, relics and Buddhist paraphernalia towards China from 
the other parts of Asia, including India, Japan, Korea and South Asia. 
With the growing popularity of the Buddhist lore designating Mount 
Wutai as the abode of the present Bodhisattva Mañjuśrī, eighth century 
China was more Buddhist, than Confucian or Daoist, suggesting that 
Buddhism had been able to successfully cast away its foreign/non-
Chinese identity, and become one with the other indigenous systems of 
thought. The Buddhist clergy from the fifth and sixth century onwards 

18Tansen Sen (2004), 78-79.
19Anthony Tribe, 40, n.2.
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had already interpolated many of the later editions of translations of 
Buddhist Sūtras, which in turn helped to justify and corroborate the 
claims of Mount Wutai as the authentic and prophesied sacred site of 
the present-day residing Bodhisattva Mañjuśrī. 

The second crucial impact was observable in the tactical manner in 
which the Chinese imperial house from the eighth century, Tang period, 
began to utilize the “bodhisattva cult” discourse in legitimizing their 
own rule over the people. This observation holds true especially in case 
of Tang Empress Wu Zetian (624-705 C.E.) who by strict manipulation 
of certain individual Chinese Buddhist monks, namely Bodhiruci, 
Huaiyi and Yijing could declare herself as an ideal cakravartin ruler, 
endowed by the Buddhist prophesy to rule over the then established 
Buddhist realm of China. 

The third such impact could be traced to the growing patronage 
and financial favour that Chinese Buddhist monastic institutions began 
to gain at the hands of the Chinese ruling bureaucracy. The individual 
inclination of the Tang monk-scholar Amoghavajra towards propagating 
the cult of Mañjuśrī resulted in the construction of the Mañjuśrī cloister 
in every monastery in the empire in response to an official edict issued 
by Emperor Daizong of the Dali reign period (772 C.E.) of the Tang 
dynasty. 

As an after effect of each of these above mentioned trends and 
tendencies, China could actually respond to the predicaments about the 
gradual decadence of Buddhism and eventual rise of Brahmanism in 
India, so that it could now be the sole claimant of being the real Buddhist 
centre. Further to this, the Chinese clergy began to get involved in large 
scale translation of Indian Buddhist Sūtras at an institutional level 
where translation bureaus were set up under the guidance of Chinese 
emperors, several of the indigenous Chinese schools of Buddhism 
emerged around this time and in the centuries that followed, Buddhist 
elements began to seep into the intellectual discourse of Confucianism 
and Daoism, resulting in the dawning of Neo-Confucianism and Neo-
Daoism. 
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The Buddhist philosopher Diṅnāga gives the etymological 
explanation of the term pratyakṣa (perception) which is found in his 
Nyāyamukha as under: “pratyakṣa is so named because it occurs in 
close connection with (prati) each sense faculty (akṣa).”1 The definition 
offered by the master logician Diṅnāga. In his Pramāṇasamuccaya 
Diṅnāga presents the definition of perception in this way- “Perception 
is which is free from conceptual construction that the association of 
name, class, character, etc.”.2 This single adjective has been deemed 
sufficient to exclude inference, which is invariably associated with 
ideal constructions (kalpanā). It is also competent to exclude errors 
and illusions (bhrama) from the category of perception, as errors and 
illusions are never in harmony with facts though they may be free 
from ideal elements. Perception, however, being a species of authentic 
knowledge presupposes as a necessary condition this harmony of fact 
with knowledge and as illusions do not admit of verification, which 
is the only test of this harmony, there is no possibility of confusing 
them with valid knowledge, much less with perception which is only a 
subdivision of the same. So we see that the definition of pratyakṣa, as 
propounded by Diṅnāga, is self-contained and self-sufficient.3

Perception, according to the Buddhists, is of four types, namely, 
sense perception (indriya-pratyakṣa), mental perception (mānasa-
pratyakṣa), self-consciousness (svasamvedana) and yogic apprehension 
(yogījñāna).4 These four types of perception are to be mentioned in the 
order as stated. Durveka Miśra has offered a justification for maintaining 
1Aksam aksa prati vartata iti pratyakṣam, (cite in Hattori, M., Diṅnāga, on perception, 
P.77), 
2Pratyakṣam Kalpanā podham namajatyadyāsamyutam I - PS, verse 3.
3Mookerjee, Satkari., The Buddhist Philosophy of Universal Flux, p.275.
4Bhatt, S. R., and Mehrotra, A Buddhist Epistemology, p.43. Vanbijlert, V., Epistemology 
and Spiritual Authority, p. 59.
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this sequence. Since sense-perception is a part of all our activities it is 
stated first in the list. Mental perception is stated second in the order 
because this mental perception originates by depending on sense-
perception. Self-cognition is stated after it because it is apprehensible 
in itself and its existence can be determined with certainty. As the 
apprehension of the omniscient person occurs as a whole and it is 
the ultimate goal of human beings, it is started last in the order. That 
is, there is a gradation towards certainty among the four varieties of 
perception. Hence, there is a definite reason for presenting the varieties 
of perception in such an order and it is not a matter of whims.5 A disciple 
of Diṅnāga, four kinds of perception are described as follow: “There 
are roughly four types of [perception] that are devoid of conceptual 
construction: (1) five consciousness, (2) the mental [consciousness] that 
accompanies the five [consciousness], (3) self- cognition, (4) the yogic 
(intuition).” 

According to some, the sense itself is to be viewed as the agent 
(kartŗ) of perception. The first variety is mentioned to discard such a 
view. Perception as the instrument of valid cognition also is knowledge 
that is produced by the sense, and not the sense itself. Other find fault 
with the mental perception. The second variety is mentioned to refute 
such objections. There are others who do not admit that consciousness 
(citta) and mental phenomena are self-cognised. The third variety 
is mentioned to discard such a view. Some others do not admit the 
possibility of the knowledge of the yogin. The fourth type of perception 
is mentioned to discard such a view.6 

 Sense perception (indriya-pratyakṣa)

The first type of perception is knowledge produced by the sense. 
Only the five organs of knowledge, like the eye, nose, etc., are to be 

5Dharmottara Pradīpa, 58. 16-22.
6Gangopadhyaya, Mrinalkanti, Vinitadeva’s Nyāyabindu-ṭīkā, p.102.
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accepted as the senses. The mind is not to be considered as a sense,7 
because mental perception is shown separately as a form of perception. 
Therefore, perception as knowledge produced by the senses means 
knowledge which is dependent upon the senses, namely, the eye and 
others.8 Sense perception (Indriya Jñāna) may be defined as the cognition 
of an object which arises through the operation of sense organs and 
which is devoid of conceptual construction. In this pramàṇavàrttika 
Dharmakῑrti introduce the discussion on this variety of perception by 
raising a pertinent question, “when in reality, objects like the senses are 
capable of producing knowledge, why is then this production (janmam) 
not called depending on the two?” And, following Diṅnāga, Dharmakῑrti 
himself answers that the sense (akṣa) is the indicator (gamaka) of 
perception.9 Explaining the nature of indriya-pratyakṣa in, what may 
be termed, introspective-cum-demonstrative way, Dharmakῑrti says, 
7In the Buddhist view mind is not considered as a separate sense-organ. As Vinītadeva 
points out, it follows from the mention of mental cognition as a special form of 
perception over and above sense-cognition. Diṅnāga also takes exception to the Nyāya 
thesis that mind is a separate sense-organ. It has thus been urged against the Naiyāyikas 
that Gautama in his list of objects of knowledge (NS i. 1.9) mentions ‘sense-organ’ and 
‘mind’ separately and again, in the enumeration of sense-organ (NS i. 1.12) refers only 
to the external ones and leaves out mind.The Naiyāyikas may try to meet the objection 
by pointing out that Gautama’s tacit admission of mind as a sense-organ is proved by 
the fact that he questions nowhere the validity of such a view which has been upheld 
by many other thinkers. As against this, Diṅnāga contends that Gautama’s admission of 
the other sense-organs (besides mind) may also be understood in the same way and his 
statement enlisting the five external sense-organs would be quite redundant.
It may further be argued form the Nyāya point of view that mind is not mentioned along 
with the other sense-organs in the same list (NS i.1.12 : ghrāṇa-rasana-cakṣus-tvak-
śrotrāṇi indriyaṇi bhutebhyaḥ), because in contrast with the other sense-organs it is 
not composed of material elements. In refuting, the Buddhist would ask: what exactly 
is sought to be established by the above såtra (NS i. 1.12) of Gautama ? It cannot be 
claimed that it is intended to be a mere enumeration of the sense-organs, because then 
manas should have been included therein. Moreover, there would be no justification 
for the use of the word bhūtebhyah. Nor can it be claimed that it is intended to point 
out simply that the five sense-organs like ghrāṇa and the rest are composed of material 
elements, because then the word indriyāṇi in the såtra would become useless. The 
intended implication would be very well conveyed by a simpler expression: ghrāṇādini 
bhūtebhyaḥ. Lastly, it would also be quite illogical to contend that the sutra is intended 
to convey a twofold implication, namely, that ghrāṇa and the rest are both sense-organs 
and composed of matter, because, as has been already pointed out, the fact that all these 
are sense-organs can be established even without any specific såtra, as in the case of 
mind.
8Ibid. P.103.
9Pramàõavarttika, II, 191-192.
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“after the sense-perception we begin to think such a kind of thing say 
a blue patch was perceived by us and a particular kind of image caused 
by that object begins to appear but such imagination had not emerged 
at the first moment of perception. The state antecedent to the stage of 
imagination had not emerged at the first moment of perception. The 
stage antecedent to the stage of imagination is regards by Dharmakῑrti 
as sense perception10. Perception is thus related to certain unique-
particular which is devoid of all the qualifications- spatial, temporal and 
conceptual which the intellect foists on it after it has been apprehended 
by the sense.11 It is ineffable because the moment our understanding 
begins to encompass it within the categories and tries to give it a definite 
name, it vanishes, momentary and extreme particular that it is.12 Indriya 
pratyakṣa is of five types- each type deriving its name and confining 
itself to the apprehension which arises through the respective sense-
organ, viz., the eyes (visual sense perception), the nose (olfactory sense 
perception), and ears (auditory sense perception), the tongue (gustatory 
sense-perception) and other bodily organs (tactile sense-perception). 
Diṅnāga does not accept mind as sense-organ. He criticizes the Nyàya 
såtra interpretation of Vātsyāyana. The Nàyàya-såtra in its original 
enunciation distinctly mentions, the eye, ear, nose, tongue and touch 
as sense-organs, but says nothing as to whether the mind (manas) is a 
sense organ or not. Gotama’s silence was interpreted by vàtsyàyana to 
convey that since mind is presupposed in several systems of philosophy 
and that Nyàya Såtra is not opposed to the inclusion of mind as sense-
organ on the maxim ‘if I do not oppose a theory of my opponent, it is to 
be understood that I approve if it’ it is a sense organ. Diṅnāga relevantly 
quips: ‘if silence proved assent it was useless for the Nyàya såtra to 
mention other sense-organ.13

Now, sense-perceptions are due to the sense organs as also due to 
the object for their occurrence. Then why is that this variety of cognition 

10Ibid., 124&125.
11Ibid,. II, 126.
12Ibid., II, 127.
13Vatsyayana refers to the maxim in question : manasca indriyabhavana vacyam 
lakṣanantaramiti, tatrantara samacaraccaitat pratyetavyamiti paramatamaprati 
siddhamanu matamiti hi tantrayuktih. Nyāya bhaṣya, 1.1.4. to which Diṅnāga replies: 
anisedhadupattam cet, anyendriya rutam vŗtha lines from Pramāṇa samuccaya as 
quoted in Nyāya-vàrttika tatparyàya ñãkà 1.1.4. 
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is named after the sense organs only14? It is in reply to such a query 
that Vasubandhu has offered two reasons. (1) According as the sense 
organ is strong or weak, the cognition or vijñāna becomes clear or dim. 
As such the sense organs are regarded as the basis of such cognitions. 
(2) The sense organ is the specific cause. When a person has visual 
cognition, he can realize that his own sense organ is the specific cause 
of it; the object like colour, etc. can be the object of valid cognitions or 
other individuals also at the same time. So the object cannot be regarded 
to belong to him uniquely to give rise to his cognition. Because of these 
two reasons, sense-perceptions are named after the sense organs and 
not after the object.15 In the text Pramāṇasamuccaya Diṅnāga, and 
later on Dharmakīrti in his text Pramānavārttika, have mentioned the 
second argument of the Abhidharmakośa to justify the name ‘sense-
perception.’16 Dharmakīrti has said that a name is to be taken after its 
indicator (gamaka). For example, if a sprout is named as “sprout of 
barley” it can be understood that it has as its specific cause barley and 
not rice, but if it were named “sprout of earth” this name could not 
specify what it is, for it can be applied to sprout of barley and sprout 
of rice in the same way. Hence, to point to the nature of the object 
the specific cause (asādhārna hetu) is to be considered as the indicator 
(gamaka). This is the practice followed in the case of sense-perception.17 
This explanation also makes it clear that even if indriya-vijnāna is 
interpreted as indriyasya vijnānam (cognition of the sense), it does not 
signify that the sense organs (indirya) are the agents. It simply points to 
the sense organs being the specific cause of such cognition.

This variety of perception is regarded as valid cognition or pramāna 
only in those cases where it can give rise to a determinate cognition (a 
moment later) which corresponds very much to the sensation. In other 
words, this sense-perception is considered as valid only because it can 
generate a determinate cognition about the sensation. The very validity 
of sense-perception depends on the generative efficiency of itself 
and it can be regarded as an efficient cause of cognition only when it 
14sāksāc ca jnāna-janane samartho visayo ksavat. stha kasmād dvayādhinajanma tat 
tena nocyhate. PV, II 191.
15tadvikāravikāritvād asrayās caksurādayah. ato sadhāranatvāc ca vijnānam tair 
nirucyate. AK, I. 45
16Asādhāranahetutvād aksaistad vyapadisyate . PV, II.1
17samiksya gamakatvam hi vyapadeśo niyujyate . taccāksavyapadeśe’sti tad dharmasca 
niyojyatām, PV, II. 192
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exercises functioning and this functioning is nothing but the generation 
of conceptual knowledge of itself.18

Mental perception (mānasa-pratyakṣa) 

Mental perception is the knowledge produced by sense-cognition-
as being the immediate and homogeneous cause (samanantara-
pratyaya)- which has for its accessory (sahakārin) the object which is 
the immediately following (prototype) of its own object i.e. the object 
of the first sense-cognition.

According to Diṅnāga mental perception is of two kinds: (i) 
awareness of an external object, and (ii) self-awareness of such 
subordinate mental activities as desires both of which are free from 
conceptual construction.19 Thus mental perception has two aspects: (i) 
external, and (ii) internal. Jinendrabuddhi calls the former artha-samviti 
and the latter rāgādi svasamviti. While for Diṅnāga there are three 
varieties of pratyakṣa viz. sense perception (i) (Indirya pratyakṣa). 
cognition (samviti) and (ii) yogic perception, where cognition has two 
aspects (a) cognition of external objects (artha samviti), and (b) self-
cognition or cognition of one’s own desires, pains etc. Dharmakῑrti 
distinguishes self-cognition (svasamvedana of rāga etc) form mānasa 
pratyakṣa in his classification of pratyakṣa. We follow Dharmakῑrti’s 
classification. The Sarvāstivādins included manovijnāna and 
manovijjnāna dhātu in their list of seventy five categories. The Buddha 
is believed to have said colour is recognized, O monks, by a two-fold 
cognition, the sense-perception and the mental perception induced by 
it.20 According to Dharmakῑrti perception but its image-in-cognition 
which emerges immediately in the second moment in the object series, 
where the first moment is the moment of sense-perception.21

Kumārila criticizes Diṅnāga’s formulation of this variety of 
pratyakṣa on the ground that if it referred to the same object as grasped 
in sense perception it is of no use as it does not fulfil the condition 
of a valid means of cognition i.e. reveal the hitherto unknown aspect 
18Chattopadhyay, M. Walking Along the Paths of Buddhist Epistemology, p. 98.
19mānasam cārtha rāgādi svasamvittirakalpikā, mānasamapi rupadi viṣyālambanama 
vikalpakā manubhāvakarā pravrtani rāgaolisu ca svasamvedanamindiriyanapeksatva 
manasam pratyakṣam, Pramāṇa Samuccaya (Db) as presented in Diṅnāga on Perception 
by M. Hattori, p.93. see Vyas, .S., Buddhist Theory of perception, p.98-99.
20Nyāyabindu ṭīkā-tippaṇī, p.26. also quoted in Tarkabhāṣa of Mokṣākaragupta
21Vyas, C.S., op. cit., p.99.
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of an object. Again if manovijñāna or artha samvitti was construed as 
cognisant of the external object, unaided by the sense-organ, then even a 
blind person could be said to perceive colour. Aware of these difficulties, 
Dharmakῑrti maintains that while sense-perception cognizes the exact 
image of the object, mental perception cognizes the exact image of the 
object which arises in the second moment of the object series.

In other words, mental perception, for Dharmakῑrti, is conditioned 
by the immediately preceding sense perception as its samanantara 
pratyaya.22 This interpretation of Diṅnāga is an improvement over his 
view on this variety of perception. Both arthasamvitti and svasamvitti 
for Diṅnāga are sub varieties of samvitti or mànasa pratyakṣa, and 
are free from conceptual construction. In the existing form in which 
Diṅnāga’s treatment was available to Kumarila, the latter’s objections 
were well entrenched and well-deserved. But Dharmakῑrti’s treatment 
resolves the difficulty raised by Kumarila.

The Nyāya realist criticises this variety of perception by holding 
that to maintain mental perception as capable of joining two disparate 
realms is to say that a fly can be combined with an elephant with the 
support of a donkey.23 Prof. Satkari Mookerjee opines that the inclusion 
of manovij¤āna in the sense of artha-samvitti is “made only in deference 
to the scriptural authority and not for any logical or epistemological 
importance”, and that is has no epistemological importance and can be 
jettisoned without harm.24 

According to Dharmakῑrti there are two mutually exclusive realms 
of knowledge, i.e. the realm of svalakṣaṇa, which is cognized by 
means of perception mainly through the sense-faculty and the realm of 
sāmānya lakṣaṇa, which shapes the indefinite cognition, emerging from 
the first realm, by giving rise to such perceptual judgments as ‘this is 
fire’ and inferential judgments such as “the hill is first as there is smoke 
there on the hill”. But, if we closely watch the process of perception, 
we find that at the first moment, we have the view of the object through 
our sense-faculty, arising directly from the object itself. Then at the 
stage when the sense-faculty has ceased to function, we feel that we 
have perceived something. This stage is depended on the first one. The 

22Pramāṇavàrttika, II, 239.
23Nyāyavàrttika tatparya tīkā, p.341, line 25.
24Mookerjee, Satkari, Buddhist Philosophy of Universal Flux, p. 315 
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second moment of perception is a joint product of sense-perception and 
mental-awareness a link between perception and understanding. Mental 
perception is the name for this link-awareness, which can account for 
the determinate perception ‘this is fire’ from the indefinite experience 
of the first moment.25

To the question, how do we know that we have mental perception, 
Dharmottara replies that its proof cannot be insisted upon else it would 
amount to denying the existence of the eyes because they too are 
invisible. It is felt in the inner heart of man; it is a postulate which 
cannot be proved by ostensible empirical means. But Dharmakῑrti does 
suggest a real experiment in introspection to vindicate its actuality in 
human knowledge situation. Dharmakῑrti says that when we remain 
with a tranquil mind having withdrawn our thoughts from all concepts 
and look at a visible object with our eyes, that cognition is born of 
perception. Then in the next moment we have awareness that there was 
something like our present imagining. At this second moment there is 
no sense-object contact. It is mental awareness of a previous sense-
perception.26

According to Dharmottara, the role of mental awareness (vijñāna) 
does not begin after the cessation of sense-perception, for whatever 
be the cognitive nature of sense-perception, one thing that is certain is 
that it does not arise merely from the sense-faculty only. Vij¤āna is the 
necessary concomitant of the origin of all knowledge. Establishment 
of mānasa pratyakṣa by Diṅnāga and Dharmakῑrti does not, according 
to Dharmottara, serve any logical function. Scriptural authority should 
have been cited as the basis of mānasa pratyakṣa instead of offering 
epistemological explanation for it.27 Led by Dharmottara’s analysis 
that mental perception is a traditional doctrine but its epistemological 
facility is not liable to be empirically prove, some scholars interpreted 
this stand to mean that mental perception is entirely transcendental 
(ātyanta prokṣa),28 while the author of the Nyāyabindu ñãkā concludes 
that mental perception is not useful for ordinary human beings, though 
it is decisively of immense use to the Yogins, who by comprehending 

25Vyas, C.S., op. cit., p.101.
26Pramāṇàvarttika, II, 124-125.
27Dharmottara pradīpa, p.6.3 also see, Vyas, C.S., op. cit., p.103. 
28Stcherabatsky, Th. Buddhist Logic ., voI. I, p. 333 note 1.
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spiritual truths through it attain the ability to discourse on them.29 Prof. 
Satkari Mookerjee seems to be siding with Dharmottara and Śāntarakṣita 
in holding mànasa pratyakṣa as a tool bereft of any epistemological 
importance and as an adjunct of the loyalty to the scriptures. Prof. 
Mookerjee says that “the futility of admitting manovij¤àna (or mānasa 
pratyakṣa) as a separate category of perception was apparent to that 
astute Buddhist philosopher Śāntarakṣita, who thought discreet to slur 
over it.30 

Dharmakῑrti therefore, true to his guns proves the epistemological 
validity of mānasa pratyakṣa by means of pratyakṣa alone. It is surprising 
that Dharmottara and Śàntarakṣita have given a rough treatment to this 
useful tool. Dharmakῑrti does not lose sight of the gap that lies between 
perception and inference. Human knowledge has to march from the 
indeterminate to the determinate and the two logically separate realms 
have underlying them a psychical stage of mānasa pratyakṣa to account 
for the indeterminate foraging into the determinate. To use modern 
terminology it is through mānasa pratyakṣa that sense-data can be 
combined with mental construction to provide a meaningful explanation 
of perceptual judgements. Stcherbatsky is quite right in holding that it 
was not for nothing, that Diṅnāga introduce mānasa pratyakṣa. Dr. D.N. 
Shastri is also of the view that it was probably with a view to establish a 
link between the two, i.e. the unique particular grasped by the sense and 
the thought-image, that the Buddhist formulated the theory of mānasa 
pratyakṣa. He, however, choose to refrain from going further into the 
matter, for the fear that the intricacy of the issue might fall outside the 
scope of his work.31 

We thus find that mānasa pratyakṣa is based on Diṅnāga’s doctrine 
of dvirupa and cannot be brushed aside as scriptural vestiges. It can 
be said that Dharmakῑrti’s justification mānasa pratyakṣa is in right 
earnest and betokens the essential teaching of Diṅnāga. The charge of 
logical superfluity levelled against mānasa pratyakṣa may have a hoary 
past but is ill-conceived.

Self-cognition (Svasamvedana- pratyakṣa)

The third kind of perception is Self-cognition (Svasamvedana-
29Nyāyabindu tikā-tippaṇī, p.29.
30Mookerjee, Sakari, Buddhist Philosophy of Universal Flux, p.314. 
31Shastri, D.N., Critique of Indian Realism, p.351.
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pratyakṣa) or the immediate experience of both sense perception and 
mental perception. Self- cognition is the internal awareness of mental 
consciousness. Mental consciousness is conceptual, but it is devoid 
of conceptual consciousness when it directly experiences the sensory 
object or is in meditative state. Bhatt and Mehrotra think that the 
concept of svasamvedana is one of the most significant contributions of 
Diṅnāga to Buddhist epistemology.32 This kind of cognition is a kind of 
perception because it is a mental awareness that is free from conception 
and construction. It is also called ‘mental’ or ‘inner’ awareness because 
the external sense faculties are not directly responsible for its non- 
meditation (non-conceptual) grasp of itself.33 In the first moment of 
our perceptual process there is a simple and indefinite reflex emanating 
from a unique particular, followed by the moment of mānasa pratyakṣa 
in which a mental feeling is evoked by the simple reflex. This self-
consciousness of the mental states in terms of the feeling of pleasure, 
pain, anger etc. is called self-cognition (svasamvedana). Dharmakῑrti 
makes it amply clear that cognition has own form (svākāra) along with 
object-form (arthākāra) and therefore we have to maintain that cognition 
is cognized by itself.34 When, for example, upon sense perception one 
has awareness of something blue, this knowledge of the blue is not 
to be evidenced by another knowledge. Each Knowledge stands self-
revealed. If this were not so, one would be reduced to the position in 
terms of which one moment of consciousness is to be cognized by 
another, where the former can no longer be said to be consciousness, for 
it becomes an object. The subsequent moment, contends Dharmakῑrti, 
cannot know the previous moment at all, since the latter is dead by the 
time the former arises.35 If knowledge were not self-revealed, it would 
be on a par with the object.36 And that which does not know itself, 
asserts Dharmakῑrti, cannot know anything else.37 For Dharmakῑrti, all 
cognitions (citta) and mental states (caitta) are self-cognised38 and this 
self-cognition on the part of each cognition and mental state is unique 
and free from conceptual construction, hence it is perception.39

32Bhatt, S.R. and Mehrotra, A., Buddhist Epistemology, p.43. 
33Matilal, B.K., ‘Knowing that one knows’ in R.W. Perrett (ed) Epistemology, p.150.
34Pramāṇavàrttika, II, 426. also see, Vyas, C.S., op. cit., p.106.
35Ibid., II. 427.
36Ibid., II. 480.
37Ibid., II. 444.
38Nyāyabindu, I. 10. also see, Vyas, C.S., op. cit., p.107.
39Pramāṇavàrttika, II, 249. also see, Vyas, C.S., op. cit., p.107.
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Yogic Perception (Yogῑ Pratyakṣa)

Apart from these three types of perception, the Buddhists admit 
a fourth variety which is the mystic intuition. Yogic perception is the 
ability of seeing an object as it is. Intuitions acquired by the yogi are non-
conceptual and therefore they are to be placed under perception. These 
intuitions are different from the cognition derived from àgama40. Yogic 
perception is the experience of observing things just as they are with 
an observation that is entirely free of preconceptions from instruction 
of the masters or scriptures.41 The perception is not discussed in detail 
in pramāṇasamuccaya. Diṅnāga says that having heard the elevated 
doctrine, shaking off all kinds of conceptions, regarding everything as 
illusory and tearing to pieces that which binds him to the body, the yogi 
sees his own mind or pure conscious and the highest reality, this reality 
is nothing but the beginning less consciousness or the inconceivable 
reality.42 This explanation of Diṅnāga gives us some idea of what he has 
in mind when he mentions the yogic perception. Dharmottara expresses 
the similar view about yogic intuitions: in the stage of yogic intuition 
the clarity of the object is complete, and the object of meditation is 
completely comprehended like the object perceived by sense perception. 
The yogin grasps it just as clearly as when he is looking at a grain on 
the palm of his hand.43 

According to Diṅnāga, Yogic intuition or perception is cognition of 
a thing-in-itself and is unassociated (avyatibhinna) with the teacher’s 
instruction. To the extent that it is free from the conceptual construction 
of the āgama and grasps only the thing as it is in itself, it can be called 
perception. If instead of perception, Yogic Jñānam is held as conception 
or anumàna, then the entire knowledge of the Yogin which emanates 
from this source is liable to be condemned as unreal, since conceptual 
knowledge which proceeds though dialectical process has no reference 
to external reality and is a mere thought-construction.44

40Hattori, M., Diṅnāga, On Perception, p.27.
41Hayes, R.P., ‘The Question of Doctrinarism in the Buddhist Epistemologists’ in R.W. 
Perrett (ed.) Philosophy of Religion, p. 197.
42Vanbijlert, V., Epistemology and Spiritual Authority, pp.86-87, n.13. 
43Jeson Woo, ‘Dharmakirti and his Commentators on Yogipratyaksa’, (Journal of Indian 
Philosophy, 31 by Springer) p.440.
44Pramāṇasamuccaya – quoted in Nyāyavarttika tatparya tika, p. 39, line 12. Fragments 
from Diṅnāga, by H.N. Randle, p.61.
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In his Nyāyabindu, Dharmakῑrti defines yogic perception as the 
cognition produced from the sub-culmination state of deep meditation 
on transcendental reality. Explaining the terms ‘sub-culminational state 
of contemplational depth45 (1) when the image heads toward clarity, 
(2) when the Yogic view reality as though the latter were shrouded in 
a transparent subculminational state of meditation and (3) when the 
object is perceived as though it were amalaka fruit on the palm of one’s 
hand the final level of Yogic Perception. Dharmakῑrti’s description 
of Yogic perception cannot be regarded as mystic intuition. It mainly 
draws upon the Buddha’s teaching of smrt upasthana or retaining all the 
time the culmination of incessant meditation on the svalakṣaṇas and the 
four noble truths. After attaining the all-encompassing apprehension 
of impermance (anityatà) and no-substance (anàtman), a yogin lives 
moment to moment with reality and dwells in present perceptions.46 
According to Dr. Amar Singh, Yogic perception as defined by 
Dharmakῑrti is in consonance with the Sautrantika Vasubandhu’s account 
of mindfulness (smrtyupasthàna Pali-Satipaññhàna). Constant practice 
of this technique enables the Yogin to destroy the net of imagination 
(kalpanā Jāla) and live from moment to moment in conception-free 
perceptions. Thus, we find that Dharmakῑrti is consistent with his 
empirical approach even in this difficult terrain without lapsing into 
mysticism or transcendentalism. Dharmakῑrti’s Yogin is not prescribed 
the overwhelming truth of S¤nyatā or Vij¤¤aptimātratā but of anitya-
dukha-anātman.47 

Of four kinds of perception the first relates to the first five sensory 
consciousness while the rest three relate to the mental consciousness.48 
In Pramāṇasamuccaya Diṅnāga also refers to four kinds of cognition 
which can not be considered as true perception: erroneous cognition 
(bhrānti-jñāna), cognition of empirical reality (saÿvriti-sajjñāna), 
inference (anumàna) and the cognition which is its result. They are not 
true perception because they arise conceptually constructing.49

45Vyas, C.S., op. cit., p.117.
46Sigh, Amar., The heart of Buddhist Philosophy, pp. 46-47.
47Vyas, C.S., op. cit., p.117.
48Yao, Z. ‘Diṅnāga and four Types of Perception’ (Journal of Indian Philosophy, 32) 
pp.64-65.
49Hattori, M. op. cit. p. 28.
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Before the selection of this article, a debate of thoughts, ideas, 
concepts, arguments and logics were going in the mind of author 
whether to pen down the up-growing notions among young minds of 
the nation. The idea behind writing on it was because the incidents that 
took place in the country especially after the happenings that took place 
in India’s one of the top most premier Universities— Jawaharlal Nehru 
University (JNU). It has sparked a debate in the whole nation among the 
peoples of all walks of the society as to what exactly the society, nation 
and nationalism stand for. It has shaken my thought process because 
such incidents are the indication of somewhat is a strong feeling of 
being betrayed among the young minds. It is not a healthy sign for 
the harmony in society in general and in the development of spirit of 
nationalism in particular. 

During all such incidents which have happened in the recent past, 
it has compelled me to look into the pages of the religion as to what is 
their viewpoint on this burning and hot debate. Undoubtedly, in almost 
all the world religions we find the teachings concerning the well being 
and protection of the rights of an individual, community, society or 
nation vis-à-vis the inculcation of feelings of love, respect, equality, 
brotherhood, non-injury and sacrifice towards each other. 

However, in this small piece of work it was not possible to give due 
space to all the world thoughts. So finally I have decided to limit the 
focus on the Buddhist perspective of living peacefully and let others 
also proving the same atmosphere. It can well be understood from the 
following gāthās:

“Sabbe tasanti daṇḍassa, sabbe bhāyanti maccuno /
Attānaṃ upamaṃ katvā, na haneyya na ghātaye //”
“Sabbe tasanti daṇḍassa, sabbesaṃ jīvitaṃ piyaṃ /

Attānaṃ upamaṃ katvā, na haneyya na ghātaye //”1

1Dhammapada, verse nos. 129-130.
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 The reason behind this selection was that, Buddhism is a religious 
thought having much focus on humanistic values. It is indeed a 
philosophical approach that goes beyond a religion and is very tolerant 
in nature too. That is why there have never been any wars in the name of 
Buddhism. In a way, the atmosphere is created rather projected against 
each other such as the most marketed term which is in frequent use now 
a day’s ‘Intolerance’. According to Buddhism it is nothing but a brain 
child of polluted minds. As, all kinds of activities get generated and 
executed through mind, the Buddha, understanding this core secret, has 
emphatically stressed on controlling and cleansing of mind. Buddhism 
has given special importance to mental culture. George Grimm in his 
book, The Doctrine of Buddha, subtitled The Religions of Reason and 
Meditation, emphasizes its mental aspect. The inner power of mind and 
resources are infinite, and Buddhism aims at developing them to the full 
extent through the process of meditation, clearing all cobwebs of kleśas 
(defilements). It is the thought, volition, cognition that matters most in 
the development of personality. Furthermore, in the Dhammapada it is 
clearly mentioned that a misdirected mind can engulf a man in the worst 
misery which even an enemy cannot do. We find the Buddha’s concern 
from the following two verses of the Dhammapada:

“Mano pubbaṅgamā dhammā mano seṭṭhā manomayā /
Manasā ce paduṭṭhena bhāsati vā karoti vā /
Tato naṃ dukkhamanveti cakkaṃ’va vahato padaṃ //
Mano pubbaṅgamā dhammā mano seṭṭhā manomayā /
Manasā ce pasannena bhāsati vā karoti vā /
Tato naṃ sukhamanveti chāyā’va anapāyinī //”2

 Buddhism without the conception of any supreme Godly authority 
focuses on self purification. In Buddhism, godhood is just a stage in 
the process of ethical development of man which is still fallible. The 
highest goal in Buddhism is the attainment of enlightenment. In the 
absence of any divine agency, the Buddha says that one has to work 
for his own salvation and also for the spiritual and social growth of 
others, as according to the Buddha blind faith in God’s will may have 
dangerous moral implications. In Buddhism, to be morally good means 
to be rational, virtuous, emotional, enlightened, contemplative and 
compassionate. This is the reason throughout his monastic life the 
Buddha has stressed on the observance of Kusala dhammas with the 
2Dhammapada, verse nos. 1-2.
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essence of mettā, karuṇā, muditā and upekkhā. These four sublime 
ways of life along with the moral commandments in the form of 
Pañcasīla3 are the real backbone of Buddhist concept of restoring peace 
and harmony. 

Buddhism, being basically a śramaõic philosophy, at the most 
avoids the two extremes of living and leads ones to the state of self-
emancipation. Despite such characteristic, Buddhism has always 
shown its practical and sincere approach towards society. The Buddha’s 
missionary journey itself exhibits this concern, when he dispatched 
his disciples to different directions with the message— “Caratha, 
bhikkhave, cārikaṃ bahujanahitāya bahujanasukhāya lokānukampāya 
atthāya hitāya devamanussānaṃ.”4 The philosophy behind it was 
to provide maximum benefit to the maximum number of people. 
Besides, the Buddha also developed among his disciples, the feeling of 
human dignity and social equality and always strived sincerely for the 
fulfillment of the same. He was deeply disheartened over the practice 
of discrimination among human beings on the basis of caste, creed 
and colour. He out rightly discarded it and tried to replace the social 
stratification of the then Indian society from the consideration of deeds 
instead of birth which is evident from this beautiful verse:

“Na jaccā vasalo hoti, na jaccā hoti brāhmaṇo /
Kammunā vasalo hoti, kammunā hoti brāhmaṇo //”5

It was due to this approach that when the Buddha established Saṅgha 
he declared the entry of all irrespective of any discrimination of caste, 
creed and family. There are many references wherein the high position 
in the Saṅgha is seen being occupied by the people of so called lower 
caste. He was of the view that our Karma must be the only factor to 
deicide our social position in the society. No doubt for the Buddha too, 
Brāhmaṇa remained the supreme, but his concept of ‘Brāhmaṇa’ was 
entirely different. It was indeed based on purity of action irrespective of 
any caste, as we find in Dhammapada:

3B. Labh in his article on Buddhist Pañcasīla vs political Panchasheel published in 
Jammu Panorama, J&K, vol. 9, 1993, p. 45.
4Dīghnikāya (Mahāvagga), Rahul Sankrityayan & Bhikkhu Jagdish Kashyap (tr.), 
Lucknow: Bharatiya Bauddha Shiksha Parishad, 1979, p. 108.
5Suttanipāta, Bhikkhu Dharmarakshita (ed.& tr.), verse nos. 21 &27, Delhi: 
Motilal Banarsidass Publisher, p. 34
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“Na jaṭāhi na gottehi na jaccā hoti brāhmaṇo /
Yamhi saccaṃ ca dhammo ca, so sucī so ca brāhmaṇo //”6

We also see that the followers of the Buddha strictly followed these 
teachings in their practical life as it is evident by this incident. It is said 
that once Ānanda went for the alms. On the way he felt thirsty and was 
searching for water. He located a well and went near it for drinking 
water. A girl of very low caste was drawing water from the well. Ānanda 
requested her for water, but she said, “I belong to Mātaṅga caste, sir”. 
Ānanda replied, “I did not ask for your birth, sister, I asked for water 
only.”7

Analysis of Buddhist religion and philosophy reveals that unlike 
most of the philosophies of the world it has evolved out of a wide range of 
concepts. Buddhism since its inception as a religious, spiritual and also 
social movement has maintained the need to recognize righteousness in 
every aspect of human conduct through the means of Noble Eightfold 
Path.8 It comprises of Sammà Ditthi (Right View), Sammā Saṅkappo 
(Right Resolution), Sammā Vācā (Right Speech), Sammā Kammanto 
(Right Action), Sammā Ājīvo (Right Livelihood), Sammā Vāyāmo 
(Right Effort/ Endeavour), Sammā Sati (Right Mindfulness) and Sammā 
Samādhī (Right Concentration), all of which in combination provides a 
code of conduct covering all human activities. 

Since the Buddha was born and brought up as well as attained 
the supreme stage of enlightenment in the Indian societal system, his 
thought process reflect social concern and its harmonious settlement 
through Indian conditions only. Keeping in view the common people, 
the Buddha formulated the following methods of social integration:9 
to assemble frequently and discuss day to day problems, to arrange 
meetings of all the elderly and experienced members of the society, 
to follow the set rules and norms and not to misquote or misinterpret 
them, to honour senior citizens and take benefit from their experience, 
to honour the dignity of women and safeguard their chastity, to protect 
religious places, temples, monasteries etc. and to take care of recluses, 

6Dhammapada., Verse no. 393.
7E.J. Thomas, Life of Buddha, Delhi: Motilal Banarsidass Publisher Pvt. Ltd., 1993, p. 
242.
8Dīghanikāya, vol., 2, Swami Dwarikadas Shastri (ed.), Varanasi: Bauddha Bharati 
1996, p. 540.
9Ibid
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sages and other distinguished persons who have already come to one’s 
society and to create a congenial environment for those who are yet to 
come. 

However, in the Parābhavasutta of the Suttanipāta, he indicates 
to various factors that lead to decline of a person. Few of those factors 
are: i) one who despite being rich, does not look after parents; ii) one 
who is in possession of much property but enjoys it alone and does not 
share with the needy ones; iii) one who has false pride of one’s own 
caste, wealth etc and humiliates others on these grounds; iv) one who 
employs improper and insufficient persons on important posts; v) one 
who destroys wealth in gambling, alcohol and other intoxicants and so 
on.10 

Being a pragmatic teacher, the Buddha not only teaches a moral 
path but also highlights that for a successful and harmonious social life, 
the mutual understanding and cooperation are of utmost importance. 
In the Sigālovādasutta of the Dīghanikāya the Buddha focuses on the 
practical aspects by preaching how to show respect to parents, teachers, 
wife, son, friends, servants, recluses, Brāhmaṇas etc.11 One who 
observes these instructions gains name and fame in the society. 

As man is a part and parcel of any society or nation, this unique 
phenomenon coming out of the dynamics of life has successfully 
reduced the conflict of man versus man, man versus society and man 
versus nation, thus making himself sufficient and self-restraint and self 
-tolerant. Instead of taking someone else as guide or depending upon 
someone, a person can and should strive for introspection and develop 
his own faculties for self-purification and knowledge. The Buddha has 
himself revealed:

“Sabbapāpassa akaraṇaṃ, kusalassa upasampadā /
Sacittapariyodapanaṃ, etaṃ Buddhānasāsanaṃ //”12

Relationship among the Saṅgha members which transcends the 
boundaries of states was regulated by norms, rights and duties. All the 
members of the Saṅgha are abided by a common philosophy known 

10F. Maxmullar (ed. & tr.), The Sacred Books of the East, vol. X (rpt.), Delhi: Low Price 
Publications, 2006, pp.17-19.
11Dīghnikāya, Rahul Sankrityayan & Bhikkhu Jagdish Kashyap (tr.), Lucknow: 
Bharatiya Bauddha Shiksha Parishad, 1979, pp.275-76.
12Dhammapada, verse no., 183.
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as the Dhamma and a common constitution called the Vinaya. Here, 
there are clear conditions for all the monks and nuns that they have to 
follow the uniform code of conduct and if someone tries to challenge 
the Vinaya by doing the acts which are forbidden, have been dealt with 
strictly. In this context, we see that a person has to give due respect to 
the Vinaya and Dhamma. Therefore, besides his spiritual up growth, 
he also feels concern to save and respect the sanctity of Vinaya and 
Dhamma being a part and parcel of it. On the similar notion, a person 
needs to pay all respect to the Sovereignty of the nation where he is 
earning his bread and butter and surviving his as well as his kiths and 
kin’s life. 

In the last few decades Buddhist religious traditions have undergone 
significant structural and ideological changes. This new Buddhism 
is known as ‘Engaged Buddhism’ and stands for the old traditional 
teachings and practices in a modern perspective in this global network. 
Coined in 1960s by the Vietnamese monk, Thich Nhat Hanh, to describe 
the struggle of his fellow activist monks during the Vietnam War. 
Engaged Buddhism offers a new interpretation of the ancient concept of 
‘liberation’ (Mokśa). The emphasis is no longer on the personal goals 
associated with nibbāna and bodhi but on the collective idea of worldly 
awakening that includes individuals, communities and nations-not in a 
future life or heavenly paradise but in this lifetime, in this world.13 

Concluding, it is submitted that any individual, community, society, 
religious faith or nation can only survive and flourish by developing the 
sense of peaceful coexistence, mutual trust and respect with one another 
and Buddhism, in this respect provides a well managed and practical 
approach in this present century of multi-religious, multi-cultural and 
multi-social setups. 

Furthermore, as almost all religious thoughts and philosophies 
advocate the teaching techniques of love, compassion, non-violence, 
mutual-understanding, respecting others faiths and beliefs etc. 

However, what matters is the way we apply these tools and 
techniques in our personal and social life, herein, as we are well 

13Quoted by Bhalchandra Mungekar and Aakash Singh Rathore, eds., in Buddhism and 
the Contemporary World, New Delhi: Bookwell, 2007, pp. 13-14 from Christopher S. 
Queen and Sallie B. King, eds., Engaged Buddhism: Buddhist Liberation Movement in 
Asia, Albany: State University of New York Press, 1996, p. 34.
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acquainted with the Middle Path approach of the Buddha, so in my 
humble opinion this adjustment of Buddhism through middle way suits/
fits in all the circumstances and thus gives a unique identity to Buddhist 
approach which in no way shows rigidity in tackling with any problem. 
The liberal approach of Buddhism also evident from the fact that before 
Parinibbāna, the Buddha himself addressed to Ānanda that after him, if 
there seems need of any minor changes in the rules and regulations of 
the Vinaya, it can be done in the light of prevailing situation. Therefore, 
it may not be wrong to conclude that if, understood and followed in 
letter and spirit, Buddhism surely meets the challenges of ‘Live and Let 
Others to Live’ in this highly deadly technological and short-tempered 
atmosphere.
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Introduction

According to Harold Hargreaves, there were two schools of art, 
which developed and flourished in ancient India, i.e., the art of the 
ancient school which may be best observed in the form of sculptures 
from the Bharhut stupa, from the railing of Bodh Gaya, the gateways 
to the stupas of Sanchi, on the facades of the rock-cut temples of 
Orissa and the pre-Kushan works of Mathura. In these pieces of art 
continuous progress can be seen, from the rude to refined sculptures of 
Sanchi (Hargreaves, 1930: 7). On the other hand, Gandhāra, and its art, 
was open to foreign influence, especially from Persia and Greece, as 
Gandhāra remained on the frontiers of empires except during the Kushan 
era. Though the art of Gandhāra has been influenced by Hellenistic 
and Persian forms and ideas, it, nevertheless, was not totally divorced 
from the art of other Buddhist centers in ancient India. Both the Indian 
ancient schools of art and Buddhist art of Gandhāra share the same 
ideological content, depicting the same Jatakas and the same episodes 
from the life of historical Buddha. Another commonality for both the 
schools of art is that the socalled aniconic representation of Buddha 
was displaced at the same time with anthropomorphic representations 
beginning at the advent of Christian era, especially under the Kushan 
emperors in Gandhāra.

Gandhāra Art

The term Gandhāra art is applied to the school of architecture, 
sculpture and painting which flourished in north-western India from 
1st to 5th century AD. Gandhāra art is the product of amalgamation of 
various cultural elements, Hellenistic, Iranian, Roman and Indian. It 
displays evolved technical skill and introduces new foreign motifs. 
Nevertheless, it is primarily religious in character, serving the Buddhist 
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faith (Marshall 1960:42). Here the artistic efforts, the icons, legends and 
monuments together with their motifs are evidently Buddhist. The form 
is strongly Hellenistic, while the matter is yet Indian. Consequently, 
many of the old motifs of the early school have also been retained, 
while some are modified and a few entirely transformed. The patronage 
of foreign artists by the Kushana is actually no more difficult to 
understand than their espousal of Buddhism. Being foreigners in India, 
they could not be accepted into Hindu faith, and presumably both their 
adoption of Buddhism and support of a foreign culture were parts of 
a policy designed to maintain their autonomy in the conquered land 
(Marshall 1960:76). Therefore, we notice in addition to the Indianized 
motifs such as atlantid, fantastic creatures like griffins and the flora 
and fauna of India, the new motif of vine, the acanthus, cupids and 
garlands. Other fabulous creatures like the hippocampus and triton, 
marine divinities, the gods of Olympus are also introduced (Gordon, 
1971:10-11). In the words of V. S. Agrawala, “with the life story of 
Buddha and also the legendary Jàtaka taken from the art of Eastern 
India, the Gandhāra sculptors show a wide acquaintance with Iranian 
and Greco-Roman motifs. The Gandhāra art was naturally a blend of 
Indian, Iranian and Greco-Roman art elements” (Agrawala, 1965: 273). 
Amongst the Greco-Roman motifs the more common are the motifs of 
Corinthian, Ionic and Doric pillars, cupids, garland-festoons or garland 
bearing erotes, Bacchanalian scenes, Graeco-Roman costumes, laurel 
wreath on the forehead of females, vine-scrolls, mythical creatures like 
the centaur, tritons, marine deities, Demeter-Hariti holding cornucopia, 
Amorini -yakṣas corresponding to Indian maladhari devas, Athena-
Roma, Harpocrates, Silenus, Satyr, Garuṣa and Ganymede. Hence, we 
can find that although the subject matter of Gandhāra art is Buddhist, 
many of the motifs discernible in the sculpture are of either Western 
Asiatic or Hellenistic origin. All the above forms and motifs were all 
parts of the repertory of Hellenistic art introduced by the Romanized 
Eurasian artists in the service of the Kushan court. Similar view 
is supported by A. K. Coomaraswamy. He is of the opinion that, 
“Gandhāra art is iconographically in part, plastically almost altogether, 
a local phase of Hellenistic descended from the art of Greek period but 
applied to themes of Indian origin. It may be described as representing 
an eastward extension of Hellenistic civilization mixed with Iranian 
elements, from another as a westward extension of Indian culture in a 
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western garb” (Coomaraswamy, 1972:52).

The Gandhāra School of sculpture is based in part on classical 
models of the Greco-Roman school. It has often been disputed which 
of the two Western Schools, Greek or Roman contributed more to the 
Gandhāra style? Pro-Hellenistic theories are put forwarded by scholars 
like Alfred Foucher or Sir John Marshall while Hugo Buchthal, Sir 
Mortimer Wheeler, Benjamin Rowland and Alexander Soper see 
Roman art as the main source of inspiration in this School of art. Daniel 
Schlumberger who excavated Surkh Kotal in 1951 stressed in addition 
to these sources, the Iranian influence and close connections with the 
art of Palmyra. Unquestionably, all of these schools had influence in the 
formulation of the Gandhāran style that incorporated indigenous Indian 
characteristics as well. According to Benjamin Rowland, actually, the 
Gandhāra sculptures have little to do with Greek art either in its Hellenic 
or Hellenistic phase, and are much more closely related to Roman art. 
The Gandhāra School is, indeed, perhaps best described as the eastern 
most appearance of the art of the Roman Empire especially in its late 
provincial manifestations. 

Hellenistic art in the form of architecture and sculpture was 
introduced into north-western India during the reign of the Ïaka-
Parthian dynasties, as may be illustrated by a number of temples and 
sculptured fragments from the city of Sirkap at Taxila (Marshall, 
1936:78). Hellenistic background for Gandhāra art was unquestionably 
the introduction of bands of foreign workmen from the eastern centres 
and Roman Empire from the time of Flavions that led to the creation of 
Buddhist sculptures in Peshawar valley. Vincent Smith also declared the 
‘art of Gandhāra essentially Roman in style’, its models ‘Greco-Roman 
and not pure Greek’, developed by artists of Peshawar adopting the 
‘Roman system of design and decoration’ and probably belonging to a 
foreign colony resulting from trade connections (Smith, 1889:107). As 
evidence he cited the diffusion of the Roman form of Corinthian capital 
with its use of human figure, resemblances with Christian work and 
sarcophagi, vine-scroll and garland motifs and Bacchic subjects. The 
successive stages of Roman art styles were also seen in Gandhāra works 
and iconography too was believed to have been copied. According to 
Wheeler, “the Western art came from Alexandria in the course of trade 
and around 100 AD gave mahàyàna Buddhism the central figure of the 
Roman emperor as the model for a Buddha hitherto only symbolized.” 
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The other Western elements, such as occasional illusionism and various 
motifs were transmuted, perhaps, also by migrant craftsmen, into a 
Buddhist context, aided by the diffusion of stucco, a cheap and easily 
worked medium characteristic of Alexandria (Wheeler, 1949:4).

The Bihistun inscription of emperor Darius is found indicating 
Gandhāra as a separate province of Persia (Majumdar, 1980:44) dated 
to 516 B.C, which remained the capital till the time of Alexander. It 
is through this territory that Alexander the Great passed with great 
difficulty in the battle at Massaga in 327 B.C. (Stein, 1975:42). 
According to Jàtakas, the Gandhāra valley was rich in Buddhist art 
and crafts. The Kushana ruler Kanishka gave the royal patronage to the 
Buddhism. During his reign and his successors Gandhāra enjoyed the 
greatest prosperity; especially in the field of art many sculptures were 
made depicting the figures of Buddha and Bodhisittva. It is important 
to mention here that the Buddhist art of Gandhāra gracefully introduced 
the figure of Buddha in human form as conceived by the Mahàyàna 
school. The image of Bodhisattva, however, indicated the figure of a 
prince with all its compositional beauty, adorned with the elegance of 
jewelry. In the base relieves of Gandhāra, the figure of Buddha, depicts 
him simply dressed and seated on a throne in the form of a reversed 
lotus bloom. The iconography was purely native as the seated Buddha 
is almost always cross-legged in the traditional Indian style. The 
Buddha figure can be noticed with usnisa, the urna and elongated ears 
indicating his distinguished position. The Gandhāra Buddha is always 
shown with four significant hand gestures/mudràs namely, abhaya, 
dhayàna, dharmacakra and the bhūmisparśa. 

Depiction of Jātaka Stories in Gandhāra Art

The Jātakas are collections of stories of referring to the pervious 
births of the Buddha. The Indians believed in rebirth or reincarnation 
of men. The Hindu belief was adopted by Buddhists too, so that they 
speak of various births of the Buddha. These reincarnations took place 
before he attained Buddhahood. It was believed that Buddha before 
attaining Buddhahood was born and reborn in different forms of 
existence (Human and Animal) but it was the high human ideals and 
virtues that he tried to attain all along. The Jātaka stories present the 
various scenes and instances of the Buddha’s quest for perfection and 
they contain important moral lessons that can be found at many places. 
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The important jātakas stories that are depicted in Gandhāra art are as 
follows: 

The story of six Tusked Elephant: The elephant with six tusks 
represents one of the innumerable past lives of the Buddha. Buddha 
born as an elephant and had two elephant wives with whom he lived 
happily until the second wife in jealousy killed herself. Later she born 
and became a queen of Banaras. She convinced the king, her husband 
and sends a hunter to kill the six tusked elephant. The hunter succeeded 
in hunting the elephant but the strange animal without any thought of 
revenge allowed him to take off his tusks. When queen saw the tusks, 
her heart broke and she learnt a lesson. 

The story of Devotion (Dãpaïkara Jātaka): Dīpaṅkara was the 
earliest of the 24 predecessors of the Buddha. The young Sumati, had 
problems in getting flower to offer. He borrowed some lotuses from 
a girl standing in city gate. Sumati offered the flowers and spread his 
hair on the ground for Dīpaṅkara as an act of devotion. The Buddha 
predicted that Sumati would be reborn as a Śākyamuni. 

This Jātaka story has been widely sculptured in Gandhāra. In one 
panel on the far left Gopā standing inside the city gate with flowers in 
her hands while Sumedha, represented in the right, is negotiating to 
obtain the flowers. The next figure is again Sumedha, tossing flowers 
toward the Buddha Dīpamkara with flowers in his right hand while 
Sumedha again represented with his hair spread out on the ground in a 
prostrate posture. The fourth time Sumedha has been represented in the 
same scene. Up in the air within a radiating roundel, he is shown with 
hands joined in anjali mudrā, the gesture of respect. In this same relief, 
Dīpaṅkara has been shown in monastic robe with wavy folds.

Buddha born as Maitra Kanyaka: This is about the story of 
the son of ship-owner who died at sea. The son wanted to earn the 
money needed for his mother’s comfort. The mother wanted him not 
to follow his father and not to become a seaman. One day when she 
was reiterating and her son got angry, not been allowed to become a 
seaman. His son kicked her on the head and went to become a seaman 
but not satisfied, the act he did. In the sea adventures his uncomforting 
sole decided to make a palace at the place where her mother was killed. 
Maitra Kanyaka sitting on a horse and asked to palace guardian. He saw 
a nude man sitting on the ground with burning wheel on his head. The 
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red-hot wheel moves to the head. In this way he was punished for his 
sinful and violent act against his mother. It went on for quite some time 
and eventually freed from all suffering.

Story of Viśvantra: 

In the course of his penultimate existence, Buddha Śākyamuni 
was born as prince Viśvantara, son of king Śivi. In this second-to-
last incarnation before his birth as the Bodhisattva Siddhārtha, he 
was famous for his charity and generosity, and his miraculous white 
elephant, which attracted rain whenever desired (Foucher, 1915/2005: 
25; Hargreaves, 1930: 21; Rivett and Killick, 2014: 3). Out of his 
generosity, prince Viśvantara gave his white elephant in charity to 
another king (king of Kalinga) whose country had suffered badly from 
famine due to a prolonged drought. His father punished him for his act 
of generosity on the complaint of his stepmother and other inhabitants 
of the state by exiling him to the jungle. He left for the jungle in his 
chariot in the company of his faithful wife, Madrí, and his two children. 
While on his way to jungle, prince Viśvantara gave his chariot along 
with his horse, then his children (a daughter and a son) and, in the end, 
his wife, Madrī (Maddī in Pali) to a strange Brahman in a supreme act 
of charity (Foucher, 1915/2005: 25, 27; Hargreaves, 1930: 21-22; Rivett 
and Killick, 2014: 3). This high form of generosity has been described 
by Etienne Lamotte as: “In Varṣapura (Shāhbāzgaṛhī), Viśvantara had 
given, to an insatiable Brāhmin, his white elephant, kingdom, caparison, 
wife and children” (Lamotte, 1988: 334).

The Viśvāntara story was also widely known in Gandhāra. This story 
is exemplified in the first example where the Bodhisattva is depicted to 
the front of an elephant wearing a royal robe with a ushnisha or topknot 
on his head and holding an ewer in his hand. A Brahman with a long staff 
in his left hand is positioned to the right of the prince. The Bodhisattva is 
likely to be pouring water on the right hand of the Brahman to perform 
the local tradition of donating something. Another figure alongside the 
palm tree has been depicted in the mode of disagreement.

The story of Amara: Amara was a beautiful lady; whose husband 
was away from home most of the time. Four men were interested to 
meet her; she eventually fixed different timing to meet everyone at the 
same night. She tricked them and packed everyone in a basket. Next 
day, early morning, she brought them to the King.
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The story of Syama: The Syama jātaka tale is about one of the 
Buddha’s previous incarnations as Syama, the filial son who made a 
point to look after his hermit blind parents even at his most vulnerable 
moment in life. One day Syama was fetching water from a river in 
the forest when the king of Benares killed him with an arrow. On his 
deathbed, Syama asked the king to take care of his blind, hermit parents 
in his stead.

Physical Appearance of Buddha in Gandhāra Art

The greatest contribution to the Indian art, resulting from the union 
of Hellenistic genius and Buddhist piety, is the figure of Buddha. It 
was the Hellenistic artist of Gandhāra, familiar with the comprehensive 
pantheon of Greek art that first portrayed the master. The Buddha 
image was the creation of the Greco-Buddhist artists; took its origin 
in Gandhāra and later became the source of inspiration to the artists of 
Central Asia and Far East (Coomaraswamy, 1926: 165), the Buddha 
figure is, undoubtedly a triumph of Asian art, though unmistakably, 
it reveals the impress of the imperial Roman styles, especially the 
draperies. The introduction of Roman themes such as drinking parties 
and externalities of the life in the Gandhāra art is again the resultant of 
Hellenistic impact.

The reliefs of the Hellenistic and Roman periods developed their 
individual characteristics, but the underlying narrative concept does 
not seem to have altered in any fundamental way from its formulation 
in classical Greece (Bieber, 1961:fig. 477, 478). The majority of the 
Gandhāran reliefs appear to be an adaptation of this narrative mode. 
The life of Buddha is conceived as a chronological sequence of separate 
incidents or stories, with each story distilled into a single moment, and 
the Buddha life cycle is visualized as a linear progression of these 
moments, separated by motifs like Corinthian pilasters dividing one 
incident from the next (Ackermann, 1975: pl. XXXV ). The reliefs are 
presumably once arranged in linear sequence, placed either horizontally, 
to cover perhaps the body of the stupa drum, or vertically, on gables and 
uprights at other points of the stupa complex, record the life of Buddha 
in its broad chronological sequence. A representation of ‘Maya’s 
dream’ (Plate1) for example, is usually followed by the ‘Interpretation 
of the dream,’ ‘the Birth in the Lumbini Garden,’ (Plate 2) ‘the Return 
to Kapilavastu’, ‘the Reading of the horoscope,’ (Plate 3) and so on and 
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similarly, a representation of ‘Life in the Palace’ is generally followed 
by the ‘Great Renunciation’ and the ‘Great Departure’ (Ingholt, 
1957:figs. 10,18) The scenes are separated from each other by artistic 
devices such as Corinthian pilasters or Śālabhañjika figures. Some of 
the Gandhāran reliefs are compositionally very akin to some Roman 
examples of continuous narration. A representation of ‘White dog that 
barked at Buddha,’ (Plate 4) ‘the Conversion of Aṅgulimāla’ and ‘the 
Ordination of Rahula’ all from Jamal-garhi, now in Indian Museum, 
Kolkata can be cited as examples. The synthesis of Indian and Greek 
forms occurred in the Gandhāran statues of the Buddha as well. The 
statues were drawn to classic proportions, following Hellenic models 
for physiognomy, gestures and drapery. A relief depicting the ‘Decent 
of the Buddha from Trayastriṁśa Heaven’ has stylistic parallels to the 
‘Arch of Galerius’ in Thessalonica (Plate 5 and Plate 6). We can notice 
the Hellenistic influence in the steatite panel of a stair-riser from a site 
in the Buner region (Plate 7). Sometimes this relief is identified as the 
Presentation of the Bride to Prince Siddhārtha but the subject of the 
relief is more like a Dionysian scene. The carving is characterized by the 
isolation of the figures against a plain background, although the forms 
are related by their postures and gestures. These features, together with 
the fully rounded carving of the individual forms remind us of Flavian 
or Hadrianic reliefs and other examples based on the Greek relief style 
of the 5th century BC. But according to Benjamin Rowland the closest 
classical parallel to this relief is to be found in the silver hoop of the 
Marengo Treasure in the Turin. But according to Patricia E. Karetzky 
due to contact with the West during the early centuries of Christian era 
Buddhist narratives were radically altered (Karetzky, 1988: 163-168).

The famous Parthenon frieze (Plate 8) of Classical Greece depicts 
the Panathenaic procession, one of the most important religious festivals 
of Athens and one of the grandest in the entire ancient Greek world. 
This holiday of great antiquity is believed to have been the observance 
of Athena’s birthday and honor of the goddess as the city’s patron 
divinity, Athena Polias (Athena of the city). The procession was held 
on the last day of the festival, and involved the ritual bringing of a new 
peplos, or cloak, to the ceremonial statue of Athena. The procession 
is shown as a chronological sequence of separate incidents, with each 
incident distilled into a single moment. Thus, the procession is shown as 
a linear progression of individual moments. The use of space between 
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each scene expresses the isolation of one moment from the next. The 
division of time into separate arrested moment and the movement of 
time as a linear progression of these moments represent the basis of 
Greek narrative vision. Even when an episode is depicted by means of a 
single incident as on the Parthenon metopes, the narrative concept and 
treatment follows the same basic principles. 

Hellenistic inspiration again can be seen quite clearly in the treatment 
of space in Gandhāran reliefs. The analysis of the treatment of space 
follows three basic expressions of space in narrative: its distribution 
within a composition, the definition of space as a physical setting for 
narrative and the rendering of spatial depth. The distribution of space 
in two groups of Gandhāran reliefs point quite directly to Western 
inspiration. The first group is the so-called Buner series, in which the 
treatment of space is indicative of Classical Greek and Hellenistic 
compositions (Marshall, 1960:33-37). The second group of reliefs 
shows Roman sources. The dramatic restlessness in a Parinirvāṇa 
panel from Loriyan Tangai now housed in Indian Museum, Kolkata 
or in a depiction of the visit of the sixteen ascetics in the Victoria and 
Albert Museum, London (Plate 9 & Plate 10) is very similar to the 
dramatized representations on many Roman battle sarcophagi from the 
period of the Antonines and the Serverids (Ingholt, 1957:figs. fig.116, 
119). A striking Roman prototype for this relief is the enormous 
sarcophagus of the Battle of Romans and Germans in the Museo delle 
Terme. Found in the Portonaccio area of Rome, along the Via Tiburtina, 
this sarcophagus is carved in high relief and dates between 180-200 
AD (Plate 11). It seems to have been used for the burial of a Roman 
general involved in the campaigns of Marcus Aurelius, who is depicted 
charging into battle on horseback front near the center of the scene on 
the front of the sarcophagus. The figures are so carved that they move 
like flickering lights against the darkly shadowed background and both 
in the Gandhāra panel and its Roman counterpart there is a sense of 
dynamic movement and of intense pathos, both in the movements and 
in the facial expression of the tortured forms a spiritualized quality. 
Like the Terme relief, the Nirvāṇa relief is a composition in forms, 
lights and colour, in dazzling light and shade. At first glance it might 
almost be mistaken for a Roman carving of the time of Septimus 
Servus. The many tires of figures emerging from the depths of the 
shadowed background are carved in such a way as to provide a very 
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rich and dramatic contrast in light and shade. The relief is a perfect 
illustration of the strangely unhappy stylistic mixture resulting from 
the combination of the technically advanced and realistic methods of 
Roman craftsmanship and essentially archaic and conceptual point of 
view of the native Indian tradition.

The even spacing in the Gandhāran reliefs show that the figures 
are set in fairly well defined rows, one above the other, thus infusing a 
schematicism which diffuses the movement of the compositions. The 
whole is a strange combination of the illusionistic depth and dramatized 
chiaroscuro of Roman relief combined with the old intuitive method 
of indicating spatial perspective by placing the consecutive rows of 
figures one above the other that we encounter at Sāñchī and elsewhere. 
A dominant play of light and shade is created by deep carving and 
crowded compositions. But despite the variation in the way the heads 
and torsos have been directed, an even spacing in the Gandhāran 
examples ensures that the figures are set in well- defined rows, one 
above the other, thus infusing a schematism which refracts the changed 
movements of the composition.

According to N.G. Majumdar, “a definite attempt is made toward 
the realization of the idea of perspective and to create a pictorial illusion 
in many Gandhāran reliefs.” The figures when occurring in groups 
are delineated on different planes. The front rows of the figures are 
fashioned almost in the round, while the back rows are left flat, so 
that they may not cast shadow on the background. This is seen in the 
panel of mahaparinirvāṇa of Buddha where we can find that the lower 
parts of the front row of the figures are completely isolated from the 
background, although the upper parts are connected with it. The light and 
shade are so well controlled in this relief that it conveys the impression 
of a painting rather than a sculpture. The treatment of shadow in the 
reliefs of the Gandhāra School is reminiscent of the Greco-Roman, 
for instance the reliefs on the arch of Titus. The gateway of the city 
disposed of sideways as appearing on this arch has exact analogy in the 
representation of the Dīpaṅkara jātakas in Gandhāran reliefs.

Conclusion

From the above discussions it is derived that Buddhā life-story is 
purely dependent upon the Greek art frame. The Buddhist art could 
not mature without the existence of Greeks in Gandhāra and moreover 
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Greek policies were also prevalent in the region. Greek ruled 186 years 
(39 kings and 3 queens) and Greek frame of art was existing in the 
region and had great popularity. Upon the decision of making Buddhist 
life stories on stones the Greek art frame was shifted to Buddhist 
religious art and hence, Gandhāra art absorbed all the natural art 
present at that time. Despite a widespread indebtedness of Gandhāran 
sculptures to the Hellenistic tradition and in particular that adoption 
of the Western concept of time in reliefs, few Gandhāran sculptures 
betrays the realism of the Western style. The majority of the sculptures 
express, instead, varying degrees in the diffusion of that realism. The 
diffusion arises largely out of the Gandhāran tendency to juxtapose the 
Western treatment with other norms, such as the Indian. Hence, we can 
see that there can be little doubt about the allegiance of the majority of 
the Gandhāran narratives to the temporal perception of the West, though 
the Gandhāran representation reflects an even more divisive notion of 
time. When we analyze the treatment of space in Gandhāran reliefs 
we find that only in a handful of reliefs does the distribution of space 
clearly recall Classical Greek and Hellenistic compositions and in those 
which can be allied to Roman examples, the schematized treatment in 
Gandhāra diffuses the charged movement of the compositions. The 
use of background elements as well as the practice of leaving the 
background clear could have been derived from the West as easily as 
from Indian narratives, or from the both. Finally it may be pointed out 
that the stylistic correspondence in Hellenistic art and Gandhāra art may 
not have been caused by external similarities, but such a relationship 
must have been brought about by a deeper involvement of one cultural 
sphere with the other. 
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Plate 1: The dream of Queen Maya



Dharmadoot - Kartika Purnima 2023 99

Plate 2: Interpretation of the dream by the sage Asita,  
from Gandhāra, Indian Museum, Kolkata.

Plate 3: Reading of the Horoscope, from Gandhāra
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Plate 4: Panel showing the white dog that barked at  
Buddha, from Jamal-garhi, Indian Museum, Kolkata.

Plate 5: Descent at Sankisa from the Trayastriṁśa Heaven,  
Gandhāra. Victoria and Albert Museum, London. 
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Plate 6: Arch of Galerius, Thessalonica.

Plate 7: Dionysian scene from the Buner region, Victoria and Albert 
Museum.
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Plate 8: Parthenon frieze, British Museum.

Plate 9: The Mahaparinirvāṇa of Buddha from Loriyan Tangai, Indian 
Museum, Kolkata.
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Plate 10: Visit of the sixteen ascetics from Gandhāra, Victoria and Albert 
Museum, London. 

Plate 11: Sarcophagus from the Via Tiburtina, representing a battle between 
Romans and Germans. Rome, Museodelle Terme.
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Introduction

‘Pratītyasamutpāda’ (Pāli. Paṭiccasamuppāda) is perhaps the most 
popular term that carries the essential thought in Buddhist Studies. It 
is translated into English as ‘Dependent origination, Interdependent 
Origination, Dependent-Arising or Emerging through Containment-
Connection’. It simply means― arising having attained the condition 
or arising in dependence upon something. Thus, all phenomena, 
outer and inner, arise or are born in dependence upon specific causes 
and conditions. They are not produced without any cause or by any 
permanent creator such as the Īśvara, the Almighty and so on. Rather, 
they arise through the coming together of their own specific causes and 
conditions. 

‘Pratītyasamutpāda’ is a Universal Law. This is the central law to 
the practice of Buddhism. It is the backbone and is a key thought of 
Buddhism. It is the root cause of establishing emptiness. It is true that 
Pratītyasamutpāda is the root cause of understanding emptiness, but 
the realization of subtle Pratītyasamutpāda is only possible after the 
realization of emptiness. Buddha himself expounds in Śālistambasūtra 
(Rice Seedling Sūtra): One who sees Pratītyasamutpāda, sees the 
dharma and one who sees the dharma, sees the Buddha1. He also says 
in Majjhimanikāya (1/3/8): One who sees Paṭiccasamuppāda, sees the 
dhamma and one who sees the dhamma, sees the Paṭiccasamuppāda 

2. Another Pāli sūtra identifies the Dharma with the Buddha. The 
Buddha told a monk named Vakkali, who wanted to see the person of 

1Yah pratītyasamutpadāṃ paśyati, sa dharmaṃ paśyati// Yo dharmaṃ paśyati, sa 
buddhaṃ paśyati// Dighanikāya also states the same (2.29)
2Quoted. “yo paṭiccasamuppādaṃ jānāti so dhammaṃ jānāti, yo dhammaṃ jānāti so 
paṭiccasamuppādaṃ jānāti.”, Pratītyasamutpāda (Samyag-Vāk-1), Sarnath: Varanasi, 
1986, p.11
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the Blessed One, the following: “He who sees the Dhamma, sees Me; 
he who sees Me, sees the Dhamma.”3 Further, the Tathāgata says, “O 
Ānanda, this Pratītyasamutpāda is very profound and subtle. Without 
becoming well-realized in it, just like a fish caught up in net, the just 
cannot come out of saṃsāra.4

Etymology

The meaning of Pratītyasamutpāda taught by the Buddha was 
understood by the traditional masters in different ways. According to 
Sthaviravādī, the system of Pratītyasamutpāda is applied only to all 
compounded things because the production of the five aggregates is 
interdependent. On the other hand, uncompounded things do not fall 
in this category. But Mahāyānis proclaim that both compounded and 
uncompounded phenomena (space, cessation etc.) are incorporated in 
this law since they assert that there is no single phenomenon which 
is inherently existent. Nāgārjuna says in Mūlamadhyamakakārikā 
(MMK):

Because there are no things at all, 
Which are not dependently originated, 

Therefore, there are no things at all, 
Which are not void. (24.19)5

As mentioned above, Pratītyasamutpāda is a Sanskrit term. It 
is constituted of two words viz. Pratītya+Samutpāda. Even these 
words are also constituted of several roots, prefixes and suffixes 
(Prati+in+kvip+yat+sam+utpād). Here, Pratītya means after getting 
whereas samutpāda means appearance or arising. Therefore, when 
these words are combined, ‘Pratītyasamutpāda’ is formed which 
means arising after getting. Thus it becomes clear that to be born in 
dependence upon causes and conditions is called Pratītyasamutpāda 
“Svahetupratyayasāpekṣo bhāvanāmutpādaḥ Pratītyasamutpādaḥ 
(Prasannapadā, p. 2)”. Abhidharmakośabhāṣya also states: “Tena 
3“yo kho, Vakkali, dhammaṃ passati so maṃ passati; yo maṃ passati so dhammaṃ 
passati.” Samyuttanikaya, Vol. II, pp. 340-341
4gambhīro cāyaṃ Ānanda, paṭiccasamuppādo gambhīrāvabhāso ca. etassa, Ānanda, 
dhammassa ananubodhā appativedhā evamayaṃ pajā tantākulakajātā kulagaṇṭhikajātā 
muñjababbajabhūtā apayaṃ duggatiṃ vinipātaṃ saṃsāraṃ nātivattati. See. 
Dīghanikāya, 2. 44
5apratītya samutpanno dharmaḥ kaścinna vidyate//yasmāttasmādaśūnyo hi 
dharmaḥ kaścinna vidyate//
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pratyaṃ prāpya samud bhavaḥ Pratītyasamutpādaḥ”6 The elements 
after getting which some other elements arise are called causes and 
conditions that give produces the results. This was the reason that when 
Śāriputra, then a wandering recluse of different religious sects, asked 
Venerable Aśvajit about the essence of Buddha’s teaching, he was told:

ye dharmā hetuprabhavā hetusteṣāṃ tathāgato hyavadat//
teṣāṃ ca yo nirodho evaṃ vādī mahāśramaṇaḥ//7

The term Pratītyasamutpāda is also interpreted in the following 
way: The Sanskrit compound word literally means conditioned 
coproduction (Pratītya= with regard to; on account of, conditional, 
dependent; Samutpāda= combined origination; coproduction). Thus, 
all phenomena in the globe are accomplished in dependence upon their 
own basis of designation (prajñaptivastu) or part. 

Abhidharmasamuccaya (Compendium of Manifest Knowledge) 
presents eleven etymological meanings.8 That of: dependent origination 
(Pratītyasamutpāda), basis for the causes (sa-hetuka), non-sentient 
being (niḥsattva), dependent (paratantra), immovable (acala), be 
without or be not (na/asat), momentary (kṣaṇika), uninterrupted 
cause and result (anucchinna-hetu-phala), distinctness of cause and 
result (pratiniyata-hetu-phala) and so on. There is particular reason to 
expound the eleven etymological meanings. That is: that impermanence, 
suffering, emptiness and selflessness are asserted to be dependent. It is 
because among them, the first one shows the meaning of emptiness, the 
third one shows selflessness, the last three show suffering and the rest 
six indicate impermanence. 

The real meaning of conditioned origination is the fact that there is no 
creator (niḥkarkaṛtṛārtha), the fact of causality (sahetukārtha), the fact 
that there is no being (niḥsattvārtha), the fact of dependence (relativity) 
(paratantrārtha), the fact that there is no (driving) power (niribakartba), 
the fact of impermanence (anityārtha), the fact that everything is 
momentary (kṣaṇikārtha), the fact that there is an uninterrupted continuity 
of cause and effect (hetuphalaprabandhānupacchedārtha), the fact that 

6Ladakh Prabha-12, Leh: Central Institute of Buddhist Studies, 2007, p. 166
7Trans. All phenomena are produced from cause. Its cause has been spoken by 
the Tathāgata.
Their cessation whatever it may be; Has been spoken by the Great Śramaṇa.
8Ibid, 59
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there is conformity between cause and effect (anurupahetuphalārtha), 
the fact of the variety of cause and effect (vicitrahetuphalārtha) and the 
fact of the regularity of cause and effect (pratiniyatahetuphalārtha).

The concept of Pratītyasamutpāda is profound due to several 
reasons. It is profound due to its causality (hetugāmbhīrya), its 
characteristics (lakṣaṇagāmbhīrya), its arising (utpattigāmbhīrya), 
its duration (sthitigāmbhīrya) and its functioning (vṛttigāmbhīrya). 
Further, it does not arise from itself (na svataḥ), or from anything else 
(na parataḥ), or from both (na dvābbyāṃ), it does not arise from its 
own action (svayaṃkāra), or from the action of others (parakāra), or 
without cause (ahetu). Hence it is profound.

Source and Classification 
The Law of Pratītyasamutpāda is discussed in several sūtras: 

among them, Śālistambasūtra and Pratītyasamutpādadivibhaṅgasūtra 
are the primary ones. According to the sources, it is generally classified 
into two: with respect to dependence of nature (ngo bo la ltos pa) and 
designation of conventionality (tha snyad rnam ’jog). An example of 
the former: existence of smoke is due to fire, or the production of sprout 
is in dependence upon seed. An example of the latter: understanding 
of this side is due to other side, long is due to short. Nāgārjuna says in 
Ratnāvalī (Precious Garland):

When this is, that arises, 
Like short when there is long.
Due to the production of this, that is produced, 
Like light from the production of a flame. (48)9

However, it is generally divided into two: Compounded and 
uncompounded. That which is produced from three conditions which 
are its own causes, and is accomplished in dependence upon one’s own 
part is called Compounded Pratītyasamutpāda. It is sub-divided into 
two: Outer Pratītyasamutpāda and Inner Pratītyasamutpāda. That 
which does not include by mental continuum, but is accomplished in 
dependence upon its own part is called Outer Pratītyasamutpāda. On 
the other hand, that which is not incorporated in mental continuum, 
but is accomplished in dependence upon its own part is called Inner 
Pratītyasamutpāda.
9asmin satīdaṃ bhavati dīrghe hrasvaṃ yathā sati//tasyotpādād udetīdaṃ dīpotpādād 
yathā prabhā//
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The presentation of outer Pratītyasamutpāda is established through 
the example of a seed developing into a sprout, with related causes and 
conditions. Regarding the actual cause, seed is the actual one which 
gets developed in stages into different forms, i.e., sprout, leaves, stalk, 
bud and flower. On the other hand, the five or six elements are the 
cooperating conditions which support the growth from seed to flower. 
In the case of Inner Pratītyasamutpāda, it is established through the 
twelve links of dependent origination.

Vasubandhu discusses in Abhidharmakośa that Pratītyasamutpāda 
is fourfold: momentary or of one moment (kṣanika); prolonged 
(prākarṣika: extending over many moments of many existences); serial 
(sāmbandhika, through the union of causes and effects); and static 
(dvasthika: embracing twelve states, or periods, of the five aggregates).

If it is asked— how is Pratītyasamutpāda momentary? It is said 
that when a person in prey to the defilements commits murder, the 
twelve parts are realized in one and the same moment: 1. his moha 
(close-mindedness) is ignorance (avidyā); 2. his “volition”(cetanā) 
are the saṃskāras; 3. his distinct consciousness of a certain object is 
consciousness; 4. the four aggregates coexisting with the consciousness 
is nāma-rūpa. The organs in relation to nāma-rūpa are the six sense-
spheres (āyatanas) 6. the application of the six āyatanas is contact; 
7. to experience contact is sensation; 8. desire (rāga) is thirst; 9. the 
paryavasthānas associated with thirst are attachment; 10. bodily or 
vocal action that proceeds from sensation or thirst is becoming (bhava) 
11. the emersion (unmajjana) of all these dharmas is birth (jāti). 
Their maturity (paripāka) is old age; and their rupture is death. It is 
also said that Pratītyasamutpāda is both momentary and serial at the 
same time. The Prakaraṇa says, “What is Pratītyasamutpāda? All 
the compounded (saṃskṛta) dharmas. What are the dharmas produced 
through dependence (pratītyasamutpanna)? All the conditioned 
dharmas.” Static (avasthika) Pratītyasamutpāda is made up of the 
twelve states (avasthā) embracing the five skandhas. It is also prolonged 
(prākarṣikā), extending itself over three consecutive existences. Among 
these four, what is the type of Pratītyasamutpāda that the Blessed One 
has here—in the Sūtra of the Twelve Parts—the intention to teach? 
According to this School, it is static Pratītyasamutpāda. According to 
this school, the Blessed One distinguishes the twelve parts only with 
respect to static Pratītyasamutpāda. But if each of the parts is a complex 
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of the five skandhas, why use the designations “ignorance,” etc.? 
Because the Sūtra expresses itself in an intentional manner whereas 
the Abhidharma teaches the characteristics of things. On the one hand 
Pratītyasamutpāda is given as static, prolonged and pertaining to living 
beings (sattvākhya); and on the other hand, as momentary, serial, and 
pertaining to both living and non-living beings (sattvāsattvākhya).

Emptiness

 Secondly, regarding emptiness, Śūnyatā in Sanskrit, in general, 
the term is explained in various dictionaries and also is explained by 
different scholars, proponents and teachers as well as textual sources 
in different ways from different angles. Some use it in the sense of 
feeling or emotion, some in the sense of place, some as ‘indeterminate 
relational form of the act of being aware that may become terminated 
by any object’ whereas some refer it to an illusory nature of all things. 
From Buddhist, particularly Mahāyāna Buddhist point of view, it 
is actually something that cannot be expressed in word, beyond 
description, unthinkable and possesses the entity of space. Just as the 
taste of ginger cannot be expressed by showing it in form, but it is to 
be tasted by the consumer if he wants to know about it, in the same 
way, emptiness is something that has to be perceived and realized. It 
is in fact is an object of self-awareness. Further, just as when a piece 
of gold kept in front of a baby, he cannot identify and discriminate, 
but in course of time when he grows up, he will definitely identify 
and realize what the object is and how valuable is it. It signifies that 
the piece of gold is already there, the only thing he needs to do is to 
improve his understanding and realization. In the same way, emptiness 
of realization is not a solid thing that needs to be looked for outside if 
we wish to get it. Rather, it is already with us. The only thing we need 
is to awaken and develop our understanding and realization. We just 
need to know, perceive and realize the fundamental nature, inherent 
nature of all phenomena which is called emptiness. For this reason, 
it is called inexpressible, indescribable and unthinkable. However, by 
virtue of need, i.e., for the sake making the worldly people know its 
generality, it is explained with analogies, similes or examples. In that 
sense, it can be analogized that the absolute side of a phenomenon is 
emptiness. In other words, emptiness refers to the absence of inherent 
existence. Buddhapālita says: “What is the reality of things just as 
it is? It is the absence of essence. Unskilled persons whose eye of 
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intelligence is obscured by the darkness of delusion conceive of an 
essence of things and then generate attachment and hostility with regard 
to them.” — Buddhapālita-mūla-madhyamaka-vṛtti P5242,73.5.6-
74.1.2. Among the four Tibetan Buddhist Schools, a dissension can be 
found in explaining the meaning of emptiness. Some say, emptiness is 
non-affirming negation (prasajya-pratiṣedha) whereas some say that it 
affirming negation (paryudāsa pratiṣedha). 

Division

When a noble practitioner realizes emptiness, his mind naturally 
takes delight in the benefit of others. Noble Bodhisattvas, who have 
realized the ultimate reality of phenomena, feel no attachment to their 
bodies or possessions. They have in mind only the welfare of others, 
and thus they perfect the six perfections. All this occurs through the 
realization of ultimate reality on the first and subsequent grounds 
of Bodhisattvas. Bodhisattvas realize emptiness, and compassion 
spontaneously arises; it arises effortless by virtue of realizing evenness, 
the union of the two truths. The commentary of Madhyamakāvatāra 
says that the Buddha further distinguished many different aspects of 
selflessness, in a manner adapted to different types of disciples. When 
expounding the Prajñāpāramitāsūtra in a detailed and elaborate way, 
he spoke of sixteen kinds of emptiness, and when teaching in a more 
concise manner, he spoke of four. All these teachings are said to belong 
to the Mahāyāna, for in them the non-existence of the phenomenal self 
is perfectly expounded. The sixteen kinds of emptiness are: Emptiness 
of the internal, emptiness of the external, emptiness of the internal and 
external, emptiness of emptiness, emptiness of the great, emptiness 
of the ultimate, emptiness of compounded phenomena, emptiness of 
the uncompounded phenomena, emptiness of extremes, emptiness of 
what is beginning and endless, emptiness of that which is not to be 
abandoned, emptiness of nature, emptiness of all phenomena, emptiness 
of self-characteristics, emptiness of non-visualization and emptiness of 
the lack of truly existent identity. These sixteen are summarized into 
four: Emptiness of things, emptiness of non-things, emptiness of nature 
and emptiness of other’s nature.10

10śūnyatāḥ ṣoḍaśākhyāya saprapañcāḥ samāsataḥ/catasraḥ punar ākhyātā 
mahāyāne ca tā matāḥ// [Trans. And when he taught elaborately at length, 
He spoke of sixteen kinds of emptiness. When speaking briefly, he expounded 
four, And all of them the Mahāyāna teaches.]|| 6.180||
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Pratītyasamutpāda and Śūnyatā

It has already been mentioned above that though Pratītyasamutpāda 
is the cause to accomplish emptiness, the realization of subtle 
Pratītyasamutpāda is only possible after the realization of emptiness. 
For this reason, the Buddha said in Śālistambasūtra (Rice Seedling 
Sūtra): One who sees Pratītyasamutpāda, sees dharma and one 
who sees Pratītyasamutpāda, sees the Buddha. It means due to the 
origination from cause, the conception of natural birth is refuted as 
well as on account of the refutation of natural existence, presentation 
of birth is established. It is called the union of emptiness and 
Pratītyasamutpāda or non-controversible presentation. Nāgārjuna says 
in Mūlamadhyamakakārikā:

Whatever is dependently originated,
That is explained as emptiness. 
That is contingently configured; 
It is the central path. (24.18)11

 On realization of it, view of the self is eliminated and correct view 
arises. It causes the method and wisdom to arise in non-dual form 
and also great spontaneous compassion. Further, the Tathāgata said, 
“O Ānanda, this Pratītyasamutpāda is very profound and subtle, and 
also looks profound and subtle. For not understanding it as it is, beings 
cannot come out from the saṃsāra as if the fishes caught in net.” Without 
understanding the depth and actuality of Pratītyasamutpāda, different 
types of misconceptions in Buddhist religion and philosophy are liable 
to occur. Indeed, it is the essence of the Buddha’s entire doctrine, and the 
essence of this system is found inscribed in many stone inscriptions as:

ye dharmā hetuprabhavā hetu steṣāṃ tathāgato hyavadat//

teṣāṃ ca yo nirodho evaṃ vādī mahāśramaṇaḥ//12

Apart from it, several other textual sources elucidate that 
Pratītyasamutpāda and Śūnyatā are the two different aspects of a single 
phenomenon. But actually, two different phenomena are not required 

11yaḥ pratītyasamutpādaḥ śūnyatāṃ tāṃ pracakṣmahe//sā prajñaptirupādāya 
pratipatsaiva madhyamā //
12Trans. All phenomena are produced from cause. Its cause has been spoken by 
the Tathāgata.
Their cessation whatever it may be; Has been spoken by the great Śramaṇa.)
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to establish Pratītyasamutpāda and Śūnyatā in different ways. ‘Short 
Prajñāpāramitā’ also clearly mentions: “Form is empty; emptiness itself 
is form. Emptiness is not other than the form; emptiness is nothing else but 
form. In the same way, feelings, discriminations, compositional factors 
and consciousness are empty.” Therefore, if someone wishes to establish 
Pratītyasamutpāda and Śūnyatā, he can do it by analyzing either form, 
feeling, discrimination, compositional factor or consciousness. Now 
the question arises that what the way of establishing Pratītyasamutpāda 
and Śūnyatā is. It is explained that the wisdom, particularly the wisdom 
acquired through meditation, the wisdom of realizing selflessness or the 
wisdom of realizing emptiness is required to establish and realize it. A 
practitioner who has entered the path, particularly the path of seeing, is 
destined to directly realize it. Similarly, though there are innumerable 
objects which can be taken as base for analysis by the specific wisdom. 
Among them, birth or production which is the root object of doctrinal 
debate between the Buddhists and non-Buddhists, may be taken 
into account for making analysis. In the introductory verse of MMK 
(Nothing anywhere is ever born from itself, from something else, from 
both or without cause) Nāgārjuna has very clearly mentioned that the 
assertion of inherent production from self, from others, from both or 
from without cause is absolutely illogical because such production 
cannot be proved by logical reasoning in true sense. It does not mean 
their production of phenomena does exist because Mādhyamika does 
not negate the relative and conventional existence. Rather, the system of 
Pratītyasamutpāda proves all phenomena to be inherently non-existent. 
That is why the Blessed One says: “One who sees Pratītyasamutpāda 
sees the Dharma and one who sees the Dharma sees me.” In order to 
make it more clear, Nāgārjuna says in Catustava (Lokatītastava):

Suffering has been considered by logicians to be produced by itself,

To be produced by others,

To be produced by both or without cause,

But it has been said by you to be born in dependence. (Verse no. 
21)13

He also says in MMK:

13svayamkṛtaṃ parakṛtaṃ dvābhyaṃ kṛtaṃ ahetukaṃ/tārkikairiṣyate duḥkhaṃ tvayā 
tuktaṃ pratītiyajam//
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Whatever is dependently originated, 
That is explained as emptiness. 
That is contingently designated; 
it is the middle path. (24.19)14

The production of every inner and outer phenomena is asserted 
on interdependent mode referring to be existent merely by name, 
designation or conventionality. For this reason, at the ultimate level, 
non-production and non-cessation are the actual state of phenomena. 
Existences of all phenomena are asserted to be analogous to illusion, 
mirage, reflection of the moon in water, i.e., empty by nature, but appear 
to be existent on interdependent mode. 

The Victorious One taught emptiness 
As the forsaking of all views. 
Those who view emptiness 
Are taught to be without establishment. (13.8)

He also says in Catustava (Acintyastava):

What has been arisen from conditions 
has been said by you to be un-arisen,
That is no born with an own being, 
Therefore, it has been proclaimed to be empty. (Verse no. 3)15 

It says that whatever has been arisen from causes and conditions 
are un-arisen in the true sense because they are not inherently arisen. 
For that reason, it is empty. Thus, upon making analysis, the conclusion 
that comes out is that there is not a single phenomenon whose existence 
does not depend on cause and condition. If it depends on cause and 
condition, it comes under the law of interdependent origination, and 
if it comes under the law of interdependent origination, it becomes 
inherently non-existent, i.e., empty. The Anavataptasūtra says,

Whatever is arisen from conditions is unarisen.

It does not have the essence of arising. (mDo sde pha 230b)

14yaḥ pratītyasamutpādaḥ śūnyatāṃ tāṃ pracakṣmahe//sā prajñaptirupādāya 
pratipatsaiva madhyamā //
15śūnyatā sarvadṛṣṭīnāṃ proktā niḥsaraṇāṃ jinaiḥ//yeṣāṃ tu 
śūnyatādṛṣṭistānasādhyān babhāṣire//
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Laṅkāvatārasūtra also says:
Oh Mahāmati! Having in mind that which is essentially unborn,
I have explained that all phenomena are non-arisen.16

Of these citations from sūtra, the first one refutes their being 
essentially arisen by arguing that because they have arisen from 
conditions, they are dependently originated and says that the very 
meaning of “depending on conditions” is being “empty of essential 
existence.” This statement refutes the assertion that being a dependently 
originated phenomenon that arises and ceases in dependence on causes 
and conditions entails existing essentially. It also refutes those views 
that no action or agent is possible in the context of essencelessness. This 
is because it has eloquently distinguished between being non-arisen and 
lacking essential arising.

In the second citation from sūtra, the Nāgārjuna interprets his 
own intention, saying that the statements he has made that things are 
not arisen are made with the fact in mind that they are not essentially 
arisen. Therefore, this means that one should take the meaning of the 
refutations in the sūtra of things being originated not to be that they are 
not originated at all, but that they are not essentially originated.

But we do not maintain any of that. Then what do we maintain? 
To take the meaning of “emptiness” as Pratītyasamutpāda is only 
for those Mādhyamikas who have, through authoritative cognition, 
refuted things having essential existence, but not for others. When 
these Mādhyamikas ascertain that internal and external things are 
dependently arisen, in virtue of their dependence on causes, as 
a consequence of that very cognitive process, they ascertain the 
emptiness of essential existence. Essential existence is realized to be 
independence from others, and that dependent origination is realized 
by authoritative cognition to be inconsistent. Therefore, the person who 
has cultivated the ascertainment of emptiness, which is the negation of 
essential existence through dependent origination, having seen, heard, 
and remembered that things such as barley and sprouts are dependent 
on causes or conditions, should then practice the contemplation of the 
fact that they are essenceless for that very reason. By doing so, even if 
one is not taught about emptiness—that is, essencelessness—directly, 

16(Trans.) Suzuki, DaiSetz teitaro (1931). The Lankavatara Sutra, Kyoto: Otani 
University, p. 65
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just through the teaching of the doctrine of dependent origination the 
latent potential for understanding emptiness will be activated in future 
lives. For example, when Aśvajit explained dependent origination in 
the context of the Four Noble Truths to the mendicant Upatiṣya, the 
latter realized reality. That emptiness that is essencelessness is posited 
as a dependent designation. Just like the chariot, which is designated 
in dependence on its parts, such as the wheels, anything designated in 
dependence on its parts is empty—that is, not essentially originated. 
Emptiness—that is, the absence of essential originating—is free from 
the two extremes. Therefore, it is the middle and is the middle path—
that is, where the Mādhyamikas fare.17

Another important thing is that unlike some other philosophical 
schools, as said above, Mādhyamikas assert that the concept of 
Pratītyasamutpāda is applied on both compounded and uncompounded 
phenomena. The reason is that the existence of non-existent phenomena 
or the uncompounded phenomena such as space, cessation and so on 
depend on the compounded things as we can identify an uncompounded 
phenomenon by depending on a compounded phenomenon. No 
uncompounded phenomenon is asserted to be inherently existent. Briefly 
saying, all phenomena have been explained to be Pratītyasamutpāda in 
terms of dependence upon their respective basis of designation and the 
designating agent. 

This system is presented with this analogy: a chariot comes into 
existence upon being labeled so by verbal nature and conceptual thoughts 
in dependence upon the parts of a chariot such as the wheels. Similarly, 
it is asserted that existence of person comes into being through merely 
being designated upon its basis of designation, the aggregates. A sūtra 
says in this regard:

Just as a chariot is labeled so
In dependence upon the collection of its parts,
Similarly, a sentient being is conventionally labeled

17Skt. yaḥ pratītyasamutpādaḥ ṡūnyatā tam pracakṣamahe//sā 
prajñaptirupādāya pratipatseva madhyamā//; Wyl. rten cing ‘brel par ‘byung 
ba gang//de ni stong pa nyid du bshad//de ni brten nas gdags pa ste//de nyid dbu 
ma’i lam yin no//; Eng. Whatever is dependently originated, that is explained 
as emptiness. That, being a dependent origination; Is itself the middle path. 
MMK, (24.18)
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In dependence upon its aggregates.18

Candrakīrti says in Madhyamakāvatāra (Entry into the Middle 
Path):

Were it not so, if we compare a chariot to the self,
The mere collection of a chariot’s parts would constitute a chariot.
The sūtra says that “self” depends upon the aggregates;
This shows their mere coincidence is not the self. (6.135)19

Thus, every phenomenon in this universe is a Pratītyasamutpāda, 
having been established in dependence upon its parts and the designating 
conventions. When we put a vase under investigation and search for 
the essence of that which is labeled as ‘vase’, we do not find the vase 
anywhere either within its parts such as its bulbous belly which are the 
cause or the basis of the designation or anywhere outside them. It is thus 
obvious from this analogy that the vase does not exist from its own side. 
Rather, it does exist by way of having been designated by its designating 
thought in dependence upon its basis of designation, and this fulfills the 
convention for the existence of a vase which is capable of functioning 
such as storing water. This way of positing Pratītyasamutpāda through 
mere designation in dependence upon their bases is unique to the 
system of Prāsaṅgika Mādhyamika School. Candrakīrti elucidates in 
his Commentary on Catuḥśataka (Four Hundred Verses) ascribed to 
Āryadeva: “Though a vase etc., is nowhere to be found upon the five-
fold analysis in terms of self-existing from its cause, other-existing 
from its cause etc., nonetheless it is capable of such functions as 
holding and scooping up honey, water, milk etc., through being mere 
Pratītyasamutpāda which is a wonder.”20

Even its existence depends on conception. In fact, the existence 
of all compounded and uncompounded phenomena basically depends 
on conception. Depending on conception, the existence of a thing is 
asserted. It shows that the existence of any phenomenon is merely 
conception or designation by name. Therefore, no phenomenon has 
any ultimate existence. According to Prāsaṅgika Mādhyamika, no 
phenomenon has inherent existence. Although no phenomenon has 

18Quoted. Buddhism and Science, p. 83
19kūṭasthānāṃ syād rathatvaṃ tadānīṃ tasyāṅgānāṃ tulya ātmā rathena//
skandhāṃś copādāya sūtre niruktas tasmān nātmā skandhasaṃhātamātram//
20Buddhism and Science, p. 83
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inherent existence, yet each and every phenomenon is able to function 
or nothing can cause any obstruction to their trend of cause and action. 
It means the system of cause and action becomes possible in the state of 
non-nature. It is the subtle aspect of Pratītyasamutpāda. Mādhyamika 
School strongly asserts that on account of being Pratītyasamutpāda 
all phenomena are inherently non-existent, and on account of being 
inherently non-existent the presentation of cause and action keeps on 
occurring in an active and systematic way. Therefore, Nāgārjuna says 
in MMK:

If everything were empty, 

There would be no arising and perishing. (25.1ab)21

Although all are inherently non-existent, yet they appear to be 
inherently existent. This is the reason when the assertion of inherent 
existence of vase etc., is refuted, it seems there is no existence of that 
vase etc., at all. Similarly, when the existence of vase etc., is presented, 
their inherent existence seems to appear. In fact, the reason behind this 
happening is that the cognition of natural apprehension very stably 
abides in the mind of beings. When the system of Pratītyasamutpāda 
is comprehended in an unmistaken way, the above problem does not 
take place. Instead, one comes to realize that the existence of vase etc., 
is possible in the nature of inherent non-existence while inherent non-
existence is proved in existence.

Here, one may charge with errors by imagining that emptiness 
means the non-existence of things that can perform functions. However, 
the Mādhyamikas do not accept that but instead construe the meaning 
of emptiness to be dependent origination. Therefore, these refutations 
are not relevant to the system. The argument that in the Mādhyamika 
system action and agent are not tenable is based in not understanding 
that the meaning of emptiness is interdependent origination. Therefore, 
one should make an effort to understand this. MMK says:

For him to whom emptiness makes sense,
Everything makes sense.
For him to whom emptiness does not make sense,
Nothing makes sense. (24.14)

Not only are none of those charges applicable to Mādhyamika 
21yadya śūnyaṃidaṃ sarvaṃudayo nāsti na vyayaḥ [25.1ab]
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position, but the entire framework of such things as truth is absolutely 
tenable, because in the system according to which emptiness of 
nature—that is, of existence through its own nature—makes sense 
as Mādhyamika maintains emptiness to be the emptiness of essential 
existence of that which is dependently arisen. For this reason, for 
anyone to whom emptiness makes sense, dependent arising also makes 
sense.

If one thinks that a pot, for instance, exists inherently, then there 
would be no need of causes and conditions such as clay. But it is not 
tenable for the pot, which is a result, to exist without causes. If the 
pot does not exist, then the agent—the potter—the instrument—such 
as the wheel—and the action of creating the pot would not exist either. 
Without these, there would be no production or cessation. Thus, the 
result would also be undermined. MMK says:

Effects and causes;
And agent, instrument and action;
And arising and ceasing;
And the effects will be undermined. (24.17)22

Significance

This is the most important thing to be known. Sometimes, people 
may raise question that why the Law of Pratītyasamutpāda and Śūnyatā 
is to be known. In this concern, Buddhism mostly presents the example 
of a sick person who wants to get rid of his sickness. For the sake of 
getting rid of sickness, he definitely goes to a physician who prescribes 
a specific medicine. It is very clear that medicine is the remedy of all 
sicknesses. In the same way, though there are innumerable ways to 
get rid of sufferings and their causes, but the realization of the Law of 
Pratītyasamutpāda and Śūnyatā is the supreme one among all. At the 
same time, it is the very method that leads a practitioner to the state of 
Complete Buddhahood, the embodiment of Form Body (Rūpakāya) and 
Truth Body (Dharmakāya). In an interview, the Dalai Lama stated that 
tantric meditation can be used for “heightening your own realization 
of emptiness or mind of enlightenment”.23 In Buddhist philosophy, 

22kāryaṃ ca kāraṇaṃ caiva kartāraṃ karaṇaṃ kriyāṃ//utpādaṃ ca nirodhaṃ 
ca phalaṃ ca pratibādhase// 
23A Survey of the Paths of Tibetan Buddhism with His Holiness the Dalai Lama. 
Available at: http://www.lamayeshe.com/otherteachers/hhdl/survey.shtml
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attaining a realization of emptiness of inherent existence is key to the 
permanent cessation of suffering, i.e. liberation.

Even while an ordinary being, if upon hearing of emptiness great 
joy arises within again and again, the eyes moisten with tears of great 
joy, and the hairs of the body stand on end, such a person has the seed of 
the mind of a complete Buddha; He is a vessel for teachings on thatness, 
and ultimate truth should be taught to him. After that, good qualities 
will grow in him. — Candrakīrti, Entry into the Middle Path, vv. 6.4-524

The Dalai Lama argues that tantric yoga trainees need to realize the 
emptiness of inherent existence before they can go on to the “highest 
yoga tantra initiation”; realizing the emptiness of inherent existence of 
the mind is the “fundamental innate mind of clear light, which is the 
subtlest level of the mind”, where all “energy and mental processes are 
withdrawn or dissolved”, so that all that appears to the mind is “pure 
emptiness”. As well, emptiness is “linked to the creative Void, meaning 
that it is a state of complete receptivity and perfect enlightenment”, the 
merging of the “ego with its own essence”, which Buddhists call the 
“Clear Light”.

In Ven. Thubten Chodron’s 2005 interview with Lama Zopa 
Rinpoche, the lama noted that “ordinary beings who haven’t realized 
emptiness don’t see things as similar to illusions”, and one does not 
“realize that things are merely labeled by mind and exist by mere 
name”. He argues that “when we meditate on emptiness, we drop an 
atom bomb on this [sense of a] truly existent I” and to realize that 
“what appears true...isn’t true”. By this, the lama is claiming that what 
is thought to be real—our thoughts and feelings about people and 
things—“exists by being merely labeled”. He argues that practitioners 
who attain knowledge of a state of emptiness are able to realize that 
their thoughts are merely illusions from designated by the mind.” 
[Excerpted]
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Abstract
The legacy of Kashmir in disseminating Buddhist philosophical 

thought and enlightening the world goes back to just a few decades 
after the Parinirvāṇa of the Tathāgatha Buddha (563–483 BCE). A 
good number of historians and other writers believe that it was the 
Mauryan king Ashoka (304–232 BCE) who sent missionaries and 
thus introduced Buddhism to Kashmir. However, other scholars 
of religion and history contend that, before Ashoka’s efforts, 
Buddhism had already reached the Valley and a significant number 
of Vihāras (Buddhist monasteries) had already been erected. One 
transformation which emperor Kanishka (c. 127–150 CE), patron of 
the fourth Buddhist council held in Kashmir, brought was the iconic 
representation of Buddha, and this became a distinguishing feature of 
Mahāyāna Buddhism. When the teachings of Buddha reached Ladakh, 
the assimilative nature of the Mahāyāna tradition gave scope to adopt 
and adapt the animistic belief and cultural paraphernalia of the Tibetan 
region that later came to be known as Tibetan Buddhism.

An important element of the commitments made by the G20 
members is the mitigation of the effects of climate change. The land 
of Ladakh, formerly part of the state of Jammu and Kashmir and now 
one of the Union Territories of India, has become a beacon to the 
world for raising religion-based eco-consciousness to combat climate 
change and its effect on human survival in the region. In this ambience 
of ecological suffering, this paper highlights the Ice-Stupa innovation 
as a collaborative effort of the Tibetan Buddhist monks, individuals 
and community who are engaging traditional Buddhist precepts for 
the cause of saving the earth and conserving water in a high mountain-
desert region of the Himalayas.

Keywords: Engaged Buddhism, Ice-Stupa, Ladakh, Sustainable 
Development
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Conceptual Framework and Religious Discourse on Environment

 Climate change is the biggest environmental problem that 
humanity faces over the last few decades. And the greatest challenges to 
contemporary religions remains how to respond to these problems that 
many beliefs have erupted by unrestrained materialism, industrialization 
and secularization of modern societies. Indeed some environmentally 
sensitive scholars suggest that the very division of religion from secular 
life may be the major cause of the problem. Other, such as medieval 
historian Lynn White has accused the religion itself for environmental 
crisis. In his view Judeo-Christian tradition teaches the transcendent 
God above nature who has given human being the authority to rule over 
other creatures.1 This human-centered outlook led to a devaluing of the 
natural world and a subsequent destruction of its resources for utilitarian 
ends. White argued, “To a Christian, a tree can be no more than a physical 
fact. The whole concept of sacred grove is alien to Christianity and to 
the ethos of the West. For nearly two millennia, Christian missionaries 
have been chopping down sacred groves, which are idolatrous because 
they assume spirit in nature”.2 This article is highly debated in the 
academia especially in social science and religious studies but it is 
increasingly clear that environmental crisis and its perpetuation due 
to industrialization, secularization and ethical indifference present a 
serious challenge to the world’s religions. His accusation seems to be 
valid because many of the world religions focuses on the otherworldly, 
soteriological goal and personal salvation leaving this world as 
corrupting. At the other end of the spectrum he commends Buddhism 
for its holistic, egalitarian worldview and its environment friendly life 
style and behavior. He recalls “when in 1926, in Ceylon (Srilanka), 
India, he saw how Buddhist workers left intact the homes of snakes 
when building roads. White believed that these action were caused by 
the Buddhist view of reincarnation. Had British colonials been building 
the roads, thought, they would have systemically destroyed the snake 
habitat.”3 White wants to convey that every culture whether, it is overtly 
religious or not, is primarily shaped by its religion. Buddhists and 
scholars of Buddhism in Asia and the West proudly received White’s 
1Lynn White Jr. “The Historical Roots of Our Ecologic Crisis.” Science 155 (March 
10), 1967, 1203-07.
2Ibid,1206
3Todd Le Vasseur and Anna Peterson, Religion and Ecological Crisis: The “Lynn White 
Thesis” at Fifty, (New York: Routledge, 2017), 4.
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positive evaluation of Buddhism’s ecofriendly worldview. Whereas 
authors like Lambert Schithausen and Damien Keown argue that there 
will be no justification for environmental concern in early Buddhism 
because Pāli canon see ‘all mundane existence as unsatisfactory’ 
either because suffering prevails, or because existence is inevitably 
impermanent’. Nibbāna the highest goal to strive for any Buddhist is 
doctrinally understood as being utterly beyond the mundane world.4 

Before turning to Buddhist-based acts of environmental concerns 
few qualifications are needed here. First, though the Buddha and his 
early followers lived environmentally sustainable live, and that this was 
due to doctrinal influence, this could not possibly make early Buddhism 
“Environmentalist” in that sense in which the word is used today, since 
the problem arose in the process of maximizing economic activities, 
industrialization and making the technology value-free. We could not 
find such a concept in the early canonical texts. Instead of searching 
equivalent term of ‘environment’ or ‘sustainable’ in the sense it is used 
in modern text books. It is more helpful to focus on those teaching 
where Buddha recommended cultivating an attitude of loving-kindness 
(P. mettā; Skt maitrī) and compassion (P., Skt. Karunā) towards all 
being indiscriminately. For this reason, it might be more profitable 
to look for an idea of sustainable life and environmentally sensitive 
attitude in teachings of Mahāyāna Buddhism, rather than in doctrine 
of Theravāda Buddhism specially teachings about the ‘Three Marks of 
Existence’ (P tilakkhaṇa; Skt. trilaksaṇa) which are, in brief, Suffering 
(P. dukkha; Skt. duḥkha), impermanence (P., anicca; Skt. anitya), and 
not-self (P., anattā; Skt. anātman).5 Second, it should be noted that every 
tradition has two kinds of teachings –life affirming and life denying. In 
order to live sustainable life one should have to concentrate only life 
engaging precepts and practices of the tradition. For instance citing the 
Buddhist philosophy of trilaksaṇa from Pāli canon will not be fruitful 
to construct the environmental ethics as these philosophies focus on the 
transitory nature of world and impermanence of things. When nothing 
is permanent or substantial how could we ascribe value to it because 
claiming for the intrinsic value requires ‘the existence of some fixed 

4Colette Sciberras. “Does Nature Have Value in the Pāli Canon?” Environmental 
Values 22, no. 3 (2013): 381–99. http://www.jstor.org/stable/23460930.
5John M.Thompson, Introduction to the World’s Major Religions: Buddhism Vol.3, 
(London: Greenwood Press, 2006,) 45-48. 
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essence or permanent self in things’ which idea of not-self (P., anattā; 
Skt. anātman) undermines.6 However, the jātakas lesson of karma and 
rebirth “prepares the Buddhist to adopt a sympathetic attitude towards 
animals.” 7

Engaged Buddhism and Ice-Stupa

Taking the edge off life engaging teaching from Mahāyāni tradition 
of Tibetan Buddhism. I want to specify the endeavor of religious 
personality, lay men and policy makers who are applying their doctrinal 
tenets on the ground to address a specific environmental problem. This 
kind of activism is known as ‘Engaged Buddhism’ and it has taken a form 
of movement globally in recent decades. This movement comprises a 
varied group of people from various ethnic backgrounds. They desire to 
alleviate suffering in the world and are driven by Buddhist principles. 
Rather than renouncing the world they are “engaging” with society’s 
many social, political, and environmental issues. Regarding the origin 
of the term Thomas Freeman says, “The term “engaged Buddhism” 
appears originally to have been coined by the Vietnamese Buddhist 
teacher, Thich Nhat Hanh, in 1963, and the expanded term “socially 
engaged Buddhism” emerged during the 1980s.”8 But this term came 
into notice for environmentally sensitive reader when Dr. Susan 
Darlington, professor of anthropology and Asian studies at Hampshire 
College in the U.S. and author of the book The Ordination of a Tree, 
showed us how in 1991 the Thai Buddhist monk Phrakhru Pitak 
Nanthakun sponsored a tree ordination ceremony in Nan Province. 
Nearly 200 villagers, district officials, and media participated in the 
event, led by twenty northern Thai monks, and officially established 
and sacred a protected forest for ten nearby communities. Chanting, 
water sanctification, and the monk’s orange robes being wrapped 
around the biggest tree still standing in the forest were all parts of 
the hour-long rite. The holy water was consumed by the ten village 
chiefs to symbolise their commitment to preserving the forest. Buddhist 
6Colette Sciberras. Op.cit.395.
7Donald K. Swearer. “An Assessment of Buddhist Eco-Philosophy.” The 
Harvard Theological Review 99, no. 2 (2006): 123–37. http://www.jstor.org/
stable/4125290.
8Thomas Freeman Yarnall, “Engaged Buddhism: New and Improved? Made in the 
USA of Asian Materials” in Action Dharma: New Studies in Engaged Buddhism (eds. 
Christopher Queen et al. New York: Routledge, 2003), 286.
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monks performed a number of tree ordination ceremonies in the 1990s 
in an effort to conserve the country’s fast dwindling forest and save the 
lives of its inhabitants. In this process of tree ordination one thing is 
worth pondering that monks re-envisioning the idea of monkhood and 
extending the boundary of sangha to nonhuman being too and making 
trees part of larger sangha. Entry into the monastic community is by two 
stages. Lower ordination, or ‘going forth’ (Pali pabbjjā, Skt pravarjyā) 
where novice has to take ten precepts. When aged twenty a person can 
take higher ordination (Pali upasampdā, Skt upasapdā). Once ordained, 
even as a novice, head hair is shaved off as a sign of renunciation of 
vanity, monastic robes are also worn.9 Tying the orange robes signifies 
that physical reality of tree is sanctified, and caring for them is religious 
commitment. Though the number of “environmentalist monks” (phra 
nak anuraksa in Thai) is very few but they represent Thailand’s total 
monks. And the effects of of their activities are visible in Thai society. 
They are modifying Buddhist rituals to give an ecological interpretation 
of Buddhist teachings in order to tackle current and contentious 
challenges like deforestation and the construction of big dams. Despite 
their small numbers and limited effectiveness, this group represents a 
case study of collaborative efforts religious communities along with 
the laity within a specific cultural setting implementing their faith to 
mitigate the specific social and environmental problem. They reinvent 
human relationships with nature in the face of “capitalization of natural 
world”.10 

Another important project for engaged Buddhism is ice-stupa of 
Ladakh. Ladakh is one of the highest places on Earth. Geographically 
this is isolated place with sparse population, a vast area and inhospitable 
terrain which remain landlocked for nearly six months in a year. Recently 
central government is focusing on land connectivity by constructing 
tunnel. This place is also known as ‘land of monasteries’. Presence 
of Buddhism in Tibet and Ladakh can be traced as early as in the 3rd 
century B.C when emperor Ashoka sent Buddhist missionaries to Tibet 

9Peter Harvey, An introduction to Buddhism: Teaching, History and Practices (New 
York: Cambridge University Press, 2013), 294.
10Susan M. Darlington, Buddhism and Development: The Ecology monks of Thailand, 
in Action Dharma: New Studies in Engaged Buddhism (eds. Christopher Queen et al. 
New York: Routledge, 2003), 96.
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for the propagation of Buddhism.11 Did the Buddhism reach Tibet and 
Ladakh at one time? Parvez Dewan asserts that “the Ladakhi became 
Buddhists much before the Tibetan did”.12 It came through Kashmir. 
However some argue that Tibetan Buddhism had reached Ladakh by 
eighth or ninth century AD.13 Tibetan Buddhism is a form of Mahāyānī 
Buddhism that engages in a number of ritual activities for various reasons 
including, among others, to generate merit, to purify negativities, or 
to protect against malevolent forces. For Mahāyānī, interpretation of 
Nirvana is life engaging, it is not transcendent meant to give up. Tibetan 
lama Tsong Kha Pa14 in his commentary to Madhyamakārīkā discards 
the dichotomy of two realities in these words:

This is not to be taken as the expression of some mystical identity. 
Rather, nirvāṇa and saṁsāra are identical only in the sense that they 
have in all respects the same nature – absence of intrinsic existence. 
We should not think that this world is empty but nirvāṇa is some really 
existing alternative realm or world. Both are ontologically exactly the 
same. On the other hand for that very reason nirvāṇa is attainable here 
and now through the correct understanding of the empty nature of the 
here and now and then through letting it all go.15

To get nirvāṇa one has not to renounce this world rather to engage in 
this saṁsāra to help sentient beings. inspired by traditional teachings, 
such as the prohibitions against harming others, the virtues of kindness 
and compassion, the idea of interdependence and selflessness, the vow 
to save all beings, and the use of skillful means (upāya) 16to prevent 
harm and suffering to humans and other living things. His Highness 
Drikung Kyabgon Chetsang Rinpoche along with the environmental 
11Prem Singh Jina “History of Buddhism in Ladakh” in Religious History of Ladakh 
(ed. Prem Singh Jina, Delhi: Sri Satguru Publication, 2001) 27.
12Parvez Dewan, Religion in Jammu-Kashmir-Ladakh, (New Delhi: Manas Publication, 
2013), 204.
13There is no archaeological evidence to support this claim. B.R Mani says that cultural 
impacts of Tibetan Buddhism can be traced from tenth and eleventh centuries AD. See 
Parvez Dewan p,204
14He is the founder of new Tibetan Buddhist sect known as Dge-lugs-pa or Yellow Hat 
sect.
15Paul Williams, Mahāyāna Buddhism: The Doctrinal Foundation, (New York: 
Routledge, 2009), 76.
16One of the key concepts of Mahāyāna Buddhism was used extensively in the Lotus 
Sutra and other texts. (See Michael Pye, Skillful Means: A Concept in Mahayana 
Buddhism)
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engineer Sonam Wangchuk is applying the Buddhist principles on 
the ground to address the issue of water scarcity in Phyang village of 
Leh. His Holiness Chetsang Rinpoche is the second highest lama after 
Dalai Lama. He is the supreme head of Drikung Kagyu order in Tibet. 
This is one of the four major schools of Tibetan Buddhism.17 He is the 
ardent environmentalist and authored one book titled The Practice 
of Mahmudra too. He is known for his environmental activism Go 
Green, Go Organic project.18 To assure protection from the negative 
consequences of using chemical fertilizers and pesticides, local farmers 
have adopted the “Organic cultivation practice,” which His Holiness has 
emphasized, by reconstructing their agricultural methods in accordance 
with the wisdom of historic traditional practices. 

Buddhist monk’s response to climate change

Ice-stupa as ‘Engaged Buddhism”: 

Conservation programme of Ladakh. Let us understand the 
nature of the problem which villagers of Ladakh face due to change 
in the climate. Several farming communities in Ladakh have reported 
decreasing glaciers and an erratic meltwater flow during the past decade 
or so. Villages in the region of Ladakh which is located in between 
the Himalayan and Karakoram mountain ranges are consistently 
experiencing water shortages because of climate change-related 
phenomena of diminishing snow cover and glacier mass. The farmers 
in this mountainous region, cultivate barley, wheat and vegetables 
for which they depend completely on glacial meltwater to irrigate 
their crops. They are subsistence farmers they survive on what they 
produces. Inadequate water supply compelled these ancient farming 
villages to think whether to shift the whole household near to the river 
or to seek out new sources of water for their subsistence farming. The 
Indian government has already taken action in some cases to construct 
new irrigation canals, rerouting water across kilometers of rugged 
terrain. In some instances, the state and local governments have offered 
to assist in relocating entire settlements to a new riverbank location. 
Villagers have no choice but to leave an area with religious and cultural 

17The Kagyu order traces its lineage back to the Indian tantric sage Tilopa (988-1069) 
who is said to have received instruction directly from Vajradhara. (John Powers, 
Introduction to Tibetan Buddhism, New York: Snow Lion Publications, 2007), 399.
18https://www.gogreengoorganic.net/background.php (accessed on 26-05-23).
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significance as a result of the shifting.19 Considering the gravity of 
the situation, His Holiness endorsed and urged Sonam Wangchuk to 
carry out the plan, initially developed by Padamshree Aba Norphel, to 
build Ice Stupas.20 The ice-stupas are shaped geometrically in such a 
way that stores water in the form of huge traditional stupa that water 
usually used to go waste in the stream during the winter. The ice-stupas 
stay frozen, do not melt until late spring (April & May) when villagers 
face severe shortage of water for irrigation of fields. By June when the 
regular glacial melt began to flow, the ice-stupa was mostly gone. It 
works on simple principle of engineering. A pipe is connected from a 
high level source to lower level ‘stupa site’. It reaches the same height 
as its source due to gravity and almost instantly freezes in the low 
temperature. One ice-stupa supplies 10 million liters of water a year 
and irrigates 25 acres of lands. Ice-Stupa is newer design concept than 
artificial glaciers in horizontal shape, which requires a shaded area to 
keep water frozen in winter. Though they are drawn upon similar set of 
engineering principle. Since ice-stupa is in vertical shape, there is less 
surface areas exposed to the wind and sun; it means it stores water for 
longer period of time than flattened ice-field. Unlike the glaciers, which 
require a large, shaded sites at specific altitude, ice-stupas can be built 
on smaller land parcels above an agricultural holding, at any location 
that freezes. The stupas can be built on almost any surface, with any 
solar aspect, as long as a gravity-fed stream can be diverted to feed the 
site from above.21

The Buddhist connection of Ice-Stupa

Stupa is a Sanskrit term for which in Tibetan we have ‘Chorten’ 
meaning ‘receptacle for offerings’. This reflects the facts that in Tibet 
they often contains religious objects, texts, images, and the like, and 

19Cary Clouse, Climate-Adaptive Design in High Mountain Villages: Ladakh in 
Transition (New York: Routledge, 2021), 79.
20Chewang Norphal, a civil engineer in the Jammu and Kashmir Rural Development 
Department, was the person who devised the artificial glacier. For recognizing his 
precious contribution government of India has honored him with Padamshri in 2015. 
He has designed over 15 artificial glacier in Leh which earned him the nickname ‘Ice 
Man of India’.
https://economictimes.indiatimes.com/industry/miscellaneous/chewang-
norphel-how-a-crazy-engineer-solved-ladakhs-water-crisis/padma-shri-awardee/
slideshow/63265630.cms (Accessed on: 26-05-23).
21Cary Clouse, Op.cit, 90.
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are invested with spiritual energy by being consecrated in special 
ceremonies. Construction, veneration and prostration before stupa are 
thought to earn merit. The person who takes part in creating stupa earn 
wide range of karmic benefits. The presence of stupa denotes presence 
of Buddha in the very peculiar sense. It is in this background that His 
Holiness joined hand with Chetsang Rinpoche with environmentally 
sensitive educationist like Sonam Wangchuk for construction of first 
Ice-Stupa which was formally launched on 1st May, 2014 in the presence 
of governor of Jammu and Kashmir Sri N.N Vohra. On this occasion a 
short film ‘The Monk, The Engineer, and The Artificial Glacier’ was 
shown that tells how the collaborative efforts of religious leaders with 
environmental organization can create a powerful alliance between 
faith communities and conservation groups. Local laity took part in all 
the phases of stupa creation collected contributions and servic provided 
On the occasion of opening of the stupa cham (sacred mask dance) was 
performed, which traditionally Buddhist community of Ladakh perform 
on all significant dates of Buddhist calendars. This is important part of 
their cultural life. Cham symbolizes the triumph of good over evil and 
purification of mind and heart.22
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Introduction

 In the beginning of the civilization human being were very much 
unconscious. Gradually, they learnt all the method to survive in 
the nature. They learnt to protect themselves from the wild animals. 
They used their wisdom and intellect to develop society, customs and 
rules and regulations. This may be considered as the beginning of the 
conscious education. So, it is clear that all those knowledges cannot be 
operated without wisdom, hence wisdom becomes the principal goal of 
the education system.

The most potent influence on Ancient Indian education was that of 
the religious and social environment. In the Vedic age the influence of 
the priests increased. The lore of hymns was taught by the poet priest 
and this may be treated as beginning of the education. It was the duty 
of a student to learn the hymns of his school with accuracy. Thus, the 
system of Vidhi and arthavāda introduced.1 The educational institutions 
established during Vedic period were not conducted regularly and 
systematically as the Buddhist Monastic institutions. Buddhism always 
focused on wisdom based and value-oriented education system or in 
a broad sense wisdom-based education system which leads to right 
understanding about everything.

In 6th B.C. India gave birth a new doctrine which is called Buddhist 
doctrine or Buddhist Philosophy. With the foundation of Buddhism, a 
new and special education system originated in ancient India. Many 
canters of learning arose during that time. 

1Vidhi means ‘precepts or commandments’; arthavāda means ‘explanatory statements’ 
as to the origin of the rites and use of the mantras, mixed up with legends and 
illustrations: Refer the Sanskrit-English Dictionary of M. William, Indian Reprint, 
Madras, 1987, p.968.
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Aims of Buddhist Education 

The Buddha taught us that everyone has a potential to realize the 
ultimate state of wisdom which is an intrinsic part of our nature, not to 
be obtains externally. The basic aim of this education is to make a wise, 
intelligent, non- violent and moral person. Free from superstitions, 
greed, lust and ignorance. It also teaches us that with wisdom we can 
solve our problems and happiness.

Home Education

The system of home education in ancient India was very much 
similar to the present system. The parents kindled not only the child’s 
love of nature but his interest in literature by telling him stories of the 
epic heroes. The child’s personality was worked and developed in this 
way. All round development of child’s personality was considered very 
important in the Buddhist education. This included his physical, mental, 
moral and intellectual development. 

Elementary Education

The elementary education was started with the knowledge of 
alphabets. It is obvious that without the knowledge of alphabets, pursue 
further study was impossible. I-Tsing, the Chinese traveler observed 
that, during his time, the students were being educated with the scripts 
at the age of six years.2 However, Yuan Chwang informs those children 
passed on to the study of arts and sciences at the age of seven, so that 
elementary education must have begun earlier.3

So many Buddhist scriptures mention about the subject and the 
system of the elementary education. The Lalitavistara has a chapter 
which is dedicated to the art of writing of the letters, their varieties 
and the sense of each letter. Thus, this text gives a modern system of 
teaching letters, as the teacher then taught each of them in association 
with a sentence beginning with a letter. Again, we know from this text 
that there were sixty-four kinds of scripts, as the student asked the 
teacher that which scripts, he will teach out of sixty-four varieties.4 

The Ṡikṣȃ enumerates the course of elementary education as 
comprising the act of writing (lipi), prayers (stuti), meanings of words 
2Das, S. K., Educational System of the Ancient Hindus, Calcutta, 1930, p. 32.
3Ibid, p.33
4The Lalitavistara, ed. By P. L. Vaidya, Darbhanga, 1958, pp.88-89.
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and their mutual relationship (nighaṇṭu) and elementary grammar 
including terminations and tenses and inflections (ṡabda). The pencils 
were used in writing the letters and the abacus (janitra) was used to 
teach arithmetic.

Now I would like to mention here the report of the Chinese traveler 
Yuan Chwang which will give some idea about the curricula of studies 
carried on the monastic schools. According to his report a student 
should learn the alphabet followed by the Siddhirastu, a primer of 
twelve chapters. Then began the study of five vidyàs viz., øabdavidyà, 
øilpasthànavidyà, Cikitsàvidyà, Hetuvidyà and  âdhyàtmavidyà. 
He however, narrates the subjects in more details which I am not 
discussing here. The ‘wooden writing board’ phalaka and ‘wooden pen’ 
barṇaka were used as the materials for writing the letters. We have the 
reference of phalaka in the Lalitavistara.5 The Jàtaka stories have also 
the reference of the phalaka. It is interesting that this phalaka6 is used 
also at present in the Indian primary schools. Students were used to go 
to school for the education like the present system. The schools were 
called lekha- ÷àlà or lipi- ÷àlà. 

The medium of the instruction of the primary education in the 
Buddhist monasteries, was perhaps, the local dialects. There is a 
story in Cullavagga that once two bhikṣus named Yamelu and Tekula 
complained before the Buddha that their teachers corrupted the language 
by their own dialect and offered that they would put down the teachings 
in Sanskrit. However, the Buddha replied – “You are not, O Bhikkhus, 
to put the word of Buddha into Sanskrit, I order you to learn the word 
of Buddha each in his own dialect.” 7 The local dialect was the medium 
of instruction and it is really scientific way to educate the children in 
the local dialect or regional language, rather than a language which is 
not of their own. 

Admission

In ancient India, education was based on Veda and the teachers 
were Brahmin. Buddhist education was not based on Vedas. It was not 
necessary that a Brahmin will be a teacher and the Buddhist monasteries 
were open to all. It was the centre for imparting education during 
5Ibid, p. 88.
6Black-board
7The Cullavagga , Ed. by J. Kashyap, 1956, p.229.
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the Buddha period. The student had to appear before the teacher and 
request him to teach. The qualification to take a admission in monastery 
was based on the knowledge of the scripts. The Mahàvagga explains 
in details that who is fit to take admission in a monastery and who is 
not. The teacher was fully responsible for the education of students. 
On the other hand the students had also should be responsible to the 
instructions received from the teachers. According to the text if a student 
is affected with diseases, then he was not permitted to take admission in 
a monastery.8 Besides, one who is in the royal service, a robber, a debtor, 
a slave, one under fifteen years of age, and one who is deformed in body 
was also not permitted to take admission.9 After entering the saṃgha 
they had to follow the strict rules. These are followed even today also. 
There are many rules regarding food, dress, room, meditation etc. They 
had to do physical exercise to maintain their health. The students were 
classified according to their merit. Altogether their education period was 
twenty-two years. The students had to follow the teacher’s advice and 
obey them. The teacher can expel any student on charge of misconduct 
or other things related to the sanctity of the monastery.

Before the Upasampadā ordination, probation10 of four months 
was required. If he failed to satisfy the bhikkhus by his character and 
conduct, the Upasampadā ordination was refused. Students between 
fifteen to twenty years of age could receive only Pabbajjā ordination 
and had to wait till his twentieth year for the Upasampadā. The novice11 
had to live in a strict discipline during this period and had to practice Ten 
Precepts.12 He was expelled if he violated any of the first five precepts 
or said anything bad about Buddha, Dharma and Saṃgha. 

Pabbajjā Ceremony 

Pabbajjā means ‘Going out’. After the admission to a monastery 
the students had to renounce all his worldly and family relationship. 
Person from different cast could be admitted to a monastery and after 
the admission he did not belong to ant cast. He has to change everything 

8The Mahàvagga, Ed. by J. Kashyap, 1956, p.77
9The Mahāvagga, ed. J. Kashyap, 1956, pp. 78- 80
10Parivāsa
11øramanera
12Abstaining from (a) killing, (b) stealing, (c) lying, (d) sexual misconduct, (e) 
intoxicating liquor, (f) untimely eating, (g) dancing, (h) garlands and scents, (i) use 
high seats, (j) accepting gold or silver. 
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including his clothes, old ways and manners of living. The minimum 
years of this ceremony was eight years old. The students had to shaved 
his head and put on yellow clothes. After that he prayed in front of the 
Bhikshus for admission to the monastery. The head of the monastery 
would administer three basic advices: 

I take refuge with Buddha.
I take refuge with Dharma.
I take refuge with Saṃgha.

The students had to pronounce these advices very distinctly. Then 
only he was permitted for admission. After admission he was called 
Ṡrāmaṇera. As a Ṡrāmaṇera he had to follow Ten Precepts: 

Refrain from killing any living things.
Refrain from stealing.
 Refrain from sexual misconduct.
Refrain from lying.
Refrain from taking alcohol.
 Refrain from taking food at inappropriate times.
Refrain from singing, dancing, playing music.
Refrain from using luxurious things.
Refrain from sitting on high seat. 
Refrain from accepting money.

Upasampadā ceremony

After Prabbajjā a monk had to study for twelve years. Then he 
had to undergo Upasampadā ceremony. That time the monk should be 
twenty years old. Upasampadā ceremony was democratic in nature. 
The Ṡrāmaṇera had to present himself before all other monks of the 
monastery. If the majority of the monks voted in favour of him then 
only, he can go for Upasampadā ceremony. After this ceremony he was 
considered as full- fledged member of the monastery. On this occasion 
all his worldly and family relationship ended. 

The students had to follow three major points- discipline, meditation 
and wisdom. Their lives were full of purity, nobleness, dutifulness and 
humanity and were supposed to follow the Aùñàïgika-màrga13. Every 
13Eight –fold path: 1)Samyag dṛṣṭi- Right view. 2) Samyaksaṃkalpa- Right thought. 3)
Samyag vāc- Righr speech. 4)Samyakkamānta- Right action. 5) Samyagājīva- Right 
means of action. 6) Samyagvyāyāma- Right effort. 7)Samyaksmṛti- Right mindfulness. 
8) Samyaksmādhi- Right concentration 
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morning he had to look after and fulfilled every necessity of his teacher. 
Then he worshiped the holy image walk around the temple. After that 
he should make salutation to his teacher holding up his cloak with 
folded hands. Touching the ground with his head three times the student 
should remain kneeling on the ground. Then he asked the teacher- “Let 
my Upādhyāya be attentive, I now make enquiries whether Upādhyāya 
has been well through the night, whether his body has been in perfect 
health, whether he is active, whether he digests his food well, whether 
he is ready for the morning meal?” After getting the answers the student 
goes to salute his seniors. Then he reads scriptures and reflects on what 
he has learnt.14 

Teachings

The curriculum was mainly spiritual in nature. Besides this art, 
sculpture, architecture and medicine also included in the syllabus. 
Buddhist education came out from the religious arena and went out for 
the benefit of the mankind. There were two types of education- primary 
and higher education. Reading, writing and arithmetic were taught in 
the primary education. Philosophy, Ayurveda and military training were 
included in the higher education. 

In Vedic period, the teacher teaches education in the Gurukul or 
teachers house. Gurukul was not that much organized as it was more 
dependent on the whim of the moment as the Guru thought appropriate. 
Education in the Buddhist monastery was better organized. In Buddhist 
system the teacher teaches education in schools, universities and 
monasteries. The teacher during the Vedic period was called Bharmans 
and teacher of Buddhist is called Monks.

The method of teachings at that time was chiefly oral and teachings 
through questions and answers were the usual rule. Buddha adopted 
his teachings to the need and capacity of his disciples. It was the 
characteristic feature of the Buddha’s method of teaching that he should 
examine his opponent’s position first.

In due course Sangharamas developed into residential college and 
universities. These universities played major role in the propagation 
of Buddhism, Buddhist history, are and culture. Famous scholars like 
Atiśa Dīpankara, Śīlabhadra, Śāntarakṣita were the teachers in those 

14The Report of Itsing, Translated by Takakasu, pp. 116-117.



Dharmadoot - Kartika Purnima 2023 137

universities. Buddhist monasteries became the center of education. 
Certain important centers of learning of Buddhist period which deserve 
special attention were Taxila, Nalanda, Vallabhi, Vikramaśila. Teachers 
and students from all over the world lived and studied there.

The main purpose of the Buddhist monk was to propagate Buddhism. 
After completion of the study the students had to go for long tours to 
gain real and practical knowledges. 

Students belonging to different caste, creed, colour and religion 
got free admission. Buddhism establishes democracy, universalism 
and monastic life. There was no racial discrimination and nobody was 
deprived of his rights.

Buddhist sanghas arranged conferences on every full moon and 
1st day of the month. Monks assembled there and put forward their 
doubts. It was compulsory for the monks. This was very important part 
of Buddhist education. The main purpose of these gatherings was to 
maintain the moral standards of the monks. The controversial matters 
could not be decided without logical arguments. 

Female Education

We have many examples that women were highly qualified in the 
Vedic age. In the Sūtra-period also they were not only received education, 
employed in the military also.15 They also had been enrolled as students, 
teachers and scholars. During the time of Buddha, females had the right 
to study the Ṡāstras. The Lalitavistara narrates that the Buddha needed 
a maiden who is accomplished in writing and in composing poetry and 
who is endowed with good qualities and well versed in the rules the 
Ṡāstras.16 

The Mahāparinirvāna Såtra mentions that bhikṣuṇis should undergo 
two years probation before receiving the Upasampadā ordination, during 
which they would learn the six precepts.17 The Cullavagga has also 
some rules and regulations meant for bhikṣuṇi- saügha.18 Females were 
not only being educated with the rules and regulations of the Buddhist 
religion, they were also studied the Buddhist philosophy. Women were 
15Dash, N.K., Education in Ancient South Asia as known from Pānini, The Asian 
Studies, Vol. 6, No. 4, 1988, pp.1-8.
16The Lalitavistara, ed. by P.L. Vaidya, Darbhanga, 1958, pp. 97-98.
17The Vinayapiñaka II/253- 55.  
18The Cullavagga, Chapter X, ed. by J. Kashyap, 1953, pp. 373- 405. 
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properly educated in Buddhist societies in ancient India and, therefore, 
Dr. Law rightly opines that the Gathas sung by some women and the 
record of the intellectual attainments of certain individual ladies prove 
that a fairly high standard of literacy culture was attained by the females 
in the days of the Buddha.19 

Teachers

In the Buddhist tradition five types of different terms are mentioned 
for the teachers viz., Dahara, Sthavira, Upādhyāya, Ācārya and 
Karmācārya. Among these, ‘Dahara’ is a small teacher, after passing 
ten summer retreats one becomes Sthavira or settled one, who could be 
trusted to live by himself without a supervision, but the Upādhyāya and 
Ācārya are the most important classes of teacher. In Buddhist tradition, 
the teachers were given the status according to their status. 

Teacher Student Relation

In Buddhist tradition a student had to live for the first ten years 
in absolute dependence upon his teacher and he who has completed 
his tenth year may give a Nissaya himself. The word Nissaya means 
dependence and in the monastic system it is a relation between Ācārya 
and the Antevāsins. The Antevāsins live Nissaya with regard to the 
Ācārya i.e., dependent on him and the Ācārya gives his Nissaya to the 
Antevāsin i.e., he receives him into his protection and care. 20 Later 
this was relaxed and competent student had to live only five years in 
dependence on his teacher. 21 

Above all, the relation between a teacher and a student was like 
parents and children. In Mahāvagga the Buddha says that- “the Ācārya, 
O bhikkhus; ought to consider the Antevāsika as a son; the Antevāsika 
ought to consider the Ācārya as a father. Thus, these two united by 
mutual reverence and confidence, will progress, advance and reach a 
high stage in this doctrine and discipline.22 

Important centers of learning during Buddha period. 

Taxila: Taxila was very a famous center of learning and was situated 
approx 30 kilometers northwest modern Islamabad in Pakistan. 
19Law, B.C., Women in Buddhist literature, 1981 (reprint), pp. 61- 62.
20The Mahāvagga I. 32.8, note I on page 179 by Rhys Davids and H. Oldenberg.
21Ibid, p. 207.
22Ibid, p. 179
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In Sanskrit it was called Takshacila, in Pali it was called Takka÷ilà. 
Greeks called it Taxila and the Romans as Taxilla. The Chinese called 
it Chu Ch’a- shi-lo. Buddhist literature especially the Jatakas mentions 
it as the capital of the kingdom of Gandhara and as a great center of 
learning. In the 5th century CE when Fa xian visited the city, he found 
it a flourishing center of Buddhist sanctuaries and monasteries. After 
that it was destroyed by Huns. In the 7th century CE when Hieun Tsang 
visited the place, it was completely ruined. 

Only higher studies were conducted there. Poor or rich all kinds 
of students were given equal opportunity to study there. The study of 
medicine at Taxila seems to have had both theoretical and practical 
course. The practical course, perhaps, included a first-hand study of 
plants to find out their medicinal values. 23

Nalanda

It was a famous cultural and educational center of Northern India. 
Nalanda was situated forty miles southwest of modern Patna. By 
the beginning of the 4th century A.D., it became educationally well 
established and famous. It was regarded as the pride of the Buddhist 
world. Nearly two thousand teachers and ten thousand students from 
all over the Buddhist world lived and studied at Nalanda. It was the 
first residential international university of the world. Famous Buddhist 
scholars like Nagarjuna and Dinnaga taught here. Famous Chinese 
scholars and traveler Hieun- Tsang also stayed here. He had given a 
vivid description of the glory and magnitude of this university. 

The method of teaching at the Nālandā Mahāvihāra seems to be 
both tutorial and professional. All the students were bound to attend the 
discourses. They were engaged from morning to night in discussions. 
The old and the young ones mutually help each other and learned persons 
from different places were used to come to teach the students. There 
was an oral entry examination conducted by the erudite gatekeepers 
and many students were turned away. To study at Nalanda was a matter 
of great prestige. After a glorious career of more than 800 years, it was 
attacked and destroyed by Bakhtiar Khilji towards the end of the twelfth 
century A.D.

23The Mahāvagga, ed. J. Kashyap, 1856, p. 288.
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Valabhi 

Valabhi situated on the eastern side of Kathiawar and was flourished 
between A.D. 475 to A.D. 775. It achieved as much fame as Nalanda 
and center of Hinayana school of Buddhism. Till twelfth century it 
maintained its standard. But soon after it met with the same fate like 
Nalanda and ultimately disappeared from the scene.

Vikramaśila 

It was founded by King Dharmapala in the eighth century A.D. on 
the bank of Ganga in Magadha near Nalanda. There were six entrances 
of this building and six Dvara Panditas. The Dvara Panditas examined 
the candidates seeking admission. The curriculum of studies was similar 
to that of Nalanda. Famous Buddhist scholar Atiśa Dīpankara was also 
from Vikramaśila. It was demolished by the Muslim invaders. 

Merits and Demerits of Buddhist Education 

Merits
1.  Well organized centers.
2.  Buddhist education was free from communal narrowness.
3.  Bhikshus led a simple life.
4. Disciplined life.
5.  Good student- teacher relationship.
6.  It helped to gain international importance.
7.  Demerits
8.  It did not give proper attention to the occupational education.
9.  It gave a blow to the social development. People leaving their 

family life and became Bhikshus. 

Conclusion

 In ancient India Buddhist monasteries and universities played 
a major role in developing Buddhist Education. It aimed a purity of 
character. It makes a man judicious, humanist, logical and free from 
superstitions. They always think about the welfare of others. 
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Abstract 
In the present research paper, an attempt has been made to assess  some 
recent trends in the utilisation of archaeological data in the study of 
the decline of Indian Buddhism. Archaeological data offers material 
evidence of practiced forms of religion. Due to this reason, archaeology 
provides a methodological advance in the reconstruction of social 
history of Indian Buddhism in the sense that archaeological data can 
be contextualised in time and space with greater certainty. Keeping this 
in mind, this paper reviews some recent trends in the archaeological 
history of the decline of Indian Buddhism. This paper questions some 
Pan-Indian theorizations in the backdrop of the author’s own primary 
research on the theme of archaeology of religion in early medieval 
Bihar and Bengal.
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Introduction

Over the years, studies in the social history of Indian Buddhism 
have witnessed an interesting paradigm shift. This shift involved 
placing greater emphasis on the use of archaeological sources. 
In recent years, some significant new interpretations regarding 
the issue of the decline of Indian Buddhism have been offered 
by using the archaeological data as the primary data base. In this 
paper, I intend to offer a critique of two such recent studies: by 
Lars Fogelin1 and G. Verardi2 respectively. I attempt this critique 
1Lars Fogelin, An Archaeological History of Indian Buddhism, New York, 2015. 
2G. Verardi, The Gods and the Heretics: Crisis and Ruin of Indian Buddhism, Delhi, 
2018.
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in the backdrop of my own primary researches on the theme of 
archaeology of religion in early medieval (c. AD 600-1200) Bihar 
and Bengal. It must be stated here that early medieval Bihar and 
Bengal were, along with Odisha, important last strongholds of 
Indian Buddhism and any study of the issue of the decline of 
Indian Buddhism cannot ignore the situation in these areas. My 
basic attempt would be, thus, to review Fogelin’s and Verardi’s 
Pan-Indian theorisations in the backdrop of micro studies of 
archaeology of religion in early medieval Bihar, Bengal and 
Odisha. 
Archaeological histories of the decline of Indian Buddhism: some 
recent trends and their limitations

Lars Fogelin offers some pan-Indian theorisations regarding 
the issues of expansion and decline of Indian Buddhism 
through an analysis of the published archaeological data. His 
work, despite some methodological limitations, provides some 
interesting arguments regarding the patterns of interactions 
between the Saṅgha and society. Much of his work is based on 
reading monastic and stūpa architectures as ‘social texts’. His 
analysis of the evolution of monastic and stūpa architecture in 
different parts of India and their implications for interactions 
between the Saṅgha and non-monastic non-aristocratic devotees 
made him infer an interesting pattern: in the pre-Mahāyāna phase, 
when Buddhist monasteries generally did not receive land grants 
from the political elites on any significant scale, the Saṅgha was 
compelled to enter into ritual engagements with the non-monastic 
and non-aristocratic devotees, which was also reflected in the 
monastic and stūpa architecture. He infers this by ascertaining 
the extent to which ritual spots within Buddhist religious centres 
were made accessible to the laity by the Saṅgha for their ritual 
activities. He argues that most of the Buddhist religious centres 
that emerged near or at important pilgrimage centres, had an 
architectural program that allowed the laity to access stūpas, 
undertake ritual activities there and make merit. Both the monks 
and laity shared the ritual space of the stūpas, which were located, 
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technically, outside monastic enclosure, yet very near to it. As 
most of these stūpas were located near the vihāras, Saṅgha had 
indirect control over them and the community of monks benefited 
from the flow of pilgrims to the stūpas. So, the Saṅgha, stūpas 
and pilgrims had close linkages, which ensured a smooth flow of 
resources to the Saṅgha. That, in turn, ensured the survival and 
expansion of monasteries in different parts of India. 

But, as per Fogelin, a different pattern gradually set in with 
the emergence of Mahāyāna. Saṅgha began to receive land grants 
from political elites and it was no longer totally dependent on the 
patronage provided by non-aristocratic sections of laity. Monks 
took the lead in initiating the cult of images, which resulted in 
the construction of ‘in-house’ shrines within the vihāras for the 
exclusive use of monks. These images were worshiped in the ‘in-
house’ shrines within the vihāras. As ‘in-house’ shrines within 
monastic enclosure became the focus of the ritual activity of 
monks, not the stūpa that was located outside monastic enclosure, 
a kind of ritual segregation between monks and laity set in. The 
sharing of ritual space between the monks and non-elite laity was 
no longer necessary: a development that the Saṅgha could afford 
as it was no longer totally dependent on the material patronage 
provided by the non-elite segment of laity. The Saṅgha started to 
place greater emphasis on an ever-increasing scholasticism and 
enforced a kind of ritual segregation from the laity. Consequently, 
as per Fogelin, the non- elite section of laity returned the favour 
by increasingly turning to rival religions (Hinduism, Jainism)’.3 
As per Fogelin, the ritual segregation between the Saṅgha and 
laity that set in with the emergence of Mahāyāna got intensified 
during the early medieval phase. Hindu and Jaina temples, on the 
other hand, were quite enthusiastic in accommodating the ritual 
needs of their non-elite devotees. So, as per Fogelin, this policy 
of enforcing a kind of ritual segregation from the laity became 
a fundamental factor in the decline and disappearance of Indian 
monastic Buddhism. When the Turks established their rule in 
3Ibid., p.180. 
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Indo-Gangetic plains, monastic Buddhism, with no support base 
among the laity--- ‘which had already found solace in Hindu 
and Jaina traditions for ritual needs’--- could not continue as a 
functional institution.

Fogelin’s study, it must be admitted, is pioneering in nature, 
mainly due to the fact that it is probably the first Pan-Indian 
theorization based totally on the utilization of archaeological 
data. As many Buddhist monastic and stūpa centres of the Indian 
subcontinent are not mentioned in the Buddhist literary sources, 
archaeology may provide the only database to reconstruct their 
social histories. In many such cases, Fogelin’s methodology may 
prove to be quite helpful. 

That notwithstanding, his theorizations display some 
fundamental limitations. As most of his inferences are based 
on reconstructing the implications of ‘cult of images’ in the 
Saṅgha- laity relationship from the period of the emergence of 
Mahāyāna, it is imperative to revisit this theme in some detail. It 
is true that monks played very active role in initiating the cult of 
images in Indian Buddhism.4 Yet the ‘cult of images’ initiated by 
the monks had some long-term implications, which the Saṅgha 
did not envisage in the initial phase when it took an active role 
in initiating this cult. The cult of images that began with the 
emergence of Mahāyāna facilitated not only the construction 
of ‘in-house’ shrines within monastic centres, but also the 
construction of Buddhist temples and shrines not attached to any 
Buddhist monastic centre.5 These free-standing Buddhist temples 
and shrines not attached to any vihāra ensured not only a spatial 
expansion of Buddhism but also a diversification of the patronage 
base of Buddhism. In the context of the Pāla period Bihar and 
Bengal, the emergence of a new kind of Buddhist religious centre— 

4G. Schopen, Indian Monastic Buddhism: Collected Papers on Textual, Inscriptional 
and Archaeological Evidence, Part I, Delhi, 2010, pp.31-32.
5Debala Mitra, ‘The Monuments, A Historical Survey’, in D.C. Ahir (ed.), A Panorama 
of Indian Buddhism, Delhi, 1995, p.499.
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what has been called ‘settlement-shrines’ --- has also been noted.6 
These ‘settlement--shrines’ delinked the fate of Buddhism from 
its monasteries and resulted in the diversification of social bases 
of patronage to Buddhism.7 As noted elsewhere, these settlement-
shrines attracted patronage from non-elite segment of society, 
popularised the worship of different ‘instrumental deities’ of 
Vajrayāna and ensured the lingering of Buddhism for quite some 
time even after the foundation of the Turkic rule in Bihar and 
Bengal.8 So the eventual outcome of the development of ‘cult of 
images’ within Indian Buddhism was totally different from what 
Fogelin has argued. 

A major methodological problem of Fogelin stems from 
his refusal to utilize epigraphic data in the reconstruction of 
social history of Indian Buddhism. It must be put on record 
that Fogelin’s deliberate omission of epigraphic data in 
reconstructing an ‘archaeological history’ of Indian Buddhism 
defies any justification as inscriptions have been, for long, 
rightly recognised as an important constituent of early historical 
archaeological database.9 One wonders if any reconstruction of 
the archaeological history of Bhārhut, Sāñcī, Mathurā, Sārnāth 
or Nālandā, to name just a few sites, would be meaningful 
without a contextual analysis of epigraphic records associated 
with them. Any attempt of reconstructing the social history of 
any Buddhist site by focussing only on its architectural evolution 
and totally neglecting its available epigraphic wealth may not 
6A.S. Amar, ‘Buddhist Response to Brāhmaṇa Challenge in Medieval India: Bodhgayā 
and Gayā’, Journal of Royal Asiatic Society, series 3, no. 22 (1), 2012, p.160. Amar 
uses the term ‘settlement-shrines’ to describe those ‘small shrines with single or 
multiple sculptures that came up within or near the rural settlements throughout the 
area’ (Ibid., pp. 160-61). Amar has rightly argued that these ‘settlement-shrines’ 
ensured that devotees ‘could worship the Buddha (and related Buddhist-deities) in their 
neighbourhood rather than going to the larger regional monastic centres’ (Ibid., 160-
61).
7Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical 
and Jaina Religious Centres in Bihar and Bengal, c.AD 600-1200, London and New 
York, 2021, pp. 602-14. 
8Ibid., pp. 602-614. 
9D.K. Ganguly, Ancient India: History and Archaeology, New Delhi, 1994, p.122.
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be a valid methodology. A sociological analysis of dedicatory 
inscriptions on architectural pieces, sculptures and votive stūpas 
may offer an altogether different kind of social history of many 
Buddhist monastic centres than what could be inferred from a 
decontextualized study of architectural evolutions of such sites. 
Sometime, they indicate the evolution of an interesting pattern 
of social bases of patronage to a site, which may not be visible in 
architectural evolution. 

One more category of epigraphs—dedicatory inscriptions 
on sculptures--- have been totally overlooked by Fogelin, which 
too leaves many things to be desired. Dedicatory inscriptions 
on sculptures offer an altogether different genre of database to 
reconstruct ‘from below’ perspectives on the social history of 
many Buddhist monastic sites. Such studies have been attempted 
in the cases of early historic Mathurā;10 early historic Bihar;11 
early medieval Bihar and Bengal;12 and early medieval Orissa 
(now Odisha)13. Such studies have provided interesting results. 
Thus, studies in the social dimensions of dedicatory inscriptions 
on the Buddhist sculptures of early historic and early medieval 
Bihar and Bengal have indicated a total absence of kings, queens, 
rāṇakas sāmantas, senāpatis, and other aristocratic members 
of state apparatus as donors of sculptures to Buddhist religious 
centres.14 Monks had a very marginal presence in the process of 

10Gregory Schopen, ‘The Inscription on the Kuṣān Image of Amitābha and the Character 
of Early Mahāyāna in India’, Journal of the International Association of Buddhist 
Studies, vol. 10, 1987, pp. 99–137. 
11Birendra Nath Prasad, ‘Dedicatory Inscriptions on the Sculptures of Bodh Gaya, c. 
4th –12th Century AD: Explorations in Socio-religious History’, Journal of Bengal Art, 
Dhaka, vol. 24, 2019, pp.91-101. 
12Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical 
and Jaina Religious Centres in Bihar and Bengal, c. AD 600-1200, London and New 
York, 2021, pp. 231-380.
13Umakant Mishra, ‘The Social Bases of Patronage to Buddhism in Early Medieval 
Odisha: An Epigraphic Enquiry’, in Birendra Nath Prasad (ed.), Social History of 
Indian Buddhism: New Researches, Delhi, 2021, pp. 198-238.
14Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical 
and Jaina Religious Centres in Bihar and Bengal, c. AD 600-1200, London and New 
York, pp. 353-4.
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donation of sculptures.15 Sculptures were mostly donated by non-
monastic non-aristocratic segment of society. Within that category 
too, ‘persons without expressed Buddhist identity’ formed the 
most numerous component.16 But a study of such inscriptions 
from early medieval Odisha indicated a different pattern, where 
rāṇakas and Vajrayāna ācāryas (who initiated devotees to the 
esoteric practices of Vajrayāna) emerged as two major groups 
that donated sculptures.17 Clearly, there were important variations 
as one moved from one part of eastern India to another, which 
demand more in-depth studies than what has been offered by 
Fogelin’s pan-Indian theorizations. 

That the patterns of ritual engagements between Buddhist monastic 
centres and their non-monastic devotees had tremendous heterogeneity 
even within the domains of a single kingdom has been indicated in 
some recent studies in the context of Pāla period Bihar and Bengal. 
In some recent studies on the spatial distribution pattern of votive 
stūpas—which have been rightly treated as one of the archaeological 
markers of pilgrimage to a Buddhist sacred site18--- in the religious 
space of excavated Buddhist religious centres of early medieval Bihar 
and Bengal, it has been found that there were tremendous variations 
in the extent to which a monastic centre was willing to ‘open up’ to 
non-monastic devotees by allowing them access to sacred spots within 
the monastic religious space.19 Thus, it has been observed that the 
Buddhist religious centres of early medieval Magadha (i.e. Mahābodhi, 
Nālandā, Kurkihār) took determined steps of attracting and retaining 
pilgrimage from non-monastic non-aristocratic devotees by offering 
access to the sacred spots in their religious space to such devotees for 
ritual activities ( installation of votive stūpas, sculptures, votive tablets, 

15Ibid., 353-4.
16Ibid., 353-4.
17Umakant Mishra, op. cit., pp. 223-33.
18Michael Willis, ‘Relics of the Buddha: Body, Essence, Text’, in C. Mani (ed.), The 
Heritage of Nālandā, Delhi, 2008, pp. 139-40.
19Birendra Nath Prasad, ‘Patterns of Ritual Engagements between Buddhist Religious 
Centres and Their Non-monastic Devotees in the Religious Space of Some Excavated 
Buddhist Sites of Early medieval Bihar and Bengal: A Study with Particular Reference 
to the Cult of Votive Stūpas, Votive Terracotta Plaques and Votive Tablets’, Journal of 
the Oxford Centre for Buddhist Studies, vol. 17, 2019, pp. 145-6.
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etc.) to earn merit.20 Similar was the case with the Buddhist religious 
centres of coastal Odisha during the early medieval phase.21 But in early 
medieval Bengal, Buddhist religious centres were generally not willing 
to enter into such ritual engagements with such devotees.22 Vikramaśilā 
had a transitional pattern: not as enthusiastic as Nālandā and Kurkihār 
were, but not as reluctant as Somapura Mahāvihāra and many monastic 
sites located on the Mainamati-Lalmai ridge of Bangladesh.23 As 
these studies from early medieval Bihar, Bengal and Odisha indicate, 
there was no uniformity in the patterns of ritual engagements between 
Buddhist monastic centres and their non-monastic non-aristocratic 
devotees. Similar studies in other parts of India may throw up complex 
patterns. Clearly, the issue is more complicated than what Fogelin 
macro theorizations suggest. 

We infer similar limitations in the handling of archaeological data 
in G. Verardi’s recent books.24 Verardi’s recent books have significantly 
added some new, albeit, it must be added, lopsided dimensions in 
understanding the process of the decline of Indian Buddhism. His two 
books, drawing primarily upon archaeological data, supplemented with 
inferences from Buddhist and Brahmanical textual sources, offer some 
new inferences regarding the functional roles of Buddhist monasticism 
in different parts of India, as well the processes behind the decline of the 
same. His main emphasis is, however, offering somewhat controversial 
answers to the questions: why did Buddhism command patronage from 
some segments of society and what led its downfall after a period of 
hardships? 

Verardi has argued that ‘India was the only civilization of the 
ancient world that generated two opposing models social and economic 
relations that coexisted for a long time in conflict, whatever the 
attempts to reduce or mask the incompatibilities’.25 As per Verardi, 
20Ibid., pp. 183-185. 
21H.P. Ray, ‘Providing for the Buddha: Monastic Centres in Eastern India’, Arts 
Asiatiques, Tome 63, 2008, pp. 119-138; Umakant Mishra, Vajrayana Buddhism: Study 
in Social Iconography, Delhi, 2009, p. 146.
22Birendra Nath Prasad, op. cit., pp. 183-185. 
23Ibid., pp. 169-72. 
24G. Verardi, Hardships and Downfall of Buddhism in India, Delhi, 2011; idem, The 
Gods and the Heretics: Crisis and Ruin of Indian Buddhism, Delhi, 2018. His 2018 
book is a slightly modified version of his 2011 book, but arguments are basically the 
same. 
25G. Verardi, Hardships and Downfall of Buddhism in India, Delhi, 2011, p. 11.
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religious violence between Brahmanism and Buddhism was endemic 
to India, which was related to the worldview propagated and promoted 
by Buddhism: Buddhism promoted the ethos of long distance trade, 
commerce, urbanization, was always willing to reach out to the tribal 
populations and groups lower in the varṇa-jāti hierarchy within India and 
foreigners both within and outside India. In short, Buddhism promoted 
what Verardi calls ‘The Open Society’.26 As per Verardi, Brahmanism, 
in contrast, almost always interested in imposing a ‘Varṇa state society’, 
was predominantly agrarian in orientation and felt threatened by the 
‘open society’ promoted and propagated by Buddhism. In this protracted 
conflict, Brahmanism started gaining upper hand, Gupta period onwards. 
Yet, Buddhism commanded significant social influence. He argues that 
Vajrayāna was the last attempt on the part of Buddhism to stem the tide 
of Brahmanical ascendance. Vajrayāna ‘originated and grew under Pāla 
rule and expansionism’ and was characterized by a decisive attempt 
to reach out to the lower caste persons. Due to this reason, Vajrayāna 
commanded considerable influence in society, and, through its advocacy 
of sexual libertinism, attempted to destabilize the varṇa-jāti order.27 
That is an interesting argument, through which Verardi tries to counter 
those historical reconstructions which argue that sexual profligacy in 
the name of Vajrayāna in different Buddhist monastic centres was an 
important factor through which these monasteries lost public goodwill 
and declined.28 Not only that, Vajrayāna also devised the tradition of a 
clergy of married monks, who lived not inside monastic centres, but as 
householders in society, and took care of the ritual and priestly needs 
of the common population.29 Due to these reasons, a deadlock in the 
protracted conflict between Buddhism and Brahmanism developed 
in the Pāla domains. Wherever possible, Buddhist monasteries were 
destroyed or attempted to be destroyed by the Brahmanical opponent of 
Buddhism. Even then, Buddhism could hold its turf due to the diffused 
presence of Vajrayāna in society.30 This deadlock could be broken only 
26See the Chapter II, titled ‘The Open Society’, of his Hardships and Downfall of 
Buddhism in India, Delhi, 2011, pp. 69-127.
27Ibid., p.11.
28See, for example, B.S. Verma, Antichak Excavations-2 (1971-1981), New Delhi, 
2011, pp. 15-16. He has argued that the local people did not oppose the destruction of 
the Vikramaśilā Mahāvihāra by the Turks because it has acquired a very name due to 
extreme Tantric practices within the Mahāvihāra.
29G. Verardi, The Gods and the Heretics: Crisis and Ruin of Indian Buddhism, p. 424. 
30Ibid., pp. 433-448. 
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when the Turks started to attack these areas. As per Verardi, Brahmanical 
opponents of Buddhism skillfully used the Turk invaders in getting rid 
of Buddhists.31 That caused the ‘final downfall of Buddhism’ in India. 
Brahmanical opponents of Buddhism were forced to transfer political 
power to the Muslims, but ‘got a free hand in social repression’. Still, 
Buddhism lingered in some parts of Bengal and Odisha till the middle 
of the sixteenth century.32 In Bengal as well as in many other parts 
of India, ‘a considerable proportion of the people who used to found 
representation in Buddhism turned to Islam’.33

To sum up Verardi, Buddhism did not ‘decline’ but was decimated, 
not in a swift attack, but through a protracted conflict: Buddhist 
monastic centres did not decline due to the problems in channelizing 
social patronage, but due to the ‘destruction’ imposed upon them by 
Brahmanical adversaries of Buddhism or by the Turks, who were 
cleverly roped in by the Brahmanical adversaries of Buddhism to 
get Buddhist monastic centres destroyed. The bigger question he 
overlooks is: can a religion be destroyed so completely if it had an 
organic presence in society? N.N. Bhattacharyya has rightly remarked 
that “history shows that even small religions in the face of wildest 
persecution could maintain their independent entity, and persecution 
made them even stronger”.34 This is surely not the case in the context of 
Indian Buddhism, indicating that there was some fundamental structural 
weakness in Indian Buddhism, which could not be correctly assessed 
by Verardi. 

A basic problem in his analysis pertains to his understanding of the 
social dimensions of what he calls ‘Brahmanism’ and ‘Brahmanical’, 
which, one may make out, is based almost totally on the approach of 
treating normative texts as narrative ones, almost to a total exclusion 
of other kinds of source material. He is basically advancing the old 
model of binaries in which Brahmanism is perceived to be the ‘agrarian 
religion’ of India, always striving to impose varṇa order; and Buddhism 
its urban, mercantile and maritime counterpart. For him, Buddhism 
was the only religion to promote a certain kind of cosmopolitanism 

31G. Verardi, Hardships and Downfall of Buddhism in India, Delhi, 2011, pp. 357-368.
32Ibid., pp. 372-379.
33Ibid., p.379.
34N.N. Bhattacharyya, History of Researches on Indian Buddhism. New Delhi, 1981, 
p. 15. 
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by its advocacy of an ‘open society’ and believing in crossing the seas 
and deserts beyond the frontiers of India.35 This line of arguments is 
debatable. He is totally oblivious of the need to see the evolution of 
the pattern. How did the pattern evolve, 6th century BCE onwards? 
Brahmanism could have remained more comfortable with the agrarian 
world in the sixth century BCE. Did it neglect the mercantile and 
maritime sectors after that? How did the situation (mercantile and 
maritime linkages of Buddhism and Brahmanism) evolve after the 6th 
century BCE? He flounders in taking into account this tricky question; 
hence he ignores not just Brahmanism but also Jainism. A more 
meaningful approach may profitably move from the decontextualized 
literal readings of Brahmanical normative texts (Manusmṛti, etc.) to 
the epigraphically recorded examples of lived and practiced forms of 
mercantile patronage to, and maritime linkages of, both Buddhism and 
Brahmanism in various parts of India and Indian Ocean maritime rim. 
Was Brahmanism really averse to the idea of lending its support to the 
mercantile groups? Was it really averse to the idea of the crossing the 
frontiers of India through the seas or through land routes? How do we, 
then, explain the fact that in much of mainland Southeast Asia (i.e. 
Cambodia, adjoining areas of Thai Peninsula and Mekong Delta, from 
second century CE to at least till the middle of the 12th century CE; 
and Central Vietnam, from the second century CE to fourteenth century 
CE), Brahmanism had a far greater success than Buddhism? In these 
areas, Hindu temples became an essential component of socio-economic 
and political organisation of these Hinduised kingdoms.36 Similar was 
the case with the kingdoms based in Central Java, middle of the 5th 
century CE onwards.37 In the 4th century CE itself, we have at least 
one epigraphically recorded example of Brahmins performing rituals 
for the state in the Pacific island of Brunei. It has been noted in some 
recent studies that Vaiṣṇavism was the first Indian maritime religion 
that successfully established deep linkages with the processes of state 
formation and legitimation of Hinduised polities in Thai peninsula, 
35This line of argument was put forward by an influential section of Indian historians. 
See, for example, Himanshu Prabha Ray, ‘Early Maritime Contacts between South and 
Southeast Asia’, Journal of Southeast Asian Studies, vol. 20, no.1, pp. 42-54; idem, The 
Winds of Change: Buddhism and the Maritime Links of Early South Asia, Delhi, 1994. 
36For an interesting reconstruction of the socio-economic and political linkages of Hindu 
temples in the Angkor Empire, see Kenneth R. Hall, A History of Early Southeast Asia: 
Maritime Trade and Societal Development, 100-1500, Plymouth, 2011, pp. 159-192. 
37Kenneth R. Hall, op. cit., pp. 202-207.
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southern Vietnam, Funan, Bangka island (south of Sumatra) and central 
Java.38 And, even during the regime of the Angkor emperor Jayavarman 
VII (CE 1181-1220), who patronised Mahāyāna Buddhism on massive 
scale, a brāhmaṇa purohita from Burma, named Hṛṣikeśa, commanded 
great influence.39 So, from Socotra40 in the west to Oc Eo (in the Mekong 
Delta portion of Southern Vietnam) and Central Vietnam in the east, we 
see the presence of Indians who are not exclusively Buddhist. 

Within India too, we see the same kind of multi-religious 
affiliations of traders, even in the case of early medieval Bihar and 
Bengal.41 Similarly, towards the end of the early medieval period, the 
famous guilds of South Indian traders were almost exclusive patron 
of Hinduism, constructing Hindu temples as far as Canton in China. 
Clearly, Verardi’s understanding of Brahmanism is based more on his 
decontextualized reading of Brahmanical normative texts, treating them 
more as narrative texts than what they actually were: prescriptive and 
38Pierre-Yves Manguin,‘The Transmission of Vaiṣṇavism across the Bay of Bengal: 
Trade Networks and State Formation in Early Historic Southeast Asia’, in Angela 
Schottenhammer (ed.), Early Global Interconnectivity Across the Indian Ocean World, 
Vol. II: Exchange of Ideas, Religions and Technologies, London, 2019, pp. 51-68. 
39In an inscription of Angkor Thom, we are informed of Hṛṣikeśa, a bhāradvāja 
brāhmaṇa from Narapatideśa (identifiable with Pagan Burma), who, “having learned 
that Cambodia was full of eminent experts on the Veda, came here to manifest his 
knowledge”. Hṛṣikeśa was made the chief priest of the Emperor. Jayavarman VII 
conferred on him the title of jayamahāpradhāna. Hṛṣikeśa served under the two 
successors of Jayavarman VII as well (George Coedès, The Indianized States of 
Southeast Asia, Canberra, 1975, p. 173). This example too is similar to many examples 
in early medieval Bihar and Bengal, where brāhmaṇa priests commanded great influence 
under Buddhist kings. For such examples from Bengal, see Benjamin J. Fleming, 
‘Making Land Sacred: Inscriptional Evidence for Buddhist Kings and Brahman Priests 
in Medieval Bengal’, Numen, vol. 60, 2013, pp. 559-585. 
40Ingo Strauch’s onomastic analysis of the names of Indian mariners, who travelled 
to this island and inscribed their names on this cave, offers an interesting analysis the 
religious affiliations of such mariners. His study indicates that seven Indian sailors had 
Vaiṣṇava names, eight sailors had Śaiva names, and eleven sailors had Buddhist names, 
forcing him to conclude that ‘Buddhists formed a considerable – but not the major – 
proportion of the [Indian] sailors who participated in the expeditions to Socotra’ (Ingo 
Strauch, ‘Buddhism in the West? Buddhist Indian Sailors on Socotra (Yemen) and the 
Role of Trade Contacts in the Spread of Buddhism’, in Birgit Kellner (ed.), Buddhism 
and the Dynamics of Transculturality: New Approaches, Berlin and Boston, 2019, p. 
22). 
41Birendra Nath Prasad, ‘Merchants and Their Family Members as Donors of Inscribed 
Sculptures in Early Medieval Bihar and Bengal’, Journal of the Oxford Centre for 
Buddhist Studies, vol. 18, 2020, pp. 123-135. 
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normative.

There are many other problems in Verardi’s analysis of the 
functional role of Buddhist monasticism. Buddhist monasteries, being 
dependent on society for the large-scale mobilization of resources 
on a sustained basis for their very survival, had a vested interest in 
the maintenance of the existing social order: any social volatility had 
the potential of jeopardizing the flow of resources to the vihāras and 
major pilgrimage centres. This is best exemplified in the context of the 
Nālandā Mahāvihāra, which was one of the biggest landed-magnates 
in early medieval eastern India. Founded through the patronage of a 
paramabhāgavata king of the Gupta dynasty, it received the revenue of 
many villages--the number of such villages grew to two hundred during 
the seventh century— and Buddhism was not the only religion in such 
villages. It has been, rather, observed that Brahmanical deities had 
greater representations on the seals of such villages officially donated 
to the Mahāvihāra, on which the Mahāvihāra had administrative 
control.42 It has been observed that the ‘deities depicted in the jānapada 
(i.e. corporate body of the donated village) seals/sealings and village 
seals/sealings were the prominent or titulary deities of such villages or 
their jānapadas; or, at least, the village or its jānapadas wished to be 
identified with such deities, hence put a figure of the same in its official 
seal/sealing’.43 This has been taken as indication of the dominant of 
presence of Brahmanism in such villages.44 Landscape in such villages 
was generally poly-religious, in which Buddhism was not the only, not 
even dominant, religion.45 That perhaps explains the factors behind the 
acceptance of patronage by the Nālandā Mahāvihāra from kings, who 
claimed to be varṇāśramavyvasthāpravṛta in their seals, which were 
discovered in the excavations of the Mahāvihāra.46 That the Mahāvihāra 
attracted and accepted patronage from even Śaiva rulers is indicated 
42Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical 
and Jaina Religious Centres in Bihar and Bengal, c.AD 600-1200, London and New 
York, 2021, pp. 392-3.
43Ibid., p. 392. 
44Ibid., p. 392. 
45Ibid., p. 392; Birendra Nath Prasad et al., ‘Bārā: A Recently Discovered Site in 
Nālandā District and Its Bearings on the Decline of Indian Buddhism’, in B. Labh (ed.), 
The Ocean of Buddhist Wisdom, vol.4, Delhi, 2009, pp.225-234.
46Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical 
and Jaina Religious Centres in Bihar and Bengal, c.AD 600-1200, London and New 
York, 2021, p. 392.
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in a pre-Pāla inscription.47 Besides, Buddhist establishments of early 
medieval Magadha frequently accepted the donations of inscribed 
Brahmanical sculptures by donors belonging to ‘non-monastic non-
aristocratic persons without expressed Buddhist identity’ category.48 
Brahmanical sculptures also commanded worship in the religious space 
of such Buddhist establishments.49 In many cases, Buddhist monks kept 
some Brahmanical sculptures within their monastic cells as objects of 
personal worship.50 Similarly, in an inscription of Samataṭa (Comilla 
area), we see the donation of land in favour of a Buddhist monastery 
47See, for example, the eighth century AD, pre-Pāla inscription on a stone slab that was 
found fixed in a niche of the wall of the temple excavated at the Sarai mound area in 
the excavated ruins of the Nālandā Mahāvihāra. This inscription records the installation 
of a big image of the Buddha by an independent ruler Prathamaśiva, a member of a 
dynasty established by Bhāśiva, ruling in the Mathurā area. This family was originally 
Brāhmaṇa, but had taken up the work of a Kṣatriya, i.e. ruling and statecraft. As indicated 
by the very name, this Brāhmaṇa dynasty was Śaiva in orientation. This inscription 
records the installation of a big image of the Buddha by Prathamaśiva towards the 
close of the eighth century in yativara-āvāse: ‘abode of the Ascetic (Buddha) or of the 
monks’, i.e. in the excavated temple at Sarai mound ( D.C. Sircar, ‘Nālandā Inscription 
of King Prathamaśiva’, Epigraphia Indica, vol. XXXIX, 1971-72, pp. 117-22).This 
inscription is full of Brahmanical motifs: Prathamaśiva’s heroic adventures have been 
compared to those of Rāma and Arjuna, and the heroic exploits of his father Bhāśiva 
has been compared to the same of Hari (i.e. Vāsudeva Kṛṣṇa), ‘born in the same city 
of Mathurā’ (Ibid., pp.172-73). In a nutshell, Prathamaśiva appears to be similar to 
those royal patrons of Nālandā –the Gupta rulers, Maukhari kings, Bhāskaravarmana of 
Kāmarūpa--who patronized the Mahāvihāra without ever-becoming Buddhist (Birendra 
Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical and Jaina 
Religious Centres in Bihar and Bengal, c. AD 600-1200, London and New York, 2021, 
pp.399-400). These examples contrast sharply with Verardi’s assessment of the nature of 
Śaiva presence at the site. He has wrongly argued that, after the death of Harṣavardhana 
and before the rise of the Pālas in the mid-eighth century, “the monasteries were 
abandoned and the Pāśupatas occupied the site” (G. Verardi, Hardships and Downfall 
of Buddhism in India, Delhi, 2011, p. 364). The Prathamaśiva inscription, on the other 
hand, indicates that Śaiva rulers from distant Mathurā patronised the cult of the Buddha 
at Nālandā Mahāvihāra.
48Birendra Nath Prasad, op. cit., pp. 181-199. 
49Birendra Nath Prasad, ‘Evolution of the Patterns of Cultic Encounters between 
Buddhism and Brahmanism in the Religious Space of Some Excavated Buddhist 
Religious Centres of Early Medieval Bihar and Bengal: A Study Based on an Analysis 
of the Published Archaeological Data’, Religions of South Asia, Sheffield/London, vol. 
12, no.3, 2018, pp. 314-350.
50For an analysis of this issue in the context of the Buddhist monastic site of Salban 
Vihāra on the Mainamati- Lalmai ridge, Comilla district, Bangladesh, see Ibid., p. 
342. For the Nālandā Mahāvihāra, see Ibid., p. 328, 339. For other monastic centres of 
Varendra and Rāḍha areas in Bengal, see Ibid., p. 341.
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and a group of brāhmaṇas coexisting in the same general area by the 
same ruler.51 

That brings us to another problem in Verardi’s approach: the 
question of sharing space within the Buddhist monastic religious space. 
He perceives this phenomenon in terms of clear-cut, defined binaries: 
the presence of any Brahmanical deity in the religious space of any 
Buddhist religious centre is a sign of ‘Brahmanical occupation’ of the 
site, even if transient. So, in his analysis, the Mahābodhi inscribed lintel 
(which records the patronage of the son of a sculptor in the installation 
of caumukha Mahādeva in a shrine for the welfare of the snātakas of 
the Mahābodhi) becomes an indicator of the Śaiva ‘occupation’ of the 
site.52 He totally overlooks the fact that the son of an ordinary mūrtikāra 
would have found it impossible to do that in the regime of the Buddhist 
king Dharmapāla at the holiest Buddhist site.53 Similarly, his analysis 
of Nālandā Temple Site 2 as a Śaiva temple site occupying the sacred 
space of a Buddhist Mahāvihāra is open to many questions.54

Similarly, his basic argument regarding the nature of impact of the 
issue of royal patronage on the fate of any religion is open to many 
questions. He has argued that ‘the collapse of the Pāla state at the hands 
of the Senas, the Karṇāṭas of Mithilā, and, to a degree, the Gāhaḍavālas, 

51See the Kailan copper-plate inscription (c. CE 665-75). For an analysis of this 
inscription, see Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, 
Brahmanical and Jaina Religious Centres in Bihar and Bengal, c.AD 600-1200, London 
and New York, 2021, pp.411-3.
52G. Verardi, Hardships and Downfall of Buddhism in India, Delhi, 2011, p. 279. 
53Birendra Nath Prasad, ‘Cultic Relationships Between Buddhism and Brahmanism 
in the “Last Stronghold” of Indian Buddhism: An Analysis with Particular Reference 
to Votive Inscriptions on the Brahmanical Sculptures Donated to Buddhist Religious 
Centres in Early Medieval Magadha’, Buddhist Studies Review, London, vol. 30, no. 
2, 2013, p. 192.
54For an alternate view, see Birendra Nath Prasad, ‘Evolution of the Patterns of Cultic 
Encounters between Buddhism and Brahmanism in the Religious Space of Some 
Excavated Buddhist Religious Centres of Early Medieval Bihar and Bengal: A Study 
Based on an Analysis of the Published Archaeological Data’, Religions of South Asia, 
Sheffield/London, vol. 12, no.3, 2018, pp. 326-330. I have argued that the Nālandā 
Temple Site 2 was a Buddhist maṇḍalaic monument, where a subordinate integration 
of Śaivism to Buddhism was attempted. If Śaiva sculptures are found on the outer 
periphery of a Buddhist site, that does not mean the Brahmanical ‘occupation’ of a 
Buddhist site; it was, rather, an altogether different development; a reflection of attempts 
of subordinate integration of the cult of Brahmanical deities to Buddhism.
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meant the collapse of Indian Buddhism’.55 One wonders if the fate of 
any organic religion could be reduced to the nature of royal patronage. 
As has been noted elsewhere, Brahmanical religious centres had a 
more diffused presence in Bihar and Bengal during the Pāla and Sena 
periods and their social bases of patronage was also more diversified.56 
They had deeper linkages with the state-apparatuses headed by even 
paramasaugata rulers. That was the situation from the very beginning 
of the Pāla period to the very end of the same.57 The decline of Buddhism 
was not the result of the decline of the Pāla dynasty or Candra dynasty: 
it has lost the race in the heydays of these Buddhist dynasties, not due 
to Brahmanical ‘persecution’, but due to the more robust linkages 
Brahmins and their religious institutions forged with different segments 
of society. That also explains the fact that, contrary to the generalised 
assumption of Verardi, most of the excavated Buddhist monastic centres 
of early medieval Bihar and Bengal seem to have declined not due to 
Brahmanical ‘persecution’ or even Turkic invasion. They suffered a 
slow decline, most probably due to problems in mobilizing resources 
and some other factors after the foundation of the Turkic rule in the 
same area.58 

Some concluding observations

Let’s sum up. Future researches on the issue of the decline of Indian 
Buddhism will benefit from adopting an approach of micro study of the 
poly-religious landscapes in which Buddhist religious centres emerged, 
functioned and declined. We require a more micro study than what 
Fogelin and Verardi have attempted. In such micro studies of the poly-
religious landscapes, the trajectories of Buddhism in a particular zone 
will necessarily be contextualised, correlated and juxtaposed with the 
trajectories of other religions in that particular area. It will not be, then, 
social history of Buddhism/ archaeology of Buddhism in that particular 
area, but social history of religion/ archaeology of religion in the same. 

55G. Verardi, Hardships and Downfall of Buddhism in India, Delhi, 2011, p. 360. 
56Birendra Nath Prasad, Archaeology of Religion in South Asia: Buddhist, Brahmanical 
and Jaina Religious Centres in Bihar and Bengal, c.AD 600-1200, London and New 
York, 2021, p. 468.
57Ibid., pp. 602-614. 
58Ibid., pp. 602-614. 
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सामगामसतु्त के विशेष सदंर्भ में बुद्ध की वशक्ाओ ंमें  
प्रविपावदि सघंष्भ/युद्ध विराम की विवियाँ 

 राजेश रंजन
कुिपवि, केनद्डीय बौद्ध अधययन संसथान (मावनि विश्वविद्ािय), िेि, िद्ा्

मानि सभयिा के आरमर से िडी मनषुयों के अनि्भमन में िथा मनषुयों के बडीच पररिार, समाज, 
राजय, दशे आवद सरडी सिरों पर संघष्भ/यदु्ध चििा चिा आ रिा ि।ै बदु्धकाि में रोविणडी नदडी के 
जि के बँटिारे को िेकर शाकयों एिं कोवियों के बडीच िुआ वििाद सि्भविवदि ि।ै समसि पावि 
वत्रवपटक में ऐसे कई उद्धरण िैं जिाँ बदु्ध को संघ के सदसयों के बडीच िुये मिरदे/वििाद को दरू करने 
ििे ुउपदशे करिे िुये वद्ाया गया ि।ै बदु्ध प्रविपावदि पाविमोक् के वनयमों में अविकरणसमथ 
िममों को शावमि वकया जाना इस िथय को उद्ावटि करिा ि।ै यों िो बदु्ध द्ारा संघषमों/यदु्ध विराम 
समबनिडी वकसडी विवशष्ट वसद्धानि के प्रविपादन का कोई सपष्ट उलिे् बौद्ध सावितय में निीं वमििा 
परनि ुपावि वत्रवपटक में कई ऐसे प्रसंग िैं वजनका प्रतयक् या परोक् समबनि अिवुनक संदर्भ में 
विवरनन प्रकार के संघष्भ/वििादों के वनसिारण से जोड़ कर दे् ा जा सकिा ि।ै इनमें मवजझिमवनकाय 
के ‘अरणविरगंसतु्त’, ‘कोसवमबयसतु्त’, ‘वकवनिसतु्त’, िथा ‘सामगामसतु्त’ एिं संयतु्तवनकाय का 
‘कििवििादसतु्त’ विवशष्ट रूप से उलिे्नडीय िैं।

संघष्भ/यदु्ध का पावि राषा में समानाथथी शबद ि ै- ‘विरोि’, ‘संघट्टन’, ‘किि’, ‘विगगि’, 
‘वििाद’ िथा ‘रण’। इनमें ‘किि’, ‘विगगि’ िथा ‘वििाद’ शबदों का प्रयोग अनय समानाथथी शबदों 
की ििुना में पावि ग्रनथों में अविक बार िुआ ि।ै

मवझिमवनकाय के उपररपणणासक के पाँच िगगो में से प्रथम िग्भ दिेदििग्भ का चौथा सतु्त 
सामगामसतु्त बदु्ध द्ारा उपवदष्ट उपरोवलिव्ि कुछेक सतु्तों में से एक मितिपणू्भ सतु्त ि ै जो 
संघष्भविराम या वििाद वनसिारण की विवियों का उलिे् करिा ि।ै

इस सतु्त का उपदशे बदु्ध ने शाकयों के सामग्राम में अपने वशषयों - आननद एिं चनुदश्रमणोद्शेय 
- को उद्शेय कर वदया था। सतु्त के आरमर में ऐसा किा गया ि ै वक जब चनुद श्रमणोद्शेय पािा 
में िषा्भिास वयिडीि कर रि ेथे उसडी समय जैन िम्भ के 24िें िडीथथंकर मिािडीर, वजनिें पावि ग्रंथों में 
वनग्र्भनथ ज्ािपृतु्र किा गया ि,ै का दिेािसान िुआ था। दिेािसान के िरंुि बाद िडी उनके अनयुायडी 
परसपर किि करिे, िाद करिे, एक-दसूरे को अपशबद बोििे, अपने को िम्भ का ज्ािा एिं दसूरे 
को अज्ानडी बिािे िुए िोगों के बडीच इस प्रकार का संदशे द ेरि ेथे जैसे जैन मवुनयों (वनग्र्भनथो) में 
परसपर यदु्ध, किि, मारपडीट चि रिा िो। सतु्त में आगे यि बिाया गया ि ैवक बिुि जलद इस िरि 
से वििाद करिे उनके अनयुायडी दो रागों में विरक्त िो गये। जैन मवुनयों (वनग्र्भनथ अनयुावययों) के इस 
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िरि के वयििार से सफेद िस्त्रिारडी गिृसथ उपासक-उपावसकाओ ंके मन में न केिि जैन मवुनयों के 
प्रवि अवपि ुजैन िम्भ के प्रवि रडी विरवक्त उतपनन िो गई।

सामगामसतु्त में िडी आगे ऐसा उलिे् आया ि ैवक िषा्भिास की समावति पर चनुदश्रमणोद्शेय 
पािा से चिकर सामग्राम में पिुचँकर आननद से मिुाकाि कर उनिें इस बाि की सचूना दडी। आननद 
ने चनुदश्रमणोद्शेय से इस बाि की सचूना बदु्ध से मिुाकाि करने के समय उनिें सियं बदु्ध को दनेे की 
बाि किडी। बदु्ध से मिुाकाि िोने पर चनुदश्रमणोद्शेय ने बदु्ध से वनग्र्भनथों के किि की समग्र सचूना 
दिेे िुये यि आशकंा जिाई वक रगिान के जाने के बाद किीं ऐसडी िडी पररवसथवि बदु्ध के संघ में रडी 
न उतपनन िो। इस पर बदु्ध ने सियं द्ारा साक्ातकार कर उपवदष्ट िममों1 यथा – चार समवृिप्रसथान, चार 
समयक् प्रिान, चार विवद्धपाद, पाँच बि, साि बोधयांग िथा आय्भ अष्टांवगक माग्भ - पर वििाद को 
असंरि बिािे िुये संघ के सदसयों के बडीच आजडीविका िथा प्राविमोक् के वनयमों (वरक्-ुवनयमों) 
को िेकर उतपनन वििाद की बाि सिडीकारिे िुये उन वििादों को सािारण (अलपमात्रक) वििाद 
बिािे िुये वयवक्त/वयवक्तयों के बडीच संघष्भ/वििाद के छः मनोिैज्ावनक कारणों (मिू) को बिाया 
जो बदु्ध के अनसुार अनेक जनों के विये अवििकर, असु् कर और यिाँ िक वक दिेिाओ ंएिं 
उसडी कोवट के मनषुयों के विये रडी अतयनि द:ु्दायडी िथा अवििकारडी ि।ै बदु्ध के अनसुार वििाद 
के ऐसे वजन छः कारणों को इस सतु्त में बिाया गया ि ैिे वयवक्त के अनि्भमन में समाविि िैं, और 
ये सरडी कारक मन, काय और िचन द्ारा प्रसफुवटि िो संघ्भष/वििाद उतपनन करािे िैं। िे कारक 
वनमन प्रकार िैं :-

1.  वयवक्त विशषे का क्ोिडी एिं पा्ण्डी िोना (कोिनो िोवि उपनािडी);

2.  वयवक्त विशषे का घणृा से यकु्त एिं अिज्ाकारडी/अविनडीि िोना (मक्ो िोवि 
पिासडी);

3.  वयवक्त विशषे का ईषया्भि ुएिं घमं् डी िोना (इससकुी िोवि मचछरडी);

4.  वयवक्त विशषे का शठडी एिं मायािडी िोना (सठो िोवि मायािडी);

5.  वयवक्त विशषे का पापेचछु एिं वमथयादृवष्ट से यकु्त िोना (पावपचछो िोवि वमचछावदवट्ठ);

6.  वयवक्त विशषे का दृवष्टपरामशथी (अपना मि र्ने िािा) िथा दषुप्रविवन:सगथी 
(अपनडी वजद पर अड़ा रिने िािा) िोना (सवनदरट्ठपरामासो िोवि आिानगगािडी 
दपुपवटवनससगगडी);

यों िो इस सतु्त के अनिग्भि किि/वििाद के उपरोक्त छः मनोिैज्ावनक कारकों में से प्रतयेक 
की वयाखया बदु्ध द्ारा अिग-अिग की गई ि,ै परनि ुवयाखया में प्रयकु्त शबदाििडी समान ि।ै यथा 
पििे कारक की वयाखया करिे िुये किा गया ि ैवक “जो वरक् ुक्ोिडी, उपनािडी िोिा ि ैिि शासिा 
1बदु्ध द्ारा प्रज्ति ये िम्भ बोविपक्डीय िम्भ कििािे िैं।
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(गरुू) में रडी सममान का राि न र्िा िुआ, उनको सिारा न मानिा िुआ िडी सािना करिा ि;ै 
िम्भ में रडी ... संघ में रडी ... सािना करिा ि;ै या िि वरक् ुवनयम (वशक्ा) का पािन करने में त्रवुट 
करने िािा िोिा ि।ै आननद! जो वरक् ुइस िरि शासिा में, िम्भ में, संघ में सममान न र्िा िुआ 
... वशक्ा में त्रवुट करने िािा िोिा ि ैििडी संघ में वििाद करने िािा िोिा ि।ै िि वििाद बिुि 
जनों के विए ... दिे मनषुयों िक के विये पररणाम में अवििकर िोिा ि।ै आननद! ऐसे आधयावतमक 
बाह्य पापमिूक वििाद की िरफ जब रडी िमुिारडी दृवष्ट पड़े िरडी िमुिें इस पापमिूक वििाद के शमन 
ििे ुप्रयास प्रारमर कर दनेा चाविये और ऐसा पाप-मिूक वििाद िमुिारे सामने न आये िो रडी ऐसा 
प्रयास िो करिे िडी रिना चाविये वक रविषय में रडी करडी ऐसा पापमिूक वििाद संघ में न पैदा िो 
पाये। आननद! यों यि पापमिूक वििाद उतपनन निीं िोिा और न रविषय में करडी इसके उतपनन 
िोने की समरािना िडी रििडी ि।ै”

इस प्रकार शषे पाँच कारकों की वयाखया समान शबदाििडी में करिे िुये बदु्ध ने आननद को 
इनके शमन करने का प्रयास करिे रिने की सिाि दडी। संघ की एकिा बनाये र्ने ििे ुकिि या 
वििाद के सरडी छः मनोिैज्ावनक कारकों पर विचार वकया जाय िो िम पािे िैं वक वयवक्तगि या 
सामावजक सिर पर वजिने रडी संघष्भ/वििाद उतपनन िोिे िैं उन सरडी के मिू में ये िडी कारक विद्मान 
िैं। ित्त्भमान में यवद दे् ा जाये िो वििाद या संघष्भ ििीं िोिा ि,ै जिाँ शासक को सममान की दृवष्ट से 
निीं दे् ा जािा ि,ै जिाँ काननू वयिसथा को रगं वकया जािा ि ैऔर ऐसे वििाद या संघष्भ िैसे िडी 
वयवक्त या वयवक्तयों से यकु्त समाज में उतपनन िोिा ि ैजिाँ उपरोक्त िवण्भि सरडी छः या उनमें से एक 
या एक से अविक कारकों से यकु्त वयवक्त उपवसथि िोिा ि।ै इसविये बदु्ध आननद से यि कििे िैं 
वक जो कोई रडी किि या वििाद के इन कारकों को सियं अपने अनदर या बािर दे्  ेया मिससू करे 
उसे दरू करने का प्रयतन करना चाविये। यवद वकसडी को किि या वििाद के ये कारक न सियं अपने 
अनदर या न बािर वद्ाई द ेऔर न मिससू करे िो उसे ऐसा प्रयास करना चाविये वक रविषय में न 
सियं उसके अनदर और न िो बािर िडी ये कारक उतपनन िों।

सामगाम सतु्त में आगे बदु्ध द्ारा यि बिाया गया ि ैवक वनमनविव्ि चार प्रकार के किि/
वििाद (अविकरण)2 मधयसथिा (अविकरण शमथ) द्ारा वनपटाया जाना चाविये –

1. वििाद अविकरण - जब वरक्ओु ं के बडीच िम्भ और विनय को िेकर मौव्क 
वििाद उतपनन िो िो उसे मधयसथिा द्ारा वनपटाया जाना चाविये।

2. अनुिाद अविकरण - जब वरक्ओु ंके बडीच आपस में एक दसूरे पर िम्भ और विनय 
को िेकर आरोप - प्रतयारोप िगाया जाय िो उसे मधयसथिा द्ारा वनपटाया जाना 
चाविये।

2वरक् ुबोवि द्ारा ‘अविकरण’ का अगं्रेजडी अनिुाद “Litigation” वकया गया ि ैजबवक आइ॰बडी॰ िारनर ने इसे “Legal 
Question” अनवुदि वकया ि।ै
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3. आपवत्त अविकरण - जब कोई वरक् ुिम्भ और विनय का अविक्मण करे और उससे 
समुकु्त िोना चाि ेिो उसे रडी मधयसथिा द्ारा वनपटाया जाना चाविये।

4. वकच्च अविकरण - जब वकसडी संघ संबंिडी वक्या किापों के वनपटारे में वििाद 
उतपनन िो िो उसे रडी मधयसथिा द्ारा वनपटाया जाना चाविये।

अमकु समय, अमकु िोगों के सामने उसने यि गिि काय्भ वकया वजस कारण से ये वििाद या 
किि उतपनन िुआ। जब उस वयवक्त को अपना गिि काय्भ धयान में आिा ि ैिब िि उसे सिडीकरिे 
िुये कििा ि ै वक िि गिि काय्भ उसकी मविमनदिा या विवक्तिािसथा में िुआ था और उसकी 
गििडी मैं सिडीकार करिा िू।ँ उसके गििडी सिडीकारिे िडी िोगों की नाराजगडी दरू िो जािडी ि ैऔर इस 
प्रकार वििाद का वनसिारण िो जािा ि।ै 

पविञ्ािकरणं- ‘पवटञ्ािकरण’ं का विनदडी रूपानिरण ि ै - ‘प्रविज्ाकरण’, वजसका 
अवरप्राय ि ै- सिडीकारोवक्त। पवटञ्ािकरण ंका विशे्षण करिे िुये बदु्ध द्ारा यि किा गया ि ैवक 
“आननद ! वििाद सिुझिाने के विये प्रविज्ाकरण कैसे िोिा ि?ै यिाँ, आननद! कोई वरक् ुवकसडी के 
द्ारा आरोप िगाने पर या वबना आरोप िगाये िडी अपने वकये अपराि का समरण कर िेिा ि,ै िो, 
आननद! उस वरक् ुको अपने से अविक िदृ्ध वरक् ुके सामने जाकर चडीिर को एक कनि ेपर कर, 
उसके चरणों में प्रणाम कर, उक्ू बैठ, िाथ जोड़ यों वनिेदन करना चाविये - ‘मैं, रनिे! इस नाम 
की आपवत्त (दोष) से आपनन (ग्रसि) िू।ँ उसकी मैं यि प्रविदशेना (वनिेदन) करिा िू।ँ’ िब उस िदृ्ध 
वरक् ुको उससे यों किना चाविये - ‘उस दोष की बरुाई समझि रि ेिो? ‘िाँ, रनिे समझि रिा िू।ँ’ 
‘रविषय में िो ऐसा आपवत्तजनक गिि काय्भ निीं करोगे? ‘िाँ, रनिे! निीं करँूगा।’ आननद! यों यि 
‘प्रविज्ाकरण’ कििािा ि।ै इस प्रविज्ाकरण से रडी संघ में बिुि से वििाद वमटाये जा सकिे िैं।”3 

आिवुनक संदर्भ में किि/वििाद के वनसिारण की इस विवि को इस प्रकार समझिा जा सकिा 
ि।ै प्रतयेक समाज और दशे की कुछ मया्भदायें िोिडी ि।ै समाज में शांवि बनाये र्ने ििे ुउन मया्भदाओ ं
का पािन अवनिाय्भ िोिा ि।ै उनके अनपुािन ििे ुवनयम एिं विवनयमों का वििान वकया जािा ि।ै 
जब कोई वयवक्त उन मया्भदाओ ंया वनयमों का उलिंघन करिा ि ैऔर उसे यि सियं अिसास िो 
जािा ि ैवक उसने अमकु वनयम के विरूद्ध काय्भ वकया ि ैजो समाज या दशेविि में निीं ि ैऔर यवद 
िि सियं वनयमों के पािन कराने िािडी संसथा या उसके विये वजममिेार वयवक्त को बिुाकर या 
सियं उनके पास जाकर अपनडी गििडी को सिडीकारिे िुये यि रडी उद्ोषणा करिा ि ैवक िि दबुारा 
उस गििडी को निीं दिुरायेगा, चूवँक िि सियं उस दोष को समझि रिा ि।ै इस प्रकार इस विवि द्ारा 
अनेकों वििाद, जो आगे चिकर रयानक रूप िारण कर जान-माि की क्वि पिुचँा सकिे िैं, 
आरमर में िडी समाति वकये जा सकिे िैं।

येरुययवसका- ‘येरयुयवसका’ से अवरप्राय ि ै‘बिुमि द्ारा वनण्भय’। इसका विशे्षण करिे 

3ििडी, प॰ृ 1062.
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िुये बदु्ध द्ारा यि किा गया ि ैवक “आननद! येरयुयवसका अविकरणसमथ कैसे उतपनन िोिा ि?ै 
आननद! यवद करडी उस (एक) आिास में रिने िािे वरक् ुउस आिासिासडी वरक्ओु ंमें उतपनन वकसडी 
वििाद को न शानि कर सकें  िो, आननद! उन वरक्ओु ंको, अपने िािे आिास से बड़े आिास में, 
जिाँ अविक वरक् ुरििे िों, जाना चाविये। ििाँ सरडी (दोनों आिासों में रिने िािे) वरक्ओु ंको 
एकत्र कर बैठना चाविये। एकत्र वमि बैठे उन वरक्ओु ंको िम्भनेत्रडी (ज्ानरजज)ु का समडीक्ण-परडीक्ण 
(समनमुाज्भन) करना चाविये। इस समनमुाज्भन के सिारे से, वजस िरि का रडी वििाद वमिे, वमटाने 
का सबको प्रयास करना चाविये। यों, आननद! यि येरयुयवसका अविकरणशमथ समपनन िोिा ि।ै 
उसका सिारा िेकर रडी संघ में उठे वििादों को सिुझिाने में करडी-करडी सफििा वमि जािडी ि।ै”4

आिवुनक संदर्भ में इसे यों समझिा जा सकिा ि ैयवद वकसडी ग्राम/मिुलिा/शिर/राजय आवद में 
कोई वििाद/किि िोिा ि ैऔर उस किि/वििाद को सिुझिाने में समबवनिि ग्राम/मिुलिा/शिर/
राजय सक्म निीं िो पािा िो िो उस ग्राम/मिुलिा/शिर/राजय आवद के वनिावसयों को अपने से बड़े 
ग्राम/मिुलिा/शिर/राजय आवद में जाकर उसके िदृ्ध, ज्ानडी एिं सममावनि वयवक्त/वयवक्तयों को एकत्र 
कर समबवनिि वििाद/किि को समडीक्ण-परडीक्ण कर वििाद/किि को समाति करना चाविये।

िससपावपययवसका - ‘पावपययवसका’ से अवरप्राय ि ै ‘गिि काम करने िािा’। इसे 
विशे्वषि करिे िुये किा गया ि ैवक “आननद! ‘िससपावपययवसका’ अविकरणशमथ उपाय कैसे 
समपनन िोिा ि?ै यिाँ, आननद! कोई वरक् ु वकसडी अनय वरक् ुको इस िरि की गमरडीर आपवत्त 
से आरोवपि करे जो पारावजक या पारावजक के समान िडी गमरडीर िो - ‘आयमुान! िमु इस समय 
पारावजक या पारावजकिलुय िडी गमरडीर आपवत्त से आपनन िो चकेु िो - कया िमुिें यि समरण ि?ै’ 
िि (आरोवपि) दबा िुआ सा यवद यि कि-े ‘निीं, आयमुान!् मझुि ेिो अपने में कोई ऐसडी आपवत्त 
का समरण निीं िोिा जो पारावजक या पारावजक के िडी िलुय िो’। िो उस दबे िुए वरक् ुपर और 
दबाब ्ाििे िुए वरक् ुको उससे वफर यि किना चाविये - ‘आयमुन!् ठडीक िरि याद कर िो, िमु 
... आपनन िो चकेु िो’। िब िि आरोवपि वरक् ुयि किने िगे - ‘निीं, आयमुन!् मैं पारावजक या 
पारावजक िलुय आपवत्त से अपनडी आपननिा िो निीं समरण कर पा रिा िू,ँ पर िाँ वकसडी छोटडी-मोटडी 
(अलपमावत्रक) आपवत्त से आपनन िुआ िू ँ- ऐसा याद आ रिा ि’ै िब िि वरक् ुउस दबे िुए वरक् ु
को और दबा कर पछूिा ि ै- ‘आयमुान!् अचछडी िरि याद कर िो ... आपवत्त से आपनन िो?’ िब 
िि (आरोवपि) वरक् ुकि े- ‘आयषुमान!् जब मैं अपने आपको वबना िडी पछेू, उस छोटडी आपवत्त से 
आपनन िुआ सिडीकार कर रिा िू ँिो यवद मैं उस पारावजकिलुय गरुू आपवत्त से ग्रसि िोिा िो उसे 
रडी यों िडी वबना पछेू सिडीकार न कर िेिा?’ िब िि समझिाने िािा वरक् ुउससे वफर यि कि े- ‘अरे 
आयमुान! जब िमुने िि छोटडी आपवत्त रडी वबना कि,े वबना दबाब ्ािे अपने में सिडीकार निीं की 
िो यि इिनडी बड़डी आपवत्त, वबना जोर-दबाि ्ािे कैसे सिडीकार करोगे! अब रडी समय ि,ै अचछडी 
िरि याद कर िो, कया िमु पारावजक या पारावजकिलुय बड़डी आपवत्त से आपनन निीं िो?’ िब िि 

4सामगामसतु्त, मवजझिमवनकायपावि, पञचमो रागो, बौद्ध रारिडी िाराणसडी, 2011, प॰ृ 1063.
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आरेावपि वरक् ुसब िरि के दबाि से अपनडी िार मानिा िुआ सा यि कि े- ‘िाँ, आयमुान!् अब 
मझुि ेयाद आ रिा ि ैवक मैं अिशय पारावजक या पारावजकिलुय गमरडीर आपवत्त से ग्रसि िू।ँ पििे मैंने 
मषृािाद के अविसािस (दि) िथा प्रमाद (रि) से आपके सामने असतय कि वदया था वक मैं यथा 
आपनन निीं िू।ँ’ आननद! यि कििािा ि ै ‘िससपावपययवसका’ अविकरणशमथ! (इसका सपष्ट 
अथ्भ ि ै- उस पापडी के पाप को वकसडी रडी िरि, अविक से अविक कड़ाई करके, सपष्टिया सिडीकार 
कराना।) इस अविकरणशमथ का सिारा िेकर संघ के वििादों को शानि करने में सिायिा वमि 
सकिडी ि।ै”5

ित्त्भमान पररपे्रक्य में इसे यों समझिा जा सकिा ि।ै वकसडी समाज में कोई वयवक्त कोई गमरडीर 
अपराि करे और उसकी िजि से समाज में वििाद उतपनन िो िो उसे दबाब ्ािकर उसके द्ारा 
वकये गये अपराि को सिडीकार करिाकर उसके अपराि की यथोवचि सजा दकेर उसके कारण 
उतपनन वििाद या संघष्भ का वनसिारण वकया जा सकिा ि।ै

विणित्ारको - ‘विण’ का अथ्भ ि ै ‘घास’ िथा ‘ितथारक’ का अथ्भ ि ै फैिाने िािा 
विणितथारक अविकरणसमथ का विश्षण करिे िुये बदु्ध द्ारा यि किा गया ि ैवक “और आननद! 
जानिे िो, िणृािसिारक (िणृ से ढाँकने जैसा) अविकरणशमथ कैसे िोिा ि?ै यिाँ, आननद! कुछ 
वरक् ुअपने में एक-दसूरे की रद् उड़ािे (अवशष्टिा करिे) किि करिे, वििाद करिे िुए बिुि से 
श्रामणयविरूद्ध आचरण करिे रििे िैं, िे एक-दसूरे के विरूद्ध अनयथाराषण रडी करिे रििे िैं। 
आननद! ऐसे उन सब वरक्ओु ंको एक जगि एकत्र िोना चाविये। एकत्र िोकर उनमें से एक पक् 
िािे वरक्ओु ंको एक जगि एकत्र िोना चाविये। एकत्र िोकर उनमें से एक पक् िािे वरक्ओु ंमें से 
वकसडी कुशि (वयक्त) वरक् ुको आसन से उठ, चडीिर को एक कनि ेपर कर, िाथ जोड़, प्रणाम कर 
संघ को ज्ावपि करना चाविये –

‘रनिे सब मरेडी बाि सनुें! िम वरक्ओु ंद्ारा एक-दसूरे की रद् उड़ािे, परसपर किि-वििाद 
करिे िुए बिुि से श्रामणयिम्भ के प्रविकूि आचरण िुए िैं, िमने एक-दसूरे को वयथ्भ िडी बरुा-
रिा रडी किा ि।ै यवद सङ्घ को सिडीकाय्भ िो (रूच)े िो मैं अपने ि मरेे साथडी वरक्ओु ंकी उन 
आपवत्तयों (दोषों) को, अपने ि इन मरेे साथडी वरक्ओु ंके विए िणृािसिारक अविकरणशमथ के 
सिारे से, सङ्घ के सामने र्ू,ँ इनमें िे बािें सवममविि निीं िोंगडी जो सथिू अिद् (बड़ा दोष) या 
गवृिप्रविसंयकु्त (गिृसथसमबनिडी दोष) से समपकृ्त िों।’

“िब दसूरे पक् िािे वरक्ओु ंमें वकसडी एक चिरु वरक् ुको ... सङ्घ को ज्ावपि करना चाविये 
‘रनिे, सङ्घ ... पिू्भिि ्... समपकृ्त िों।’

“आननद! इस िरि यि िणृािसिारक अविकरणशमथ का प्रयोग िोिा ि ैऔर इस उपाय से 

5सामगामसतु्त, मवजझिमवनकायपावि, पञचमो रागो, बौद्ध रारिडी िाराणसडी, 2011, प॰ृ 1063-64.
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रडी सङ्घ के वििाद सिुझिाये जा सकिे ि।ै”6

किने का िातपय्भ यि ि ैवक यवद दो पक्ों में वििाद उतपनन िो और दोनों िडी पक् एक-दसूरे पर 
आरोप-प्रतयारोप िगा रि ेिों िो दोनों पक्ों के आरोप-प्रतयारोपों के विसिार में न जाकर दोनों पक्ों 
को विश्वास में िेकर वििादों का वनपटारा करना िडी ‘विणितथारक अविकरणसमथ’ ि।ै

वििाद वनसिारण की इस विवि को आिवुनक पररपे्रक्य में इस प्रकार प्रयोग में िाया जा सकिा 
ि।ै समाज में ऐसे कई वििाद िोिे िैं वजनमें दो गटुों का आपसडी मिरदे िडीरे-िडीरे संघष्भ का रूप िे 
िेिा ि।ै ऐसडी वसथवि में दोनों िडी गटु एक-दसूरे पर आरोप-प्रतयारोप िगािे िैं। ऐसडी वसथवि में दोनों 
िडी गटुों में से एक या एक से अविक वयवक्त/वयवक्त समिूों को चाविये वक िे अपने गटु को विश्वास में 
िेकर दोनों िडी गटु उवचि सथान पर एकवत्रि िोकर एक-दसूरे की गिवियों को अनदे् ा करिे िुये 
सि्भसममवि से उस विशषे वििाद को सिुझिाये। आिवुनक समाज में इस विवि द्ारा बिुिेरे वििाद 
थोड़े िडी प्रयास से आसानडी से सिुझिाये जा सकिे िैं।

सतु्त के अनि में छः समरणडीय िममों जो सिि समरणडीय (या प्रसननिादायक), वप्रयकारक, 
आचरण में गमरडीरिा िाने िािे, संग्रि योगय, वििाद को सिुझिाने िािे, इकट्ठा (संघबद्ध) रिने में 
सिायक एिं एकिा बनाने िािे िैं, का िण्भन वकया गया ि।ै िे िम्भ िैं:- 

“आननद! वरक् ुका अपने सब्रह्चाररयों (साथडी वरक्ओु)ं के साथ गतुि या प्रकट-उरयथा 
मतै्रडीयकु्त कायकम्भ रि े- िि िम्भ ... एकिा बनाने िािा ि।ै”

“आननद! वफर उस वरक् ुका अपने ... मतै्रडीयकु्त िाककम्भ ... एकिा बनाने िािा ि।ै”
“आननद! वफर उस वरक् ुका अपने ... मतै्रडीयकु्त मनःकम्भ ... एकिा िाने िािा ि।ै”

“और वफर, आननद! वरक् ुका जो कुछ रडी िावम्भक िार, िमा्भचरण में प्राति (चडीिर, वपण्पाि 
आवद) िार िो, वफर रिे िडी िि इिना कम िो वक वजससे पात्र िडी चपुड़ा जा सके; इन िारों को 
िि अपने शडीिसमपनन सब्रह्चाररयों के साथ वमि-बाँट कर उपयोग में िाये (अप्रविविरक्तरोगडी 
िो) िो यि िम्भ रडी ..... एकिा िाने िािा ि।ै”

“और वफर, आननद! ये जो अ्ण्, अवचछद्, अविरक्त, वनषकिड़्क (अकलमष), सदा 
आचरणडीय, विद्ानों द्ारा प्रशसि, अवनवनदि एिं समावि में सिायक शडीि (सदाचार) िैं, वरक् ुको 
इन शडीिों में न गतुि न प्रकट रूप से शडीिश्रामणयराि से समपनन िो सब्रह्चाररयों में रिना चाविये। 
यि िम्भ रडी ... संघ में एकिाकारक ि।ै”

“और वफर, आननद! यि जो नैया्भवणक आय्भ (सममि) दृवष्ट (वसद्धानि, मि) ि,ै वजस पर 
आचरण करने िािे का दःु्क्य समयक्तया िो िडी जािा ि,ै ऐसडी दृवष्ट के सिारे दृवष्टश्रामणयराि से 
गतुि या प्रकट रूप से समपनन िो साथडी वरक्ओु ंके साथ रिना ि,ै ये िम्भ रडी ... एकिाकारक ि।ै”
6सामगामसतु्त, मवजझिमवनकायपावि, पञचमो रागो, बौद्ध रारिडी िाराणसडी, 2011, प॰ृ 1064-65.
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इन छः समरणडीय िममों की दशेना के पश्ाि ्बदु्ध आननद से पछूिे िैं वक कया िमुमें से सरडी इन 
छः िममों के सिारे सािना करिे िो? या िमुमें से वकसडी एक को रडी ऐसा छोटा या बड़ा दोष वद्ाई 
दिेा ि,ै जो िमुिें यिाँ बिाना चाविये। आननद का नकारातमक उत्तर पा कर बदु्ध कििे िैं वक “ये छः 
समरणडीय िममों के सिारे सािना करिे रिो। यिडी िमुिारे विये दडीघ्भकाि िक वििकर एिं सु् कर 
िोगा।”

वनषकष्भिः िम यि कि सकिे िैं वक सामगामसतु्त में बदु्ध द्ारा संघ की एकिा बनाये र्ने 
एिं संघ के अनदर उतपनन िुये वििाद सिुझिाने की बिाई गई सरडी विवियाँ आिवुनक संदर्भ में रडी 
अविशय प्रासंवगक िैं। यवद इनका अनपुािन वकया जाय िो बिुिेरे संघष्भ/वििाद सियमिे कम िो 
िोंगे िडी, समाति रडी िो सकिे िैं।
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विवसक्ा वि परमा वसक्ा
रमेश प्रसाद

विरागाधयक्- पावि एिं थेरिाद विराग, पिू्भ संकायाधयक्- श्रमण विद्ा संकाय,  
समपणूा्भननद संसकृि विश्वविद्ािय, िाराणसडी-221002

सबबपठमं एको पञिो उपपजजवि - का वसक्ा? वसक्ाय को मिू-उवद्ससो? वसक्ा वि 
्ाण ं। कसस पकारसस ्ाण?ं यवसम ंअत्तवििं परवििं समाजवििं िा विजजवि िं ्ाण ंवि वसक्ा। 
किम ंअत्तवििं, किम ंपरवििं? न कोवप परुरसो जडीिो पगुगिो िा दकु् ंइचछवि । सयं वप सु् ने 
वििरेयय, अञ्े जना वप सु् ने विचरेययुं, ईवदसा मनसस रािना वि वसक्ाय परमवुद्ससो रवििबबो। 
िसमा रगििा बदेु्धन पनुपपनंु कवथिं- “चरथ, वरक्िे, चाररकं बिुजनवििाय बिुजनसु् ाय 
िोकानकुमपाय अतथाय वििाय सु् ाय दिेमनसुसानं”1 ।

कथं बिुजनानं वििं सु्  ंिा समरिवि? िसस अतथाय सगुिबदु्धसस विवसक्ा दसेना वदससवि। 
विवसक्ा वि सडीिवसक्ा, समाविवसक्ा पञ्ावसक्ा चावि । अयं विवसक्ा परमा िारा परमा 
वसक्ा । ितथ सबबेसं जटानं दकु्ानं िा समािानं वदससवि । एतथ पन एको पसङ्गो उवलिव्िबबो। 
संयतु्तवनकायसस जटासतु्त ेअञ्िरा दिेिा रगिनिं एको पञिो पचुछवि-

अनिो जटा बवि जटा, जटाय जवटिा पजा ।
िं िं गोिम पचुछावम, को इम ंविजटये जटवनि ।।2

िदा िसस पञिसस विससजजनं करोनिो िं दिेिं अजझिरावस-

सडीिे पविट्ठाय नरो सपञ्ो, वचत्त ंपञ्ञच राियं ।
आिापडी वनपको वरक्,ु सो इम ंविजटये जटवनि ।।3

इमायं गाथायं सडीिसमाविपञ्ावसक्ानं आवनसंसा वदससवनि । इदावन पन विणण ंवसक्ानं 
सङ्व्त्तवििेचनं अपेवक्िं ।

पठमा वसक्ा वि सडीिवसक्ा । कसस पकारसस वसक्ा वि सडीिवसक्ा? िथागिेन पञ्त्तसे ु
वसक्से ुसडीिवसक्ा वि आवदवसक्ा, आवदकलयाणकारका । यिो वि सडीिं वि आिारो । यथा 
बडीजििारुक्ादडीनं पठवि आिारो िोवि, एिं सबबेसं कुसिानं िममानं आिारो सडीिं रिवि ।

वमविनदपञि े रदनिनागसेनो कथेवस- “पविट्ठानिक्ण,ं मिाराज, सडीिं सबबेसं कुसिानं 
िममानं”4 । सडीिे पविरट्ठिा कुसिा िममा न पररिायवनि । सडीिं वनससाय एको योगािचरो 
पवञचवनद्यावन रािेवि सवद्धवनद्यं िडीररवयवनद्यं सविवनद्यं समाविवनद्यं पवञ्वनद्यं वि । िसमा 
रगििा रावसिं-
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अयं पविट्ठा िरणडीि पावणनं, इदञच मिंू कुसिावरिु् ् वढया ।
मु् वञचद ंसबबवजनानसुासनं, यो सडीिक्निो िरपाविमोवक्यो वि ।।5

अयं वसक्ा सबबपमु् ो रिवि वसरसवदसो िोवि, िसमा आचररयबदु्धघोसेन विसवुद्धमगगे 
कवथिं- “वसरट्ठो सडीितथो”6 । अपरवमप आचररयेन ितु्त ं- “सडीििट्ठो सडीितथो वि”7 । कथं? सडीिेन 
रागवगग दोसवगग मोिवगग चावि विनससवनि, िेसं पररळाि ंसडीििं करोवि सडीिं, िवसम ंअतथे इदवमप 
कथनं ।

सडीिसस वितथारिणणना विवििनयेन नानागनथेस ु वदससवि। पवटसवमरदामगगगनथे 
चिेनासडीिं चिेवसकसडीिं संिरो सडीिं अिडीविककमो सडीिंवि नयेवि सडीिसस िणणना आगिा। 
पाणाविपािादडीवि िा विरमनिसस ित्तपवटपवत्त ं िा परेूनिसस चिेना नाम चिेना सडीिं। चिेवसकं 
सडीिं नाम पाणाविपािादडीवि विरमनिसस विरवि। संिरो सडीिं वि एतथ पञचवििने संिरो, यथा- 
पाविमोक्संिरो सविसंिरो ्ाणसंिरो ्वनिसंिरो िडीररयसंिरो वि। पाविमोक्संिरेन उपेिो 
समपुेिो वि पाविमोक्संिरो । ितथ रक्वि चक्वुनद्यं चक्वुनद्ये संिरं आपजजिडीवि सविसंिरो। 
यो पनायं ्मो िोवि सडीिसस उणिससा वि आवदना नयेन आगिो, अयं ्वनिसंिरो नाम । यो चायं 
उपपननं कामवििककं नावििासेिडी वि आवदना नयेन आगिो, अयं िडीररयसंिरो नाम । अिडीविककमो 
सडीिवनि समावदननसडीिसस कावयकिाचवसको अनविककमो। अवप च पाविमोक्संिरसडीिं 
इवनद्यसंिरसडीिं आजडीिपाररसवुद्धसडीिं पचचयसवननवससिसडीिं9 आवदना नयेन वप सडीिसस 
वििेचनं किं पाविया अनेकेस ुगनथेस।ु दडीघवनकायसस ब्रह्जािसतु्त ंसामञ्फिसतु्त ंचावि सतु्तसे ु
चळूसडीिं मवजझिमसडीिं मिासडीिं10 वि नयेन सडीिसस वििरण ं वदससवि। पञचसडीिं अट्ठसडीिं 
दससडीिं वि नयेवि वप सडीििणणना पकावसिा। अयं िणणना वसक्ापदिणणना वप कवथिा। 
दससडीिं दसवसक्ापद ंिावि दसवििा विरवि, यथा- पाणाविपािा विरवि, अवदननादाना विरवि, 
कामसेवुमचछाचारा विरवि, मसुािादा विरवि, सरुामरेयमजजपपमादट्ठाना विरवि, विकािरोजना 
विरवि, नचचगडीििावदिविसकूदससना विरवि, मािागनिवििेपनिारणमण्नविरसूनट्ठाना विरवि, 
उचचासयनमिासयना विरवि, जािरूपरजिपवटगगिणा विरवि च।11 इमसे ु दससडीिेस ु पठम पञच 
सडीिावन पञच वसक्ापदावन कवथिावन। पञच वसक्ापदावन सद्धाबिुिानं गिट्ठानं अतथाय 
पञ्त्तावन । यो कोवप गिट्ठो अजझिवत्तकविकासं इचछवि, ईवदसो गिट्ठो अट्ठसडीिं अट्ठवसक्ापद ं
िा रािेवि । दससडीिं रािेवि सामणरेो िा वरक् ुिा । विसवुद्धमगगे ितु्त-ं “उपासक-उपावसकानं 
वनचचसडीििसेन पञचवसक्ापदावन, सवि िा उससाि े दस, उपोसथङ्गिसेन अट्ठावि इद ं
गिट्ठसडीिवनि”12 । एिं दसवसक्ापदावन पञ्त्तावन सामणरेसामणरेडीनं वरक्वुरक्नुडीनं च ।

इमावन सडीिावन बिूपकारका सवनि। इमसंे अनेकगणुपवटिारावनसंसं करोनिो िथागिेन ितु्त-ं 
“पवञचम े गिपियो आवनसंसा सडीिििो सडीिसमपदाय । किम े पञच? इि गिपियो सडीििा 
सडीिसमपननो अपपमादाविकरण ंमिनिं रोगक्नि ंअविगचछवि, अयं पठमो आवनसंसो सडीिििो 
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सडीिसमपदाय । पनु चपरं गिपियो सडीिििो सडीिसमपननसस कलयाणो वकवत्तसद्ो अबरगुगचछवि, 
अयं दवुियो आवनसंसो सडीिििो सडीिसमपदाय । पनु चपरं गिपियो सडीििा सडीिसमपननो यञ्दिे 
पररसं उपसङ्कमवि यवद ्वत्तयपररसं यवद ब्राह्णपररसं यवद गिपविपररसं यवद समणपररसं, 
विसारदो उपसङ्कमवि अमङ्कुरिूो, अयं िवियो आवनसंसो सडीिििो सडीिसमपदाय । पनु चपरं 
गिपियो सडीििा सडीिसमपननो असममवूविो कािं करोवि, अयं चितुथो आवनसंसो सडीिििो 
सडीिसमपदाय । पनु चपरं गिपियो सडीििा सडीिसमपननो कायसस रदेा परं मरणा सगुविं सगगं िोकं 
उपपजजवि, अयं पञचमो आवनसंसो सडीिििो सडीिसमपदाया”13वि । िसमा कवथिं-

सडीिगनिसमो गनिो, कुिो नाम रविससवि ।
यो सम ंअनिुािे च, पवटिािे च िायवि ।।14

पपुफसस सगुनिो केििं िायं वदसायं गचछवि यथा िायो पिावि, अवप च सडीिगनिो सबबास ु
वदसास ु पिावि येि । सडीिससुमावििा सबबतथ पसंवसिा िोवनि, सडीिविरवििा गरवििा वि । 
अङ्गतु्तरवनकाये ितु्तमपेिं-

अपपससिुो वप च ेिोवि, सडीिेस ुससुमावििो ।
सडीििो नं पसंसवनि, िसस समपजजिे सिंु ।।
बिुससिुो वप च ेिोवि, सडीिेस ुअसमावििो ।
सडीििो नं गरिवनि, नासस समपजजिे सिंु ।।
बिुससिुोवप च ेिोवि, सडीिेस ुससुमावििो ।
उरयेन नं पसंसवनि, सडीििो च सिेुन च ।।15

अयं वि दट्ठबबं यं सडीिवसक्ाय कायदचुचररिानं िचडीदचुचररिानं चावि पिानं िोवि । यो कोवप 
पगुगिो सडीिवसक् ं रािेवि, सो अिससमिे कायेन कुसिकमम ं करोवि िाचायावप कुसिकमम ं
समपादवेि । एिं िसस पगुगिसस कायकमम ंपररसदंु्ध रिवि, िचडीकममवमप । ििो परं सडीिसमावििो 
योगािचरो दवुियं वसक् ं रािेिुं आररवि । दवुिया वसक्ा वि समाविवसक्ा । समाविना 
मनोदचुचररिसस पिानं रिवि । मनोदचुचररिसस कारण ं वि अरावििवचत्त ं । यं वचत्त ं अरावििं 
िोवि, सविसमपजञ्संयतु्त ं न िोवि िवसम ं वचत्त े रागो पविसवि दोसो पविसवि । िसमा िममपद े
यमकिगगे कवथिं-

यथागारं दचुछननं िरुट्ठ समविविजझिवि ।
एिं अरावििं वचत्त ंरागो समविविजझिवि ।।16

इमसस यमकसस दवुिया गाथा वि-

यथागारं सचुछननं िरुट्ठ न समविविजझिवि ।
एिं सरुावििं वचत्त ंरागो न समविविजझिवि ।।17
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यिोवि वचत्तसस सरािो वि फनदनं चपिं । िं वचत्त ंसबबदा यतथ ितथ िािवि । िं सरािं 
पकासेनिो वचत्तिगगे एिं ितु्त-ं

फनदनं चपिं वचत्त ंदरुक् ंदवुननिारयं ।
उजुं करोवि मिेािडी उसकुारो’ि िेजनं ।।18

यतथ ितथ िािनिं िं वचत्त ंविवििसे ुआिमबनेस ुिणि ंउपपादवेि । मयं जानाम यं िणिा वि 
दकु्सस कारण ं। एिं दकु्सस पिानाय समाविरािनाय पयोजनं मित्त ंिा वदससवि ।

समािडी वि कुसिवचत्तसस एकगगिा । परनि ु पञचनडीिरण ं वचत्तसस एकगगरािं बािवेि । 
कामचछनदो बयापादो थडीनवमदं्ध उद्धचचकुककुचच ं विवचवकचछा चावि पञच नडीिरणा सवनि । 
इवनद्यसु् तथाय इचछावि कामचछनदो । बयापादो वि परविनासवचनिा दोसो पवटघो िा । थडीनवमदं्ध 
वि वचत्तचिेवसकानं अिसरािो । उद्धचचकुककुचच े उद्धचच ं वि वचत्तसस रनििा, कुककुचच ं वि 
किाकिानं अनसुोचनं । विवचवकचछा वि संसयो । याि इमावन पञच नडीिरणावन विजजवनि िाि वचत्त ं
न समािडीयवि । िसमा समाविपवटिाराय नडीिरणानं पिानं इटं्ठ । िसस अतथाय पञच झिानङ्गावन 
सवनि, यथा- वििकको विचारो पडीवि सु्  ंएकगगिा चावि । ितथ आरममण ेवचत्तसस अवरवनरोपनं 
वििकको, आरममणानमुजजनं विचारो, पडीणनं पडीवि, सोमनससरािो वि सु् ,ं वचत्तसस समावििरािो 
एकोवदरािो िा एकगगिा । यदा इमावन पञच झिानङ्गावन उपपजजवनि, िदा नडीिरणावन पिडीयवनि । 
एिं पञचनडीिरण ंपिडीनं िुतिा एकसस योगािचरसस वचत्त ंसमािडीयवि ।

समावि दवुििो - रूपसमावि अरूपसमावि च । रूपं वि रूपािमबनं । रूपािमबनं वि िणण-
आकार-समपनन-आिमबनं । िवसम ं आिमबने वचत्तसस एकगगिा वि रूपसमावि । ितथ पञच 
झिानङ्गावन अनकुकमने उपपजजवनि, यथा- पठमजझिानं दवुियजझिानं िवियजझिानं चितुथजझिानं 
पञचमजझिानं चावि । पठमजझिाने सबबावन पञच झिानङ्गावन विजजवनि । दवुियजझिाने वििकको 
न िोवि । ितथ अञ्े चत्तारर झिानङ्गावन िोवनि । िवियजझिाने वििककविचारा न िोवनि । ितथ 
अञ्ावन िडीवण झिानङ्गावन विजजवनि । चितुथजझिाने केििं द् ेझिानङ्गावन सु्  ंच एकगगिा चावि 
िोवनि । पञचमजझिाने उपेक्ा एकगगिा सवनि । अयं वि रूपसमावि ।

दवुियो समािडी वि अरूपसमावि। अरूपं वि िणणाकारविरवििािमबनं। िवसम ंअरूपािमबने 
वचत्तसस एकगगिा वि अरूपसमावि । आिमबनपपरदेने अरूपसमावि चिवुबबिो - 
आकासानञचायिनं विञ्ाणञचायिनं आवकञचञ्ायिनं नेिसञ्ानासञ्ायिनं च । एतथ पन 
वितथारकथा न समरिो वि । समाविरािनाय पञचवििआवनसंसो - वदट्ठिममसु् वििारावनसंसो 
विपससनावनसंसो अवरञ्ावनसंसो रिविसेसावनसंसो वनरोिावनसंसो चावि । समाविनो मित्त ं
दसेसनिो रगििा बदेु्धन ितु्त ंसंयतु्तवनकाये-

“समावि,ं वरक्िे, रािेथ । समावििो, वरक्िे, वरक् ुयथारिंू पजानािडी”वि ।19



172 Dharmadoot - Kartika Purnima 2023 

यथारिूपजाननावि पञ्ा । अयं पन िविया वसक्ा । अयं वसक्ा सबबाविकमित्तपणुणावि । 
इमाय वसक्ाय िममसस सचचसरािं पाकटं रिवि । िसमा कवथिं यं िममसरािपवटिेििक्णा 
वि पञ्ा । िममसरािो वि सबबे सङ््ारा अवनचचा, सबबे सङ््ारा दकु्ा, सबबे िममा अनत्ता 
चावि। अयं वसक्ा अविजजनिकारं विनासेवि । वमविनदपञि े रदनिनागसेनेन ितु्त-ं “पञ्ा, 
मिाराज, उपपजजमाना अविजजनिकारं वििमवेि, विजजोरासं जनेवि, ्ाणािोकं विदसंेवि, 
अररयसचचावन पाकटावन करोवि । ििो योगािचरो ‘अवनचच’वनि िा ‘दकु्’वनि िा ‘अनत्ता’वि 
िा सममपपञ्ाय पससिडी”वि ।20

एिं रगििो बदु्धसस विवसक्ा वि परमिारदायका कलयाणकारका रिवि । विवसक्ायं 
सडीिवसक्ावि आवदकलयाणकारका वि, समाविवसक्ा वि मजझिकेलयाणकारका िोवि, 
पञ्ावसक्ा वि पररयोसानकलयाणकारका रिवि । अयं वसक्ा वि परमपररसदु्धा परमा 
िारा । िसमा सममासमबदेु्धन कवथिं- “दसेेथ, वरक्िे, िमम ं आवदकलयाण ं मजझिकेलयाण ं
पररयोसानकलयाण ंसातथं सबयञजनं केििपररपणुण ंपररसदंु्ध ब्रह्चररयं पकासेथ”21 ।
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पावि ब्रह्ाण्ीय सावितय : एक परर्चय
उजजिि कुमार

सि-आचाय्भ, बौद्ध अधययन विराग, किकत्ता विश्वविद्ािय 
Email: ukbs@caluniv.ac.in

1. विषय-प्रिेश

प्रस्तुत लेख का उदे्श्य पालल में उपलब्ध ब्रह्ाण्डीय साहित्य का एक सामान्य परिचय 
देना िै। हिहदत िै हक पालल में ब्रह्ाण् औि उससे सम्बन्धित हिषयो ंका उल्ेख हतहपटक 
औि उसके आनतुषहगिक साहित्य में भडी हुआ िै (देखें, दडी.हन. 1.40, सं.हन. 1.75, अ.हन. 
1.257-59, हिसतुहधिमग्ग 1.197-198 आहद) लेहकन इस हिषय पि स्वतंत्र रूप से ग्रन्थ 
िचना का काय्य 11िडी ं-12िडी ंशताब्डी के बाद भाित के बािि दलषिण-पूि्य एलशया के देशो,ं 
हिशेषकि बमा्य, थाईलैंड, कम्बोहडया आहद में शतुरु हुआ औि जो अनिित रूप से जािडी 
िै। पालल में हनम्नलललखत ग्रन्थ उपलब्ध िैं लजन्ें ब्रह्ाण्डीय साहित्य की शे्णडी में िखा जा 
सकता िै - 

1. लोकपञ्ञहति, 2. लोकतु प्पहति, 3. अरुणितडीसतुति, 4. छगहतदडीपनडी/ 
पञ्चगहतदडीपनडी, 5. लोकप्पदडीपकसाि, 6. चन्दसतुरियगहतदडीपनडी, 7. 
चक्किाळदडीपनडी, 8. लोकदडीपनडी, 9. लोकजोहतका/ लोकसण्ानजोतितनगन्ण्, 
10. ओकासलोकदडीपनडी, 11. मिाकप्पलोकसण्ानपञ्ञहति। 

2. गं्र्-समीक्ा 

आधतुहनक समय में ललखे गए पालल साहित्य के इहतिास के गं्रथो ंमें पालल ब्रह्ाण्डीय 
गं्रथो ं पि समतुलचत चचा्य निडी ं हुई िै (देखें, लािा 1933, उपाध्ाय 1994, धम्यिलषित 
1971, नॉम्यन 1983)। सि्यप्रथम इस हिषय पि एक संलषिप्त सूचना ओस्कि फोन् हिनूबि 
(1996: 182-85) की पतुस्क A Handbook of Pāli Literature में “Cosmolo-
gical Texts” शडीष्यक के रूप में हमलतडी िै। पतुनश्च हिन्दडी भाषा में भागचन्द्र जैन (2016: 
358-360) ने संभितः  फोन् हिनूबि का अनतुकिण किते हुए “ब्रह्ाण्डीय पालल ग्रन्थ” 
शडीष्यक का प्रयोग अपनडी पतुस्क पालल भाषा औि साहित्य का इहतिास में हकया िै। 
जैन (2016) द्ािा प्रदति सूचना फोन् हिनूबि (1996) के काय्य का संषिेप मात्र िै। इन 
दो ग्रन्थो ंमें पालल ब्रह्ाण्डीय गं्रथो ंपि जो सूचना दडी गयडी िै िि पया्यप्त निडी ंिै। इसके 
अहतरिक्त कतु छ स्वतंत्र लेख एिं पतुस्क भडी पालल ब्रह्ाण्डीय गं्रथो ंपि प्रकालशत हकए गए 
िैं लजसकी चचा्य मैंने यिाँ पि प्रत्येक गं्रथ के साथ हकया िै। इन लेखो ंएिं सूचनाओ ंके 
बािजूद भडी िम कि सकते िैं हक पालल साहित्य के इहतिास के गं्रथो ंमें पालल ब्रह्ाण्डीय 
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साहित्य एक लतुप्त अध्ाय ििा िै। 

3. पावि ब्रह्ाण्ीय गं्र्

प्रस्तुत लेख को तैयाि किने के ललए कतु छ प्रकालशत गं्रथो,ं पाण्तुललहपयो ंएिं गं्रथ 
सूलचयो ं(catalogues) का सिािा ललया गया िै। यिाँ उन्ल्लखत गं्रथो ंका क्रम उनके 
संभाहित िचना-काल को ध्ान में िख कि हदया गया िै। 

3. 1. िोकपञ्वत्त
संभितः  बमा्य में पालल ब्रह्ाण्डीय साहित्य के अन्तग्यत लोकपञ्ञहति पिला ग्रन्थ था 

लजसका प्रणयन 11िडी-ं12िडी ंशताब्डी के बडीच हुआ था। पगान अलभलेख1 में लोकपञ्ञहति 
को 114िें स्ान पि उधिधृत हकया गया िै। लोकपञ्ञहति का उल्ेख गधििंस2 (देखें कतु माि 
1992: 10, 23) में लोकपञ्ञहतिपकिण के नाम से दो बाि उन बडीस ग्रन्थो ंके साथ हकया 
गया िै लजनकी िचना आचाययों द्ािा स्वाध्ाय से हकया गया था, “िडीसहत गधिा अतिनो 
महतया िडीसताचरियेहि हिसतुं  कता” (गधििंस 23)। गधििंस में लोकपञ्ञहति के लेखक के 
बािे में कतु छ निडी ंबतलाया गया िै। 

इमैनतुएल फोक्य िैमि (1882: XXVI) का अनतुसिण किते हुए माबेल एच. बोडे 
(1909: 104) इस ग्रन्थ के लेखक के बािे में लसफ्य  एक हटप्पणडी कितडी िैं हक यि ‘थाटोन 
के सधिम्मघोस द्ािा’ िलचत िै। लोकपञ्ञहति का एक िोमन संस्किण La Lokapaññatti et 
les idées cosmologiques du Boudhisme ancien (लोकपञ्ञहति औि प्राचडीन बौधि 
धम्य के ब्रह्ाण् सम्बन्धित हिचाि) के नाम से यूजडीन डेहनस के द्ािा दो भागो ंमें 1977 
में प्रकालशत हकया गया था। फ्ें च हटप्पणडी सि अनतुिाद के साथ इस संस्किण को पेरिस 
हिश्वहिद्ालय में डेहनस द्ािा शोध हनबधि के रूप में प्रस्तुत हकया गया था। डेहनस के 
अनतुसाि लोकपञ्ञहति एक अज्ात लेखक का काय्य िै लजसकी िचना थाटोन में ग्ािििडी ंया 
बािििडी ंशताब्डी में हकया गया था। डेहनस के ग्रन्थ की समडीषिा किते हुए नॉम्यन (1979: 
156) किते िैं, 

To call the LP [Lokapaññati] a treatise upon cosmology is mislea-
ding, since it is by no means a systematic study of the subject, but 
rather a compilation of information about the nature of the world, 

1पगान अलभलेख (संख्ा 11) को बमा्य के तौगंहद्न नामक प्रान्त के बौधि उपासक िाज्यपाल लथरिजेयाथतु (Thirizeyathu) 
औि उनकी (दसूिडी) पत्डी सािबडीचांथा (Sawbyichantha) ने 804 सक्किाज (1442 ई.) में ििां के लभषितु-सङ्घ को दान 
देने की स्धृहत में अंहकत कििाया था। इस लशलालेख में अन्य बातो ंके साथ-साथ 295 ग्रन्थो ंका भडी उल्ेख िै लजनका दान 
लथरिजेयाथतु ने मठ में आने िाले सभडी आगंततुको ंके ज्ानोपलन्ब्ध िेतू हकया था (देखें, न्येन 1899: 37-47; बोडे 1909: 
101-109; उपाध्ाय 1994: 778-781)।
2बमा्य के िंसािट्ठ के हनिासडी नन्दपञ्ञा द्ािा िलचत गन्घिंस (ग्रन्थ िंस) का िचनाकाल 17िडी. औि 19िडी ंशताब्डी के बडीच 
माना जाता िै। गधििंस जैसा इसके नाम से हिहदत िोता िै ग्रन्थो ंका इहतिास िै। इसमें पालल के ग्रन्थो ंका इहतिास 
सङ्कललत िै। यिां पालल ग्रन्थो ंऔि उनके िचहयताओ ंकी सूचडी, िचना-स्ान औि िचना के उदे्श्य आहद का उल्ेख िै (देखें 
उपाध्ाय 1994: 695-96; कतु माि 1992: 5)। गन्घिंस में पालल के कतु छ मित्त्वपूण्य ब्रह्ाण्डीय ग्रन्थो ंके नाम हमलते िैं। 
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collected from many sources, and put together in a haphazard way 
(नॉम्यन 1979: 156).

लोकपञ्ञहति को ब्रह्ाण् हिज्ान का एक ग्रन्थ किना भ्ामक िै, कोहंक यि 
हकसडी भडी तिि से हिषय का एक व्यिन्स्त अध्यन निडी ंिै, बन्कि दतुहनया 
की प्रकधृ हत के बािे में जानकािडी का एक सङ्कलन िै लजसे कई स्ोतो ंस ेएकत्र 
हकया गया िै औि एक अजडीब तिडीके स ेएक साथ िखा गया िै। 

लोकपञ्ञहति मूल रूप से संस्कधृ त से अनूहदत ग्रन्थ िै। संस्कधृ त में यि ग्रन्थ लोकप्रज्हप्त 
के नाम से उपलब्ध था। लोकपञ्ञहति के संस्कधृ त सम्बधि पि प्रकाश डालते हुए नॉम्यन 
(1979: 156) किते िैं, 

The greater part of the LP is based upon the Lokaprajññapti, of 
which the Sanskrit original is lost but a Chinese translation dating 
from A.D. 558 is available (नॉम्यन 1979: 156). 

लोकपञ्ञहति का बहुत बडा हिस्ा लोकप्रज्हप्त पि आधारित िै, लजसका संस्कधृ त 
मूल खो गया िै लेहकन 558 ई. का एक चडीनडी अनतुिाद उपलब्ध िै। 

इस सम्बधि में द्ागोमडीि हदहमत्रोि (2020: 69-70), ओकानो (1998) को उधिधृत 
किते हुए किते िैं हक लोकप्रज्हप्त का चडीनडी अनतुिाद पिमाथ्य द्ािा 558/559 ई. में 
लोकप्रज्प्त्यलभधम्यशास्त्र (Lì shì ā pí tán lùn)3 शडीष्यक से हकया गया था। ऐसा माना जाता 
िै हक इस ग्रन्थ की िचना दसूिडी शताब्डी में हुई थडी औि यि सान्म्मतडीय सम्प्रदाय का ग्रन्थ 
था।4 लोकप्रज्हप्त नाम से एक अध्ाय आय्य मौद्गल्ायन द्ािा िलचत सिा्यन्स्िाद अलभधम्य 
का छठा ग्रन्थ प्रज्हप्तशास्त्र की हिषय-सूचडी में भडी हमलता िै लजसका अनतुिाद चडीनडी में 11िडी ं

शताब्डी में हकया गया था। जतुनलजिो ताकाकासतु (1904-05: 117) का मानना िै हक 
लोकप्रज्हप्त का यि खंड मूल पाठ में अनतुपलब्ध िै एिं इस बात का कोई संकेत निडी ंिै 
हक यि काय्य सिा्यन्स्िाद हनकाय का िै। लोकप्रज्हप्त का एक पूण्य हतब्बतडी अनतुिाद ’Jig 
rten gźag pa के नाम से लजनहमत्र, प्रज्ािम्यन औि ये शेस से् (Ye śes sde) के 
द्ािा 8-9िडी ंशताब्डी में हकया गया था (देखें, हडट्ज 1988: 80)। 

पालल लोकपञ्ञहति, संस्कधृ त लोकप्रज्प्त्यलभधम्यशास्त्र पि आधारित िै। इस ग्रन्थ का 
सम्बधि सान्म्मतडीय से जोडा जाता िै।5 पालल लोकपञ्ञहति मतुख्तः  गद् में ललखा गया 
3नानजो (1883: 286) ने ग्रन्थ का संस्कधृ त नाम लोकन्स्हत(?)-अलभधम्य-शास्त्र (ग्रन्थ संख्ा 1297) हकया िै। https://
cbetaonline.dila.edu.tw/zh/T1644
4... Lokaprajñaptyabhidharmasāstra, a cosmological treatise which is also preserved only in a 
Chinese translation prepared by Paramārtha in AD 559 under the title Lì shì ā pí tán lùn, led Okano 
to the firm conclusion that the Lokaprajñaptyabhidharmaśāstra composed in the second century ad 
at the latest should also be attributed to the Sāṃmitīyas (हदहमत्रोि 2020: 69). 
5[L]arge parts of the Pali text are of Sāṃmitīya origin, in as much as they are based on the 
original Lokaprajñaptyabhidharmaśāstra. Hence, the Lokapaññatti itself can also be regarded as a 
Sāṃmitīya work (हदहमत्रोि 2020: 70). 
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िै। किडी-ंकिडी ंपद् भडी िै। लोकपञ्ञहति हिलभन्न हिषयो,ं उप-हिषयो ंकी चचा्य किते हुए 
सोलि काण्ो ं(= ग्रन्थ का अनतुभाग, अध्ाय) में हिभक्त िै।6 यि ग्रन्थ पालल ब्रह्ाण्डीय 
साहित्य का एक प्रलसधि ग्रन्थ ििा िोगा। इस ग्रन्थ का उपयोग स्ोत के रूप में 1520 ई. 
में स्ाम देश हनिासडी लसिडीमगिल द्ािा िलचत चक्किालदडीपनडी में भडी हकया गया िै। संभितः 
पञ्चगहतदडीपनडी-अट्ठकथा का एक स्ोत लोकपञ्ञहति भडी ििा िोगा। लोकपञ्ञहतिपकिणं समतंि 
(डेहनस 1977: 1.227) शब्ो ंके साथ ग्रन्थ समाप्त िोता िै। ग्रन्थ के अन्त में पतुन्पिका निडी ं
िै। इस ग्रन्थ का एक थाई संस्किण भडी उपलब्ध िै।

3.2. िोकुपपवत्त
लोकतु प्पहति का उल्ेख 1442 ई. का पगान का अलभलेख (ग्रन्थ संख्ा 116; देखें, 

उपाध्ाय 1994: 780) में हुआ िै। यि बिमडी ब्रह्ाण्डीय साहित्य से संबंलधत ग्रन्थ िै। 
गधििंस (देखें, कतु माि 1992: 12) में लोकतु प्पहति के िचनाकाि का नाम अग्ग-पन्ण्त 
बतलाया गया िै, ‘अग्गपन्ण्तो नामाचरियो लोकतु प्पहत नाम पकिणं अकालस’। इस ग्रन्थ 
पि हिस्धृत प्रकाश सोम्ोगि प्रडीछलजंदाितुत (1985) के द्ािा डाला गया िै लजन्ोनंे पडी.एच.
डडी. शोध हनबधि के रूप में चतुललोगंकौन्य हिश्वहिद्ालय में An Analytical Study 
of Lokuppatti नाम से शोध प्रबधि ललखा था। प्रडीछलजंदाितुत के अनतुसाि इस ग्रन्थ 
के लेखक का नाम लसरिसमन्तभद्पन्ण्त था जो बमा्य के हनिासडी थे। यि सूचना ग्रन्थ 
के पतुन्पिका में भडी हमलतडी िै।7 प्रडीछलजंदाितुत ने लसरिसमन्तभद्पन्ण्त का समय 12िडी ं
शताब्डी हनधा्यरित हकया िै। इस हतलथ पि िि कैस ेपहँुचे इस बािे में कोई सूचना निडी ंहमलतडी 
िै। लेहकन हनलश्चत रूप स ेइस ग्रन्थ की िचना 1442 स ेपिले िो गया िोगडी कोहंक इसका 
नाम पगान लशलालखे में आता िै। इस ग्रन्थ की शतुरूआत मगिलाचिण से िोतडी िै8 तथा 
इसे हकसडी भडी प्रकाि से अध्ाय आहद में निडी ंबांटा गया िै। 

3.3. अरुणििीसतु्त 
अरुणितडीसतुति का उल्ेख 1442 ई. का पगान का अलभलेख (ग्रन्थ संख्ा 117; 

6लोकपञ्ञहति की सोलि काण्ो ंकी सूचडी डेहनस (1977) के संस्किण के भाग-1 की पधृष्ठ-संख्ा के साथ इस प्रकाि िै: 1. 
चलकण् (1-7), 2. जम्बतुकण् (7-10), 3. छजनपदकण् (10-13), 4. यक्खकण् (13-18), 5. रुचाहगिडीकण् (18-
23), 6. चततुदडीपककण् (23-26), 7. नागकण् (26-30), 8. देिलोककण् (30-54), 9.सूरियगणनकण् (54-
61), 10. चन्दकण् (61-75), 11.उपपहतिकण् (75-88), 12.आयतुकण् (88-91), 13.[तेिििाँ कण् अनतुपलब्ध], 
14. संसािहिभागकण् (92-177), 14.1. हनिय (92-116), 14.2. पेत (116-124), 14.3. हतिच्ान (124-129), 
14.4. असतुि (129-131), 14.5. मनतुस् (131-146), 14.6. देिलोक (146-177), 15. संिट्टकण् (177-220), 16. 
दतुक्खकािणकण् (220-227)। 
7इहत भद्न्तस् लसरिसमन्तभद्-अग्गमिापन्ण्तस् लसस्ेन पहटलधिनामधेय्ेन लसरिसमन्तभद्पन्ण्तेन कता लोकतु प्पहतिपकासनडी 
समग्गा गन्थतो एकहतंसालधकाहन निगन्थसताहन। (कतु माि 2023c).
8  लोकनाथेन लोकस् उप्पहति येन देलसता। 

कत्ा लोकं यथाभूतं तत्थ तत्थ अनेकधा।।
सब्बलोकहिदगूािं  नत्ा लोकहितेलसनं। 
धम्मञ्च लोकपज्ोतं सङं्घ लोकहिहनन्स्तं।।
समासेन पकालससं् लोकतु प्पहतिकथं हितं। 
आगमायतुहतितो चाहप नयं हनस्ाय आगतन्न्त।। (कतु माि 2023c).
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देखें, उपाध्ाय 1994: 780) में हुआ िै। इस आधाि पि िम कि सकते िैं हक 
अरुणितडीसतुति बिमडी ब्रह्ाण्डीय साहित्य से जतुडा ग्रन्थ ििा िोगा। इसकी मितिा  का पता 
इसडी बात से चलता िै हक थाईलैण् के सतुखोथाई साम्ाज्य के िाजा ललथाई (शासनकाल 
1347 से 1368) द्ािा थाई भाषा में िलचत ब्रह्ाण् हिज्ान ग्रन्थ त्रभैहूम फ्ा रुगि (थाई: 
Traiphūm Phra Rūang = िाजा रुआंग के अनतुसाि तडीन लोक, देखें, ललथाई) में 
इस ग्रन्थ का प्रयोग एक स्ोत के रूप में हकया गया था। ऐसे अरुणितडीसतुति नामक एक 
सतुति संयतुति-हनकाय (1.182) के ब्रह्संयतुति के दतुहतयिग्ग का चौथा सतुति िै। पतुनः  इसडी 
नाम से एक ब्रह्ाण्डीय ग्रन्थ का िचना किना कतु छ अजडीब सा लगता िै। इस ग्रन्थ में 
सं.हन. के अरुणितडीसतुति का उपयोग भडी हकया गया िै। इसके अहतरिक्त धम्मपद अट्ठकथा, 
हिसतुहधिमग्ग, रूपारूपहिभाग आहद ग्रन्थो ंका उपयोग इस ग्रन्थ के हनमा्यण में हकया गया िै। 

अरुणितडीसतुति के मगिलाचिण9 में ग्रन्थ का नाम अरुणितडीसगिि हमलता िै। ग्रन्थ का 
प्रािम्भ लसखडी बतुधि का अरुणितडी नामक नगि में अरुण िाजा की प्रमतुख पत्डी के गभ्य में जन्म 
से िोता िै। इसके बाद भगिान बतुधि को श्ािस्डी के जेतिन में हििाि किते हुए हदखलाया 
जाता िै जिाँ िे आनन्द के माध्म से लभषितुओ ं को सम्बोलधत किते हुए चक्किाल, 
लोकधाततु, चन्द्र एिं सूय्य की उत्पहति के साथ जम्बूद्डीप आहद पि हिस्ाि से चचा्य किते िैं। 
यिाँ किा गया िै हक जम्बूद्डीप के नडीचे आठ मिानिक िैं। ग्रन्थ को हकसडी अध्ाय आहद में 
निडी ंबांटा गया िै। इसके लेखक का भडी पता निडी ंचलता िै। किडी सॅङमणडी (1980) द्ािा 
चूललौगिकाण्य हिश्वहिद्ालय, थाईलैंड में एम.ए. शोध-प्रबंध इस पि प्रस्तुत हकया गया िै। 

3.4. छगविदीपनी/ पञ्चगविदीपनी 
भाषान्ति, सम्ादन औि समािेश की प्रहक्रया का एक अद्तुत उदाििण िै छगहतदडीपनडी/

पञ्चगहतदडीपनडी। मूल रूप से यि ग्रन्थ षड्गहतकारिका के नाम से बौधि-संस्कधृ त में प्राप्त िोतडी 
िै लजसके िचनाकाि पिम्िानतुसाि अश्वघोष को माना जाता िै। कालान्ति में इस ग्रन्थ 
का चडीनडी, हतब्बतडी औि पालल में अनतुिाद हुआ। पालल में यि ग्रन्थ सि्यप्रथम बमा्य में 
छगहतदडीपनडी के नाम से उपलब्ध हुई (देखें, पगान लशलालेख; न्येन 1899: 43)। बाद में 
छगहतदडीपनडी का िडी संशोधन कि बमा्य या कम्बोहडया में पञ्चगहतदडीपनडी के रूप में सम्ाहदत 
हकया गया औि इस प्रकाि यि ग्रन्थ थेििाद पिम्िा में समािेश कि गया। यि ग्रन्थ 
दलषिण-पूि्य एलशया में पालल की हिकास यात्रा को भडी िेखाहंकत किता िै हक कैसे एक बौधि-
संस्कधृ त पिम्िा के ग्रन्थ को पालल में अनूहदत कि थिेिाद पिम्िा में समाहित हकया गया। 
इस गं्रथ में 114 गाथाएं िैं लजनमें छि गाथाओ ं(1, 22, 23, 24, 26, 27) को छोडकि 
सभडी 108 गाथाओ ंका स्ोत ज्ात िै। इनमें 104 गाथाओ ंका सम्बधि षड्गहतकारिका से िै 
(पञ्चगहतदडीपनडी पि हिस्धृत चचा्य के ललए देखें कतु माि 2022 : 159-194))। 
9यो मिाकरुणापञ्ञा, योगो सब्बतथ साधको।
तं बतुधिमतुतिमं धमं्म, सङ्घञ्च अलभिलन्दय।
िक्खाहमिं अरुणितडी-सगििं नाम साधतुकं॥ (कतु माि 2023a) 
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3.5. िोकपपदीपकसार 
लोकप्पदडीपकसाि/लोकदडीपकसाि बममी लभषितु मेधङ्कि की िचना िै। पालल ब्रह्ाण्डीय 

साहित्य का यि सबसे बडा ग्रन्थ िै। इस ग्रन्थ के लेखक, काल आहद के बािे में कतु छ अल्प 
सूचना ग्रन्थ की पतुन्पिका पहकण्णकनयसाि-हनदे्स नामक आठिें-परिचे्द में आया िै: 

लसरिितनपतुिालभधाने मतुहतिमनगिे सेतकतु ञ्जिालधपहतभूतस् मिािञ्ञो माततुभूताय 
सतुसधिाय मिादेहिया कारिते हतपतुपटलच्ाहदत सोण्णमयमिाहििािे िसन्तेन 
सडीलाचािाहदसम्न्नेन हतहपटकपरियहतिधिेन सधिाहिरियपहतमन्ण्तेन सडीिलदडीपे 
अिञ्ञिासडीनं पसत्थमिाथेिानं िंसालङ्कािभूतेन मेधङ्किमिाथेिाख्प्पतडीतेन 
संघिञ्ञाकतोयं लोकप्पदडीपकसािो हत। 

मतुहतिमा शिि लजसे लसिडीितनपतुिा भडी किा जाता िै, के मिािाजा जो सफेद िाथडी के 
माललक िैं, की माँ जो श्धिािान मिान देिडी थडी, के द्ािा बनाया गया हटन की छत 
से ढंके हुए सोने के हििाि में ििते हुए शडील सदाचाि आहद से सम्न्न हतहपटक लशषिा 
को धािण किने िाले श्धिा औि उत्ाि से भिपूि श्डीलङ्का द्डीप में जगिलो ंमें ििने 
िाले मिान स्हििो ंके िंश के आभूषण, मेधङ्कि मिास्हिि के रूप में ख्ाहत प्राप्त 
सङ्घ-िाज के द्ािा यि लोकप्पदडीपकसाि ललखा गया। 

अनेन पतुञ्ञने सतुसम्भतेन, सयम्भतुतं याि च पापतुणे िि।
हनिन्तिं लोकहितस् कािको, भिे भिेयं् सिणेहि पूरितो।।
अन्तिायं हिना सािो यथा हनटं्ठ उपागतो।
तथाहदसे सतुसंकप्पा सतिानं धम्महनन्स्तं।।

   लोकप्पदडीपकसािप्पकिणं मिासङ्घिाजेन 
(लल)दयिाजस् गतुरुना िलचतं समतंि। 

(पालल पाठ, हग्रसिॉल्ड औि ण. नागिा 1973: II.93. देखें, फ्ाचटपोगं 2013:    527-8)

इस योग्ता के माध्म से, लजसे मैंने अच्छी तिि से संगधृिडीत हकया िै, लगाताि मैं 
संसाि की भलाई के ललए लगूँ  जब तक हक मैं बतुधित्त्व (साभाि) प्राप्त निडी ंकि लेता। 

हबना बाधा के लजस प्रकाि हकसडी साि तक निडी ंपहँुचा जा सकता, उसडी प्रकाि अचे् 
इिादो ंके साथ प्रालणयो ंको धम्म में शाहमल िोना चाहिए।

  (लल)दयिाजा के गतुरू मिासङ्घिाज द्ािा िलचत 
  लोकप्पदडीपकसाि प्रकिण समाप्त।

उपिोक्त उधििण से स्पष्ट िै हक मेधङ्कि हिद्ा अध्यन के ललए श्डीलंका गये थे औि 
उनका प्रिास बमा्य औि थाईलैण् दोनो ंजगि था। बमा्य में िि मतुहतिमा (मत्यिान) में ििते 
थे औि उन्ें सेतकतु ञ्ज िाजा की माता का संिषिण हमला हुआ था जबहक थाईलैण् में िे 
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ललदय (= ललथाई) िाजा के गतुरु थे। 

मेधङ्कि औि उनकी िचना लोकप्पदडीपकसाि का उल्ेख लगभग पूिवोन्ल्लखत सूचना 
के साथ िडी सासनिंस (42) में इन शब्ो ंमें हुआ िै:

मतुहतिमनगिे सेहतलभन्दस् िञ्ञो माततुया आचरियो मेधङ्किो नाम थेिो सडीिळदडीपं गन्ता 
सडीिलदडीपे अिञ्ञिासडीनम्मिाथेिानं सन्न्तके पतुन लसकं्ख गिेत्ा परियहतंि परियापतुलणत्ा 
सतुिण्णिजतमये हतपतुसडीसछन्ने सेहतलभन्दस् िञ्ञो माततुया कािाहपते हििािे हनलसहदत्ा 
सासनं अनतुग्गिेलस। लोकदडीपकसािञ्च नाम गधिमकालस। 

मतुहतिम नगि में सहेतलभन्द िाजा की माँ के आचाय्य मेधङ्कि नामक थिे श्डीलङ्का द्डीप 
जाकि श्डीलङ्का द्डीप में जंगलो ंमें ििने िाले शे्ष्ठ थिेो ंके पास पतुनः  लशषिा ग्रिण किके 
परियहति को पूिा किके सोने औि चाँदडी स ेबने हटन स ेछाए सहेतलभन्द िाजा की माता 
द्ािा बनाए गए हििाि में िित ेहुए शासन (बतुधि-धम्म) का उधिाि हकया। लोकदडीपकसाि 
नामक ग्रन्थ ललखा। 

सासनिंस के इस उधििण से स्पष्ट िै हक लोकप्पदडीपकसाि की िचना मेघङ्कि ने मतुहतिमा 
(मत्यिान) में ििते हुए िडी हकया था औि शायद तब-तक िे ललदय िाजा के गतुरु निडी ंबने 
थे। सासनिंस के पूिवोक्त उधििण के आधाि पि बोडे (1909: 35) का किना िै, 

A south-country author who doubtless belongs to the fourteenth 
century is Medhaṃkara, who wrote the well-known Lokadīpasāra. 
The Sāsanavaṃsa tells us that he was the preceptor of Queen Bhaddā, 
the mother of Setibhinda, the king reigning at Muttimanagara 
(Martaban). 

एक दलषिण-देश के लेखक मेधङ्कि ने जो हनः संदेि चौदििडी ंशताब्डी के िैं प्रलसधि 
लोकदडीपसाि ललखा था। सासनिंस के अनतुसाि मतुहतिमानगि (मतिाबन) पि शासन 
किने िाले िाजा सेहतलभन्दा10 की माँ िानडी भद्ा के िे आचाय्य थे।

भितलसंि उपाध्ाय (1994: 728), बोडे के इस उधििण को हटप्पणडी में इहगित किते 
हुए ललखते िैं हक “सासनिंस के िण्यनानतुसाि यि चौदििडी ंशताब्डी के बिमडी लभषितु मेधङ्कि 
की िचना िै, लजन्ोनंे अध्यनाथ्य लसंिल में प्रिास हकया था औि जो बाद में मत्यिान 
(बिमा) में आकि ििे”। लेहकन बोडे (1909: 36) हटप्पणडी में गधििंस11 का उल्ेख भडी 
कितडी िै औि कितडी िैं, 
10िोकपपदडीपकसार और सासनिंस में वजस बमथी राजा का उलिे् ि ैउनकी पिचान वबनअु य ू(Binua U) के रूप में की गई ि ैवजनिोंने 1353-1385 ई. 
िक पेग ुसाम्ाजय पर शासन वकया था। व्सन-््पय-ु वसन ्(Hsin-hpyu-shin = सफेद िाथडी का माविक) उनकी उपावि और मि्भिान उनकी राजिानडी थडी। 
िोकपपदडीपकसार में वदया गया उपावि सेिकुञजराविपविरिूसस, Hsin-hpyu-shin शडीष्भक के साथ अथ्भ में सिमि ि ै(दे् ें, बो्े 1909: 35)। 
11निो मेधंकिो नामाचरियो लोकदडीपकसािं नाम पकिणं अकालस (गंधिंस 12)। 
लोकदडीपकसािं नाम पकिणं अतिनो महतया निेन मेधंकिाचरियेन कतं (गंधिंस 25)। 
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The Gandhavaṃsa calls the author of Lokadīpasāra, Nava-
Medhaṃkara (Medhaṃkara, the younger). The Medhaṃkara who 
appears in the list of the theras who worked at Pagan is probably not 
the same (बोडे 1909: 36).

लोकदडीपकसाि के लेखक का नाम गधििंस नि-मेधङ्कि बतलाता िै। मेधङ्कि जो 
पगान में काय्य किने िाले लभषितुओ ंकी सूचडी में हदखाई देते िैं संभितः  िे निडी ंिै।

गधििंस में ऐसा शायद इसललए हकया गया िोगा हक लजनचरित के लेखक का नाम 
भडी मेधङ्कि िै, लजनचरितं नाम पकिणं अतिनो महतया मेधंकिाचरियने कतं (गधििंस 22)। 
दो मेधङ्कि के नाम से संदेि न िो जाए इसललए लोकप्पदडीपकसाि के लेखक को गधििंस 
में नि-मेधङ्कि किा गया िोगा। मेधङ्कि (=मेधंकि) नाम पि चचा्य किते हुए लजनचरित के 
हिन्दडी अनतुिाद कता्य लसधिाथ्य लसंि (2007: xviii-xix) किते िैं, 

बौधि साहित्य में मेधंकि नामक पाँच स्हििो ंका उले्ख हमलता िै। इनमें स ेचाि 
श्डीलंका में तथा एक बमा्य में हुए। प्रथम मेधंकि बािििडी ंशताब्डी में हुए तथा उन्ोनें 
लसंिलडी में हिनयाथ्यसमतुच्चय नामक बौधि ग्रन्थ की िचना की थडी। हद्तडीय मेधंकि का पूिा 
नाम आिञ्ञक मेधंकि था, लजन्ोनें 1250 ई. के लगभग, िाजा पिक्कमबाहु तधृतडीय के 
समय में हुई बौधि संगडीहत की अध्षिता की थडी। तधृतडीय मेधंकि, िाजा पिक्कमबाहु चततुथ्य 
के समय में हुए। इन्ोनें जातको ंका लसंिलडी में अनतुिाद हकया था। ... चततुथ्य मेधंकि, 
जो िनितन मेधंकि के नाम स ेज्ात िैं, िाजा भतुिनेकबाहु प्रथम (1277-1288 ई.) के 
काल में हुए थ ेएिं इन्ोनें िडी लजनचरित की िचना की थडी। ... एक अन्य पाँचिे मेधंकि 
नामक स्हिि का भडी उल्खे हमलता िै, जो चौदििडी ंशताब्डी में बमा्य में हुए थ।े 
इन्ोनें कतु छ समय तक श्डीलंका में भडी अध्यन हकया था एिं तत्पश्चात ्लोकदडीप[क]
साि नामक ग्रन्थ की िचना की थडी। 

लसंि (2007: xviii-xix) के कथनानतुसाि भडी लोकप्पदडीपकसाि के लेखक का नाम 
मेधङ्कि था तथा लजनका समय 14िडी ंशताब्डी के आस-पास ििा िोगा।

लोकप्पदडीपकसाि की पतुन्पिका एिं अन्य साक्ष्य के अनतुसाि इतना तो हनलश्चत िै हक 
ग्रन्थ की िचना मेधङ्कि के द्ािा ललदय (= ललथाई) िाजा के समय की गयडी थडी। ललदय 
िाजा (1347–1368 ई.) की उपालध श्डी सूय्यिंश िाम मिाधम्यिाजलधिाजा था। ये थाईलैंड 
के सतुखोथाई साम्ाज्य (1238 ई. से 1438 ई.) के तडीसिे िाजा थे। यि साम्ाज्य उतिि 
मध् थाईलैंड में सतुखोथाई के आसपास के षिेत्र में एक प्रािंलभक िाज्य था। ललदय िाजा का 
नाम बौधि ब्रह्ांड हिज्ान पि एक प्रलसधि गं्रथ तेभूहमकथा (देखें, ललथाई 1985) के लेखक 
के रूप में भडी जाना जाता िै (देखें, हग्रसिॉल्ड औि ण. नागिा 1973: 1.71)। िम कि 
सकते िैं हक यि समय बौधि ब्रह्ांड हिज्ान से संबंलधत िचनाओ ंका स्वण्यकाल ििा िोगा। 
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लोकप्पदडीपकसाि की शतुरुआत मगिलाचिण से िोतडी िै।12 इसके बाद मेधङ्कि ने 
लोकप्पदडीपक का अथ्य बतलाते हुए किते िैं, ‘तत्थ लोकप्पदडीपकन्न्त हत लोकस् 
उप्पहतिदडीपकं’, ‘लोकप्पदडीपक संसाि की उत्पहति को प्रकालशत किने िाला (ग्रन्थ) िै’। 
पतुनः  यिां लोक को बतलाते हुए किा गया िै, ‘तत्थ लोकोहत हतहिधोलोको, संखािलोक, 
सतिलोक, ओकासलोकिसेन’, ‘यिां लोक से तात्पय्य तडीन प्रकाि के लोक से िै जैसे 
संस्कािलोक, सत्त्वलोक एिं भौहतकलोक’। इस प्रकाि ग्रन्थ के प्रािम्भ में िडी लेखक ने 
इसके हिषय-िस्तु को इहगित कि हदया िै। मगिलाचिण गाथाओ ंके साथ लोकप्पदडीपकसाि 
आठ परिचे्दो ंमें हिभालजत िै तथा इसकी गाथाओ ंकी संख्ा फ्ाचटपोगं (2013) के 
अनतुसाि हनम्नित िै: 

प्रथम-परिचे्द सङ्ािलोक-हनदे्स गद्-पद् (15) हमलश्त 

हद्तडीय-परिचे्द हनियगहत-हनदे्स 147 गाथा
तधृतडीय-परिचे्द पेतगहत-हनदे्स 346 गाथा
चततुथ्य-परिचे्द हतिच्ानगहत-हनदे्स 136 गाथा
पञ्चम-परिचे्द मनतुस्गहत-हनदे्स 1452 गाथा
षष्ठ-परिचे्द सग्गलोक-हनदे्स 231 गाथा
सप्तम-परिचे्द ओकासलोक-हनदे्स गद्-पद्(264) हमलश्त
अष्टम-परिचे्द  पहकण्णकनयसाि-हनदे्स 897 गाथा
हनगमन    गद्-पद् (1) हमलश्त

लोकप्पदडीपकसाि की भूहमका औि सप्तम अध्ाय जो गद्-पद् हमलश्त िै को छोडकि 
सम्ूण्य ग्रन्थ पद् में िै। मेधङ्कि की यि िचना हतहपटक के अहतरिक्त लसिलित्थतु, मिािंस, 
हिसतुहधिमग्ग, नामरूपपरिचे्द, साित्थदडीपनडी, सािसंग्रि आहद हिलभन्न स्ोतो ंपि आधारित 
िै। पालल ब्रह्ाण्डीय साहित्य का यि सबसे बडा ग्रन्थ िै। इस हिशाल ग्रन्थ का मित्त्व इसडी 
बात से लगाया जा सकता िै हक इसका उपयोग एक स्ोत के रूप में चक्किाळदडीपनडी एिं 
लोकसण्ानजोतितनगण्डी में भडी हकया गया िै। थाई निेश बोिोम्मकोट (1733-1758) 
के द्ािा श्डीलंका के िाजा हकहतिलसरििाजसडीि (1747-1781) के समय 1756 में बौधि सङ्घ 
12सेटं्ठ सेट्ठदद ंबदंु्ध, िोके िोकगगनायकं। 
िोकबनिु ंमिािडीरं, िोकनाथं नमामि।ं।
िोकनाथेन िेनावप, िोकेकाचररयेन यो। 
पवूजिो िञच सद्धमम,ं िनद ेगमरडीरमतु्तम।ं।
िोके िोकगगनाथसस, पतु्तरिंू गणतु्तम।ं 
पञु्क्ते्त ंसु् सेडीनं, िनदावम वसरसा अि।ं।
िनदनिो विपिंु पञु्ं, उवचचवनं रिनत्तयं। 
िसस िेजेन िनतिान, अनिराये असेसिो।।
कररससावम समासेन, सारं िोकपपदडीपकं। 
वििोकपपरिं सममा, ्ापेिुं वजनदवेसिं।। (फ्ाचटपोंग 2013: 1)
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के पतुनस्ा्यपना िेततु थेि हिसतुधिाचाि औि ििञाणमतुहन के नेतधृत् में जो दतू-मंडल श्डीलंका 
गया था उनके िाथो ंअन्य चौितिि ग्रन्थो ं के साथ लोकप्पदडीपकसाि भडी भेजा जाता िै 
(देखें, बंगचांग 1988: 185; फोन् हिनूबि 1988: 175, 181)। शायद यिडी कािण िै 
हक आधतुहनक पालल अध्यन के षिेत्र में लोकप्पदडीपकसाि का उल्ेख जम्यन हिद्ान ििमन 
ओले्डनबग्य 1882 में प्रकालशत जॅ.पा.टे.सो. (1882: 126) में Turnour Collec-
tion के अन्तग्यत किते हुए किते िैं हक इसकी पाण्तुललहप लसंिलडी अषिि में िै (देखें, 
फॉसबेल् 1896: 42-43)। मेिडी जानकािडी में यि एक मात्र पालल ब्रह्ाण्डीय ग्रन्थ िै 
लजसकी पाण्तुललहप लसंिलडी में उपलब्ध िै। संभितः  इसका कािण मेधङ्कि का श्डीलंका 
में लशषिा ग्रिण किना भडी ििा िोगा। इस ग्रन्थ का प्रथम बाि सम्ादन एिं प्रकाशन 
भडी लसंिल ललहप में एच. हपयितन के द्ािा 1928 में हकया गया था। इसके बािजूद 
मललसेकि (1974: 663, 786) लसफ्य  कतु छ पंहक्तयो ंमें इस ग्रन्थ के बािे में सूलचत किते 
िैं। भाितडीय हिद्ान लािा इस ग्रन्थ को कतु छ मित्त्विडीन पतुस्को ंकी सूचडी में िखते िैं। अपने 
बहुचलच्यत पतुस्क A History of Pāli Literature की भूहमका में लािा (1933: 
I.vi) ललखते िैं, “I have not found it necessary to deal with some 
of the unimportant books about which nothing much can be 
known, e.g. , ... Lokappadīpakasāra”, “मैंने कतु छ मित्त्विडीन पतुस्को ंके बािे 
में बात किना आिश्यक निडी ंसमझा िै, लजनके बािे में ज्यादा कतु छ भडी निडी ंजाना जा 
सकता िै, जैसे ... लोकप्पदडीपकसाि।” इसडी प्रकाि उपाध्ाय (1994: 728) केिल छि 
पंहक्तयो ंमें इस ग्रन्थ का िण्यन किते िैं औि किते िैं हक “मिािंस से इस ग्रन्थ में काफी 
सामग्रडी लडी गयडी िै। अन्य कतु छ काव्यगत हिशेषता इस ग्रन्थ की निडी ंिै”। जबहक ऐसडी 
बात निडी ंिै। दसूिडी तिफ लभषितु धम्यिलषित (1971: 197) का यि किना पूिडी तिि सिडी 
निडी ंिै हक “मेधंकि संघिाज ... पिाक्रम बाहु के समय में लंका में हुए थे। िे पडीछे लंका 
से श्याम गये औि ििडी ंििते हुए उन्ोनंे इस ग्रन्थ को ललखा। ... [इस ग्रन्थ की] सािडी 
सामग्रडी हत्रहपटक औि अट्ठकथा से लडी गयडी िै। पञ्चगहतदडीपन औि इसकी शैलडी एिं हिषय 
समान िै।” हिहदत िै हक लभषितु मेधङ्कि का सम्बधि बमा्य से था औि िे अध्यन के ललए 
श्डीलंका गए थे। पतुनः  िे थाई िाजा ललथाई (= ललदय) के अनतुिोध पि बमा्य से थाईलैण् 
गए। पञ्चगहतदडीपनडी एिं लोकप्पदडीपकसाि की शैलडी एिं हिषय में समानता देखना भडी 
उलचत निडी ंिै। लोकप्पदडीपकसाि एक हिशाल ग्रन्थ िै। इनमें एकमात्र समानता यि िै हक 
दोनो ंग्रन्थ थेििाद पिम्िानतुसाि पाँच-गहतयो ंको स्ाहपत किता िै। 

पालल साहित्य का इहतिास के ग्रन्थो ं में समतुलचत रूप से अंहकत निडी ं हकए जाने 
के बािजूद लोकप्पदडीपकसाि पि 1979 से 1982 के बडीच चतुलालोगंकौन्य यूहनिलस्यटडी, 
थाईलैंड में एम.ए. शोध-हनबधि के रूप में अलग-अलग पाँच छात्रो ंद्ािा (देखें, थाइकतु रुपन् 
1979, शिडीितनालय 1980, अकिफोल् 1980, औन्फन्् 1980, बोनछेइ 1982) इसके 
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हिलभन्न अध्ायो ंपि आलोच¬नात्मक संस्किण थाई ललहप एिं थाई भाषा में अनतुिाद के 
साथ प्रस्तुत हकया गया। इन छात्रो ंने खोम औि मोन पाण्तुललहपयो ंको अपने संस्किण का 
आधाि बनाया था। तत्पश्चात, जैसा हक न्स्कललंग (1990: 120) सूचना देते िैं हक नेशनल 
लाइब्रेिडी, फाइन आट्य हिभाग, बैंकॉक द्ािा 1986 में थाई ललहप एिं थाई अनतुिाद के साथ 
सम्ूण्य ग्रन्थ को प्रकालशत हकया गया। न्स्कललंग की सूचना से इस बात की जानकािडी निडी ं
हमलतडी िै हक 1986 का संस्किण चतुलालोगंकौन्य के हिद्ालथ्ययो ंद्ािा हकए गए शोध का 
प्रकाशन िै या कोई अहतरिक्त संस्किण िै। फोन् हिनूबि (1996: 183-84) इस ग्रन्थ को 
पालल ब्रह्ाण्डीय ग्रन्थो ंकी शे्णडी में िखते िैं तथा न्स्कललंग के आधाि पि िडी (फोन् हिनूबि 
के अनतुसाि ग्रन्थ का प्रकाशन 1985 में हुआ था) एक अहत संषिेप हिििण अपने ग्रन्थ A 
Handbook of Pāli Literature में देते िैं। इस ग्रन्थ पि एक मित्त्वपूण्य काय्य थाई 
देश हनिासडी चैतोगंडडी फ्ाचटपोगं (Chaitongdi Phrachatpong, लभषितु कतपतुञ्ञो) 
द्ािा जापान के तोयो हिश्वहिद्ालय (Toyo University) में 2013 में शोध प्रबंध के 
रूप में हकया गया िै। फ्ाचटपोगं (2013) ने लोकप्पदडीपकसाि का बममी, खमेि, लसंिलडी 
पाण्तुललहपयो ंके आधाि पि िोमन संस्किण तैयाि हकया िै तथा ग्रन्थ के हिषय में जापानडी 
भाषा में एक हिस्धृत भूहमका ललखा िै। श्डीलंका हत्रहपटक परियोजना (Sri Lanka Tri-
pitaka Project) द्ािा ग्रेहटल (GRETIL - Göttingen Register of Elec-
tronic Texts in Indian Lang¬u¬ages) पि लोकप्पदडीपकसाि िोमन ललहप में 
उपलब्ध किाया गया िै। हिन्दडी में इस हिषय पि एक लेख ज्ानाहदत्य शाक (2014) द्ािा 
पालल काव्य साहित्य में लोकदडीपसाि शडीष्यक से प्रकालशत िै। शाक (2014: 60) ललखते 
िैं हक “लोकदडीपसाि नामक ग्रन्थ के मूल पालल-पाठ उपलब्ध न िोने के कािण ग्रन्थ की 
हिस्ाि से साहिलत्यक समडीषिा निडी ंकी जा सकतडी िै, हफि भडी प्राप्त स्ोतो ंके आधाि पि 
ऐसा किा जा सकता िै हक यि ग्रन्थ पालल काव्य-साहित्य की एक अहद्तडीय काव्य-कधृ हत 
िै।” एक तिफ लािा लजस ग्रन्थ को कतु छ मित्त्विडीन पतुस्को ंकी शे्णडी में िखते िैं तथा 
उपाध्ाय लजस ग्रन्थ में कतु छ काव्यगत हिशेषता निडी ंदेखते िैं ििडी ंदसूिडी तिफ शाक उस 
ग्रन्थ को अहद्तडीय काव्य-कधृ हत बतलाते िैं। हबना मूल पाठ देखें हिद्ानो ंद्ािा इस प्रकाि 
का कथन अहतिंजनापूण्य िै।

3.6 ्चनदसरुरयगविदीपनी 
पालल में ज्योहतष औि खगोलडीय ग्रन्थ की शे्णडी में चन्दसतुरियगहतदडीपनडी को िखा जा 

सकता िै। यि बममी पिम्िा से प्राप्त िोने िाला एक लघतु-ग्रन्थ िै। इसका एक अन्य नाम 
पतुन्पिका में चन्दसतुरियहिहनच्यपकिण भडी हमलता िै। इस ग्रन्थ के बािे में फोन् हिनूबि 
(1996 : 185) किते िैं, 

Candasuriyagatidīpanī survives only (?) in a transcript prepared 
by U Bokay in Pagan in 1981. The original manuscript dated AD 
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1775 was found by him in the delapidated Gaing-ok Kyaung mo-
nastery in Pagan, which has disappeared in the meantime. 

चन्दसतुरिय 1981 में पगान में यू बोके द्ािा तैयाि केिल एक प्रहतलेख में हमलता िै। 
पगान के कउन् के गाईंग-ओक हििाि में 1775 ई. की एक मूल पाण्तुललहप प्राप्त 
हुई थडी जो इस बडीच अनतुपलब्ध िै। 

सौभाग्िश चन्दसतुरियगहतदडीपनडी की एक पाण्तुललहप टोिंटो हिश्वहिद्ालय द्ािा िोस्ट 
औि िॉबर््य लाइब्रेिडी द्ािा समलथ्यत मांमाि मैनतुन््रिप्ट हडलजटल लाइब्रेिडी (Myanmar 
Manuscript Digital Library) के द्ािा संचाललत तिंगजाल https://mmdl.
utoronto.ca पि उपलब्ध िै। यि एक हदनाहङ्कत पाण्तुललहप िै। इसे 1930 (?) 
में तैयाि हकया गया था। यि यू बोके द्ािा प्रयतुक्त पाण्तुललहप से लभन्न िै। दोनो ंपाठ में 
बहुत जगि अन्ति भडी हमलता िै। हिद्ानो ंको अब-तक लसफ्य  यू बोके का िडी िस्लललखत 
प्रहतलेख प्राप्त था। 

बोके ने अपने िस्लललखत प्रहतलेख पि 16-12-1981 हदनांक अहङ्कत हकया िै तथा 
ग्रन्थ का शडीष्यक चन्दा-सतुरिय-गहत-दडीपनडी हदया िै। यि एक 45 पन्नो ंका िस्लललखत 
प्रहतलेख िै। प्रथम पधृष्ठ पि बोके (1981) अंग्रेजडी भाषा में पाण्तुललहप के बािे में सूचना 
देते िैं औि पधृष्ठ संख्ा 1-44 में पालल पाठ को िोमन ललहप के बडे-अषििो ं(Capital 
Letters) में ललपं्तिण कित ेिैं। बोके (1981) परिचय में ललखत ेिैं, 

The manuscript of this text is now very rare. I rely only one ma-
nuscript of this text when I made this transliteration. This manus-
cript dated 1137 B.E. = 1775 A.D. consist of 12 palm-leafs and 
got from the ruin monastery called Gaing-Ok, Kyaung at pagan, 
before this old building was dismantle and now disappear.

इस ग्रन्थ की पाण्तुललहप अब बहुत दतुल्यभ िै। मैं इस ग्रन्थ की केिल एक पाण्तुललहप 
को आधाि मानकि यि ललपं्तिण कि ििा हँ। यि 1137 बडी.ई.= 1775 ई. की 
हदनाहङ्कत पाण्तुललहप िै लजसमें 12 ताडपत्र शाहमल िैं औि (मैंने) पगान के कूं ग 
(स्ान) के खंडिि िोते गाईंग-ओक नामक हििाि के नष्ट िोने औि गायब िोने से 
पिले इसे प्राप्त हकया था।

हनयद लौसतुनथोन्य (2013) ने इस ग्रन्थ का एक थाई संस्किण यू बोके (1981) 
द्ािा िस्लललखत प्रहतलेख के आधाि पि प्रकालशत हकया िै। लौसतुनथोन्य (2013) अपने 
संस्किण में बोके के पाठ को शतुधि किने के नाम पि बहुत स्ानो ंपि बदल हदया िै। 

चन्दसतुरियगहतदडीपनडी की शतुरुआत तडीन बाि बतुधि िंदना (नमो तस् ...) के बाद 
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मगिलाचिण से िोतडी िै। मगिलाचिण में ग्रन्थ का नाम चन्दसतुरियगहतदडीपनडी हदया गया 
िै तथा लेखक ने बतुधि के साथ-साथ अपने गतुरु उदतुम्बि मिाथेि को भडी अलभिादन हकया 
िै।13 उदतुम्बि नामक आचाय्य का उल्ेख गधििंस (13, 27) में भडी हुआ िै। इनके बािे 
में बतलाया गया िै हक मकतु िनगि/पकतु धनगि में पेटकोपदेस की टडीका स्वाध्ाय से ललखा 
था।14 चन्दसतुरियगहतदडीपनडी के िचनाकाि का नाम पतुन्पिका में उतिमगि हमलता िै जो तम्मि 
या तम्बिा15 नामक देश के हनिासडी, बमा्य में दो िाजाओ ंके गतुरु, तडीनो ंिेदो ंके ज्ाता एिं 
हतहपटक-मिाथेि थे।16 उतिम नामक आचाय्य का उल्ेख गधििंस (11, 18, 24) में हुआ 
िै जो बालािताि-टडीका एिं ललगित्थहिििण-टडीका इन दो ग्रन्थो ंके िचनाकाि थे।17 गधििंस 
में उतिम आचाय्य को अन्य बाईस आचाययों के साथ जम्बूद्डीप िासडी बतलाया गया िै लजनका 
बमा्य में हनिास स्ान अरिमद् नगि था।18 दतुभा्यग् से गधििंस में चन्दसतुरियगहतदडीपनडी का 
नाम निडी ंहमलता िै। उतिमगि को उतिममंगलाचरिय (देखें, च.दडी. 615, 1412-18) के नाम 
से थाई देश हनिासडी लसिडीमगिल हििलचत चक्किालदडीपनडी में सम्बोलधत हकया गया िै एिं 
ििाँ पि चन्दसतुरियगहतदडीपनडी स ेउधििण भडी ललया गया िै। चक्किालदडीपनडी में उतिममंगल के 
उले्ख से गधििंस में उधिरित उतिम िडी उतिमगि आचरिय थ ेइस तथ्य हक सम्भािना प्रबल 
िो जातडी िै। 

चन्दसतुरियगहतदडीपनडी ितनहिहनच्य, योजनहिहनच्य, पहकण्णकहिहनच्य, 
गहतहिहनच्य, िडीलथहिहनच्य, अयनहिहनच्य, आलोकहिहनच्य, उप्पहतिहिहनच्य 
आहद आठ हिहनच्यो ं(= हिश्ेषणात्मक चचा्य या व्याख्ा) में हिभालजत िै।19 ग्रन्थ का 
सबसे बडा भाग उप्पहतिहिहनच्य िै लजसका हिषय सूय्य औि चन्द्रमा की हिलभन्न िालशयो ं
में गहतयो ंपि चचा्य किना िै।20 ग्रन्थकाि ने हतहपटक की अट्ठकथाओ ंएिं सतुतिन्तटडीका, 

13नत्ा लोकहिदतुं बतुधंि, सधिम्ममतुतिमं गणं। 
उदतुम्बिं मिाथेिं, गतुरंु मे अलभिलन्दय।।
पालळयट्ठकथादडीसतु, पोिाणसत्थेसतु सतुन्दिं। 
साित्थमाहनयचन्द-सतुरियतुगहतदडीपनडी।। (कतु माि 2022) 
14पेटकोपदेसस् टडीका अतिनो महतया उदतुम्बिनामाचरियेन मकतु िनगिे कता (गधििंस 27)।
15ऐसा लगता िै हक तम्मि का सम्बधि ताम्ललप्त या ताम्ललहप्त से िोगा जो बंगाल की खाडडी में न्स्त एक प्राचडीन नगि 
था। हिद्ानो ंका मत िै हक तामलतुक िडी प्राचडीन ताम्ललहप्त था। ित्यमान में तामलतुक पलश्चम बंगाल के हमदनापतुि लजले में 
रुपानािायन नदडी एिं हुगलडी नदडी के संगम से लगभग 19.3 हकलोमडीटि दिू न्स्त िै।
16इहत पिम सधिाचािबतुहधिहिरियपहटमन्ण्तेन उतिमगिो हत गरुहि कत दििनामालभधेय्ेन अत्थहनचितुहतिन तम्मिनामदेसन्हि 
अहतहकहतिट नाममानं हद्नं्न हप अग्गिाजूनं आचरियभूतेन तडीसतुिेदेसतु कोहिदेन अत्थहितेलसनो हतहपटकमिाथेिेन हििलचतं 
चन्दसतुरियहिहनच्यं नाम पकिणं सतुहनहट्ठतन्न्त (कतु माि 2022)। 
17  उतिमो नामाचरियो बालाितािटडीकं ललगित्थहिििणटडीकं च दतुहिधं पकिणं इहत अकालस (गधििंस 11)।
18सतुभूतचन्दनाचरियो ... उतिमाचरियो ... हिमलबतुधिाचरियो हत इमे तेिडीसहत आचरिया जम्बूदडीपका िेट्ठाितुतिप्पकािे गधिे 
पतुक्कामसंखाते अरिमद्नानगिे अकंसतु (गधििंस; देखें हमनैफ़ 1886: 67. कतु माि 1992: 15 में उतिमाचरियो नाम अनतुपलब्ध 
िै।)।
19ितनानं योजनानञ्च, पहकण्णगहतहि[लथ]नं। 
 अयनालोकतु प्पहतिनं, अट्ठञ्ञये्ा हिहनच्याहत।। (कतु माि 2022)। 
20फोन् हिनूबि (1996: 185) का यि किना हक “The 5th and longest chapter, the Ayanavinicchaya, 
is a jyotiṣa-text perhaps based on some Skt. original”, सिडी निडी ंिै। इस ग्रन्थ का सबसे बडा अध्ाय 
उपहतिहिहनच्य िै जो पालल अट्ठकथा, टडीका एिं हकसडी संस्कधृ त ज्योहतष स्ोत पि आधारित िै। 
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संयतुतिटडीका, अगितुतििटडीका, हिसतुहधिमग्गटडीका, पािालजककण्टडीका, सम्मोिहिनोदनडी, 
साित्थदडीपनडी टडीका आहद का नाम लेकि स्ोत के रूप में प्रयोग हकया िै। इसके अहतरिक्त 
िम अट्ठसाललनडी एिं पालल अट्ठकथाओ ंका भडी उधििण ग्रन्थ में पाते िैं। हकसडी छणतुखाद/
छणतुक टडीका तथा आयतुब्बेद का भडी उल्ेख ग्रन्थकाि ने हकया िै लजसका पता िमें निडी ं
चलता िै। 

चन्दसतुरियगहतदडीपनडी की िचना कब की गयडी थडी यि स्पष्ट रूप से ज्ात निडी ंिै। इतना 
हनलश्चत िै हक इस ग्रन्थ की िचना 1520 ई. में थाई देश हनिासडी लसिडीमगिल द्ािा िलचत 
चक्किालदडीपनडी से पिले जरूि हुई िोगडी। चक्किालदडीपनडी में चन्दसतुरियगहतदडीपनडी नाम तो 
निडी ंहमलता लेहकन ऐसा प्रतडीत िोता िै हक चन्दसतुरियगहतदडीपनडीकाि उतिमगि एक प्रहतहष्ठत 
आचाय्य ििे िोगंे औि उनके ग्रन्थ को तब-तक प्रलसहधि हमल गयडी िोगडी। 

बमा्य में िलचत इस ग्रन्थ के मित्त्व का पता इससे भडी चलता िै हक थाई निेश िाम 
प्रथम ने 2345 बौधि-काल (= 1802 ई.) में इसका पालल से थाई में अनतुिाद कििाया 
था।21 मेिडी जानकािडी में इस ग्रन्थ का चाि अलग-अलग थाई अनतुिाद उपलब्ध िै। पालल 
में ग्रि-नषित्र आहद पि संषिेप में प्रकाश डालने िाला यि एक मित्त्वपूण्य ग्रन्थ िै। 

3.7. ्चककिाळदीपनी
पालल चक्किाळ, संस्कधृ त एिं हिन्दडी में चक्रिाल तथा बौधि संस्कधृ त में चक्रिाड किा 

जाता िै। यि असंख् लोकधाततुओ ंमें िि लोकधाततु िै जो चक्रिाल नामक पि्यत-श्धृंखला 
से हघिडी हुई िै लजनमें चाि मिाद्डीप िैं। किा जाता िै हक यहद बतुधि भडी जन्म लेना चािते िैं 
तो िि भडी इसडी चक्किाळ में िडी उत्पन्न िोते िैं, बतुधिा हि उप्पज्माना इमन्सं् येि चक्किाळे 
उप्पज्न्न्त (म.हन.अट्ठ. 3.87)। इसडी चक्किाळ को सांगोपांग प्रकालशत किने िाला ग्रन्थ 
चक्किाळदडीपनडी िै। इस ग्रन्थ के िचनाकाि थाई देश हनिासडी लसिडीमगिल थे लजन्ोनंे इस 
ग्रन्थ की िचना 1520 ई. में की थडी। लसरिमगिल का हनिास स्ान सोलििडी ंशताब्डी की 
शतुरुआत में थाई पान्ण्त्य के स्वण्य यतुग के दौिान बसाए गए नए शिि लचयांग माई (Chi-
ang Mai) था। लसिडीमगिल ने 1517 में िेसंतिजातक पि आधारित िेसंतिदडीपनडी नामक 
ग्रन्थ भडी ललखा था (देखें फोन् हिनूबि 1996: 184-185; सधिाहतस् 1974: 217)।

चक्किाळदडीपनडी का स्ोत बतलाते हुए मगिलाचिण में लेखक ने स्वयं किा िै, 
“हिलभन्न ग्रन्थो ं से साि-रूप सामग्रडी को चतुनकि, चक्रिाल को सतुगमता से समझने के 
ललये इस ग्रन्थ की िचना की गई िै”22। इस ग्रन्थ में लेखक ने स्ोत के रूप में हतहपटक 
औि उसकी अट्ठकथाओ ं के अहतरिक्त लोकप्पदडीपकसाि, लजनालङ्कािटडीका, सद्नडीहत, 
21Somdet Phrabuddhayodfahjulaloke Mahraj (King Ram I) assigned translation of Cantasuriyagati Tipani (थाई 
उचचारण; पढे चनदसरुरयगविदडीपनडी), and one of the scientific texts concerning the earth, written in Myanmar and was 
translated into Thai in B.E. 2345 (िौसनुथोन्भ 2013: 20)। 
22नानागन्थेसतु साितं्थ, गिेतबं्ब समाहदय। 
करिस्ािं सतुबोधतं्थ, चक्किाळकदडीपहनं।। (च.दडी. 1)
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अलभधानप्पदडीहपका, अलभधम्मत्थसगिि, हिसतुहधिमग्ग, लोकपञ्ञहति, चन्दसतुरियगहतदडीपनडी 
आहद ग्रन्थो ं का उपयोग हकया िै। इनमें भडी लोकप्पदडीपकसाि के सातिाँ अध्ाय 
ओकासलोकदडीपनडी का हिशेष रूप से चक्किालदडीपनडी पि प्रभाि िै। चक्किाळदडीपनडी में 
(1) चक्किाळसरूपाहदहनदे्स, (2) पब्बतहनदे्स, (3) जलासयहनदे्स, (4) दडीपहनदे्स, (5) 
भूहमहनदे्स तथा (6) पहकण्णकहनदे्स छि अध्ाय िैं लजन्ें कण् (हिन्दडी काण्) किा 
गया िै। 

प्रथम अध्ाय चक्किाळसरूपाहदहनदे्स में चक्रिाल के स्वरूप का हिििण िै। इस 
अध्ाय में चक्रिाल शब् का अथ्य उसकी अिधािणा एिं उससे सम्बन्धित हिहिध िण्यन 
आहद हिस्ाि से हमलता िै। प्रत्येक चक्रिाल में एक चन्द्रमा, सूय्य, तािहतंस-भिन, असतुि-
भिन, अिडीलचमिाहनिय तथा चाि मिाद्डीप तथा अनेक लघतु द्डीप िोते िैं। इस प्रकाि 
सम्ूण्य लोक की व्यिस्ा एक चक्रिाल के अन्तग्यत पाते िैं। हद्तडीय कण्, पब्बतहनदे्स में 
पि्यतो ंका िण्यन िै। इसमें लसनेरु, यतुगधिि, इलसधिि, कििडीक, दस्न, हिनतक, सतुदस्न, 
नेहमधिि, हिनतक, अस्कण्य आहद पि्यतो ंकी ऊँचाई गििाई तथा परिच्न्नाकाि आयाम 
की चचा्य िै (दतुबे 2001: 16)। चक्किाळदडीपनडी के तधृतडीय कण् को जलासयहनदे्स के नाम 
से जाना जाता िै। इसमें समतुद् तथा सिोिि के सम्बधि में चचा्य की गयडी िै। समतुद् शब् 
की व्यतुत्पहति बतलाते हुए किा गया िै हक, ‘लजतनडी पानडी की मात्रा उतनडी िडी लिण की 
मात्रा तथा लजतनडी लिण की मात्रा उतनडी िडी पानडी की मात्रा लजसमें िोतडी िै उसे समतुद् 
किते िै’, ‘... उदकं, ततिकन्म् च लिणं, यतिकं, लोणं ततिकं उदकन्म् च यस्ा अिोलस, 
तस्ा समतुद्ो हत पितुच्चहत’ (दतुबे 2001: 34)। चततुथ्य कण् ‘दडीप-हनदे्स’ िै जिां द्डीपो ं
का उल्ेख प्राप्त िोता िै। मिासमतुद् के बडीच के स्ल भाग को द्डीप बतलाया गया िै, 
मिासमतुद्जलमज्झगतट्ठानं दडीपो नाम, जो दो प्रकाि का िै : मिाद्डीप तथा परितिद्डीप। 
जम्बूद्डीप, पतुब्बहिदेि, अपिगोयान तथा उतििकतु रु मिाद्डीप िैं। श्डीलंका को लेकि दो िजाि 
छोटे द्डीप िैं लजन्ें परितिदडीप किा गया िै (च.दडी. 51)। ‘भूहम-कथा’ चक्किाळदडीपनडी का 
पंचम कण् िै लजसे ‘भूहम-हनददेश’ या ‘भूहम-िण्यन’ भडी किते िैं। इस अध्ाय में समस् 
भूहमयो ंको ‘अपाय-भूहम’ औि ‘देि-भूहम’ के नाम से दो भागो ंमें हिभक्त हकया गया िै। 
अपाय-भूहम में ऐसडी भूहमयां सन्म्मललत िैं जिां सतुख निडी ंिै तथा देि भूहमयां हदव्य सतुखो ं
से भिपूि िै। अपाय-भूहम के अन्तग्यत हनिय, हतिच्ान, पेहतिहिसय, असतुिकाय तथा मनतुष्य 
नामक पाँच लोक िैं। इस ग्रन्थ में जो एक हिशेष बात िै िि यि िै हक चक्किाळदडीपनडीकाि 
ने मनतुष्य-लोक को भडी अपायभूहम में िखा िै। इस संदभ्य में दबूे (2001: 28) कितडी 
िैं, “यि [मनतुष्य]भूहम तो कम्य भूहम िै। इस भूहम में िडी मनतुष्य दतुः खो ंको जानकि उनके 
क्रमशः  हनिािण के ललए यत् किता िै। ... केिल मनतुष्य के दतुः ख अनतुभि की ओि 
दृहष्ट डालत े हुए यिा ं [चक्किाळदडीपनडी में] आंलशक समािशे [अपायभहूम में] िो सकता 
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िै।” देि-भूहम में छि कामािचि देिलोक23, सोलि रूपािचि-ब्रह्लोक24 तथा चाि 
अरूपािचि-ब्रह्लोक25 सन्म्मललत िैं। इन समस् इकतडीस लोको ंका हिििण इस कण् में 
िै। चक्किाळदडीपनडी का छठा औि अंहतम कण् पहकण्णक-कण् िै। यिाँ हिहिध हिषयो;ं 
यथा आयतु, आिाि, गणना आहद पि संलषिप्त रूप से प्रकाश डालने का प्रयास हकया गया 
िै। चक्किालदडीपनडी ग्रन्थ का थाई ललहप से देिनागिडी ललपं्तिण एिं सम्ादन प्रडीहत कतु मािडी 
दतुबे (2001) द्ािा हकया गया िै।

3.8. िोकदीपनी 
लोकदडीपनडी का उल्ेख सधिाहतस् (1974: 217) ने अपने एक लेख ‘Pāli Li-

terature of Thailand’ में लसफ्य  तडीन पंहक्तयो ंमें थाईलैंड के एक ग्रन्थ के रूप में 
हकया िै : 

Another cosmological treatise is the Lokadīpanī which is based 
on the account of the beginnings of life and the world as given 
in the Aggañña Sutta (Dīgha Nikāya) and on similar descriptions 
contained elsewhere.

एक अन्य ब्रह्ाण् संबंधडी ग्रन्थ लोकदडीपनडी िै जो अग्गञ्ञ-सतुति (दडीघहनकाय) में 
हदए गए जडीिन औि दतुहनया की शतुरुआत औि अन्यत्र इसडी तिि के हिििणो ंपि 
आधारित िै। 

लोकदडीपनडी के लेखक आहद के हिषय में सधिाहतस् कोई सूचना निडी ंदेते िैं। दडीपक 
कतु माि बरुआ (2017: 128) का मानना िै, 

Mahāthera Sirimaṅgala, the preceptor of King Mauangkesalao 
(A.C. 1543-46), .... in 1517 wrote the Vessantardīpanī based on 
the original Pali Vessantara-Jātake. Mahāthera Sirimaṅgala also 
composed the Cakkavāladīpanī to explain Buddhist cosmology 
and supernatural phenomena in A.C. 1520 while he was residing 
in the Savaṇakkaṃ Vihāra and also wrote another treatise titled 

23 (1) चाततुम्मिािालजक देि, (2) तािहतंस देि, (3) याम देि, (4) ततुलसत देि, (5) हनम्मानिहत देि, (6) 
पिहनन्म्मतिसितिडी देि। 

24 (1) ब्रह्मपारिसज् देि, (2) ब्रह्पतुिोहित देि, (3) मिाब्रह्ा, (4) परिताभ देि, (5) अप्पमाणाभा देि, 
(6) आभस्वि देि, (7) परितिसतुभ देि, (8) अप्पमाणसतुभ देि, (9) सतुभहकण्ण देि, (10) असञ्ञसतिदेि, 
(11) हििप्फल देि, (12) अहििा देि, (13) अतप्पा देि, (14) सतुदस् देि, (15)सतुदस्डी देि, (16) 
अकहनट्ठ देि। 

25 (1) आकासानञ्चायतन देि, (2) हिञ्ञाणञ्चायतन देि, (3) आहकञ्चञ्ञायतन देि, (4) नेिसञ्ञानासञ्ञायतन 
देि। 
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Lokadīpanī which was based on the account of the beginnings of 
life and the world as narrated in the Aggañña-sutta of the Dīgha-
Nikāya.

िाजा मौगंकेसलाओ (सन् 1543-46) के आचाय्य, मिाथेिा लसिडीमंगला ने 1517 में 
मूल पालल िेस्न्ति-जातक पि आधारित िेस्न्तिदडीपनडी ललखडी। मिाथेिा लसरिमगिल 
ने सिणकं्क हििाि में ििने के दौिान 1520 ई. में बौधि ब्रह्ाण् हिज्ान औि 
अलौहकक घटनाओ ंकी व्याख्ा किने के ललए चक्किालदडीपनडी की भडी िचना की औि 
लोकदडीपनडी नामक एक अन्य ग्रन्थ भडी ललखा जो जडीिन औि दतुहनया की शतुरुआत की 
चचा्य पि आधारित िै जैसा हक दडीघ-हनकाय के अग्गञ्ञ-सतुति में िलण्यत िै। 

बरुआ हकस आधाि पि लसरिमगिल को लोकदडीपनडी का िचनाकाि मानते िैं इसकी 
सूचना िे निडी ंदेते। दसूिडी तिफ फोक्य िैमि (1885: 67) के अनतुसाि, 

... Pāli works written at the close of the fifteenth and the 
beginning of the sixteenth centuries we note the ... Loka-
dīpanī by Patūgyusangharāha of Ava. 

बमा्य में पंद्ििडी ंशताब्डी के अंत औि सोलििडी ंशताब्डी के प्रािंभ में ललखडी गई 
पालल िचनाओ ंमें िम पाते िैं... अि हनिासडी पतून्ग्सङ्घिाज की िचना लोकदडीपनडी। 

फोक्य िैमि (1882: XXVI) बमा्य में उपलब्ध लोकदडीपनडी-हनस्य के बािे में 
भडी सूलचत किते िैं। लगभग चौिानिे बाि फोक्य िैमि (1882) को उधिधृत किने िालडी 
बोडे (1909) अपनडी हकताब Pāli Literature of Burma में आश्चय्यजनक रूप 
स ेलोकदडीपनडी के हिषय में कतु छ निडी ंकितडी िैं। इस ग्रन्थ की एक पाण्तुललहप मामंाि 
मैनतुन््रिप्ट हडलजटल लाइब्रेिडी (Myanmar Manuscript Digital Library) द्ािा 
संचाललत तिंगजाल पि उपलब्ध िै लजसके अनतुसाि 1258 मामंाि काल (1896 ई.) के 
नयोन (जतुलाई) की पूलण्यमा के नौिें हदन इस पाण्तुललहप को तयैाि हकया गया था। Bur-
mese Manuscripts in Fragile Palm Leaves Collection के अनतुसाि भडी 
लोकदडीपनडी एक बममी ग्रन्थ िै तथा लजसकी पाण्तुललहप की प्रहतललहप 1872 ई. में तयैाि की 
गई थडी (देखें, लचकतु तजा ़2014: 2.358)। मेिे अनतुसाि भडी इस ग्रन्थ का सम्बधि बमा्य से 
िोना चाहिए। 

लोकदडीपनडी का प्रािम्भ बतुधि िंदना (नमो तस् ...) के बाद मगिलाचिण से िोता िै। 26 
26निामरुधजं बतुधंि, धमं्म मोिहिधंसनं।
संघतुतिमञ्च नत्ान, आचरियन्म् लसिसा॥
पालळयट्ठकथाटडीका-लधप्पारुयतुपपरिक्खायं।
सूरियाहदगहतनञ्च, अलधमासहिहनच्यं॥
असमोिं करिस्ाहम, नभेचक्कपरिब्भमं।
कत्ान मनलसकािं, साधको मे सतुणन्न्त च॥ (कतु माि 2023b) 
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मगिलाचिण के अहतरिक्त लोकदडीपनडी दस अध्ायो ंमें हिभालजत िै : (1) ितनहिनच्य, 
(2) लोकधाततुहिहनच्य, (3) अहिजिनहिहनच्य, (4) मासहनयमहिहनच्य (5) 
गहतहिहनच्य, (6) नेरुआिट्टहिलधहिहनच्य, (7) अयनहिलधहिहनच्य, (8) 
उततुसमतालोकहिहनच्य, (9) पट्ठमकप्पसंिच्िाहदनहिहनच्य, (10) अलधमासहिहनच्य। 
सतुतिन्तअट्ठकथा, हिसतुहधिमग्ग, लोकपञ्ञहति आहद गं्रथो ंका नाम्मोल्ेख लोकदडीपनडी में हकया 
गया िै तथा प्रथम अध्ाय पूिडी तिि से चन्दसतुरियगहतदडीपनडी पि आधारित िै। 

3.9. िोकजोविका/िोकसण्ानजोिरिनगवण् 
लोकजोहतका, एक अन्य पालल ब्रह्ाण्डीय ग्रन्थ िै जो लाओस औि उतििडी थाईलैंड के 

पाण्तुललहप संग्रिो ंमें पायडी जातडी िै। यद्हप अलधकांश उपलब्ध पाण्तुललहप कैटलॉग में इस 
काय्य का नाम लोकसण्ानजोतितनगन्ण् िै, लेखक स्वयं अपने काय्य को लोकजोहतका के 
रूप में मगिलाचिण में इहगित किते िैं27 जबहक ग्रन्थ का नाम पतुन्पिका में जोतितनसत्थिण्णना28 
हमलता िै। यि ग्रन्थ हनम्नलललखत छि भागो ंमें हिभालजत िै :

1. कप्पितुट्ठानपरिच्ोदो (कल्प उत्पहति अध्ाय)
2. चक्किाळलसनेरुिण्णना (चक्रिाल औि लसनेरु व्याख्ा)
3. दडीपहिमिन्तदडीपनडी (द्डीप औि हिमालय की प्रकालशका)
4. चलन्दमसतुरियगहतदडीपनडी (चन्द्रमा औि सूय्य के गहत का लचत्रण)
5. तािहतंसभिन-मनतुस्देिताहद-गहत-दडीपनडी (तािहतंस भिन, मनतुष्य देिता आहद 

के स्ानो ंका लचत्रण)
6. पहकण्णककथा (हिहिध चचा्य) 

इस ग्रन्थ पि एक मात्र काय्य 1990 में चतुललोगंकौन्य हिश्वहिद्ालय में एम.ए. थडीलसस 
के रूप में थोगंकम सतुथम द्ािा A Critical Edition and Study of Lokasant-
hanajotaratanaganthi शडीष्यक से थाई में प्रस्तुत हकया गया। सतुथम का मानना िै 
हक इस ग्रन्थ को अयथूया में 17िडी ंया 18िडी ंशताब्डी के आस-पास िचा गया िोगा। िमें इसके 
लखेक के बािे में कोई सचूना निडी ंहमलतडी िै। इस ग्रन्थ में लोकप्पदडीपकसाि का उपयोग 
स्ोत के रूप में हकया गया िै।

 
27यो हतलोकन्तपज्ोतो नाथो लोकपदडीपो, धम्मो लोकिड्ढनो, अरियसङ्घा अट्ठ। तञ्च लोकपकासकं, धम्मञ्च लोकहनयातं, सङं्घ 
लोकपािगं िलन्दत्ा लसिसा मे लोकजोहतकं भालससं् (पालल पाठ गोिनॉल)।
28हनच्चतो यो ददे दानं सडीलिा भािना हप च। 
पञ्च-लसक्खापदा खन्न्त गाििो बतुधिसासने।। 
सतिानं कारुञं्ञ दानं यथासहत यथाबलं। 
एिं भािेथ मेतिञ्च पत्थयन्ता अमतिकं। 
तस् िालधतमोपायो (?) कतिब्बो हिञ्ञतुना सदा। 
इहत जोतितनसत्थिण्णना हनहट्ठता। (पालल पाठ गोिनॉल)
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3.10. ओकासिोकदीपनी 
ओकासालोकदडीपनडी, पालल गद्-पद् हमलश्त ब्रह्ाण्डीय ग्रन्थ िै जिाँ हिश्व चक्र, उनके 

बडीच आकाश, बडे औि छोटे मिाद्डीपो ंऔि द्डीपो,ं पिाड आहद का िण्यन हकया गया िै। 
यि ग्रन्थ हनम्नलललखत पाँच काण्ो ंमें हिभालजत िै (गोदाकतु म्बतुि 1983: 53):

1. भतुम्मट्ठदडीपनो 
2. चलन्दमसतुरियपरिितिदडीपनो 
3. िडीलथदडीपनो 
4. आलोकदडीपनो
5. उपरिभूमिण्णा 

ग्रन्थ की शतुरुआत नमत्थतु29 (नमस्काि गाथा) से िोतडी िै जिाँ हिसतुहधिमग्ग से भडी 
उधििण ललया गया िै। इस ग्रन्थ का अंत लेखक हत्रशिण गमन (बतुधंि सिणं गच्ाहम, धमं्म 
सिणं गच्ाहम, सङं्घ सिणं गच्ाहम) के साथ किता िै। 

अन्य बडीस ग्रन्थो ं के बडीच गधििंस में एक ओकासलोकसूदनडी का नाम हमलता िै 
लजसके लेखक का नाम अज्ात िै (देखें, हमनैफ़ 1886: 62; कतु माि 1992: 10)। 
पतुनः  इस ग्रन्थ का उल्ेख गधििंस में िडी ओकासलोक के नाम हकया गया िै।30 ऐसा 
लगता िै हक ओकासलोकसूदनडी पाण्तुललहप का अशतुधि पाठ का परिणाम िै। हनलश्चत रूप 
से ओकासलोकसूदनडी की जगि ओकासलोकदडीपनडी पाठ िोना चाहिए था तथा लजसका 
संषिेप ओकासलोक िै। ओकासलोकदडीपनडी की पाण्तुललहप खमेि ललहप में िॉयल लाइब्रेिडी 
कोपेनिेगन में उपलब्ध िै (गोदाकतु म्बतुि 1983: 53) तथा इसका एक थाई संस्किण 
प्रकालशत िै (देखें, बतुिनसन््य 2001)। 

3.11. मिाकपपिोकसण्ानपञ्वत्त 
मिाकप्पलोकसण्ानपञ्ञहति, मतुख्तः  गद् में िलचत पालल ब्रह्ाण्डीय ग्रन्थ िै जिाँ 

मिाकल्प औि ब्रह्ाण् के चक्र आहद के बािे में चचा्य की गयडी िै। दडीघहनकाय के 
अग्गञ्ञसतुति, अगितुतििहनकाय के सतिसतुरियतुग्गमनसतुति एिं उनके अट्ठकथाओ ंके आधाि पि इस 
ग्रन्थ का हनमा्यण हकया गया िै। यि एक संकललत ग्रन्थ िै। ग्रन्थ का प्रािम्भ बतुधि के िैशालडी 
29नत्ा लोकहिदतुं बतुधंि, धमं्म सङ्घञ्च साधतुकं। 
ओकासलोकं दडीपस्, यदा सतुतंि सतुणाथ मे॥
तत्थेक चक्किालन्हि, आयामा हप च हित्थािा।
द्ादस सिस्योजनाहन, तथापिं सेसं।
हतसिस् चततुसतं, पञ्चसङ्या समडीरितं॥ 
सबं्ब सतसिस्ाहन, छहतंसपरिमण्लं।
दसञ्चो ि सिस्ाहन, अड्ढतुड्ढाहन सताहन च॥ 
दतुिे सतसिस्ाहन, चतिारि नहुताहन चा। 
एतिकं बिलन्तेन, संख्ातायं बसतुधििा॥ (गोदाकतु म्बतुि 1983: 53)
30कङ्ाहितिणडीया लडीनत्थप्पकालसहन, ... ओकासलोको, सतुबोधालङ्कािस् नि टडीका चेहत, इमे िडीसहत गन्था िडीसताचरियेहि 
हिसतुं  हिसतुं  कता (देखें, हमनैफ़ 1886: 72; कतु माि 1992: 23)।
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चारिका से िोता िै31 तथा समापन लेखक द्ािा भहिष्य में बतुधि बनने की मनोकामना के 
साथ हकया जाता िै32। ग्रन्थ का एक पाण्तुललहप खोम ललहप में उपलब्ध िै। 

4. उपसिंार

पालल साहित्य के इहतिास लेखन में, चािे िि भाित में संकललत हकया गया िो 
अथिा भाित के बािि, मतुख् रूप से पालल हतहपटक साहित्य एिं कतु छ िद तक अट्ठकथा 
साहित्य केन्द्र में ििा िै। हतहपटकोतिि साहित्य पि अभडी भडी बहुत कतु छ ललखा जाना अथिा 
उन्ें प्रकाश में लाना बाकी िै। ऐसे तो श्डीलंका के पालल साहित्य पि जडी. पडी. मललसेकि 
(1928) की पतुस्क The Pāli Literature of Ceylon एिं बमा्य के पालल साहित्य 
पि एम. एच. बोडे (1909) कधृ त The Pali Literature of Burma दो ख्ाहतलब्ध 
ग्रन्थ उपलब्ध िैं। हकन्ततु इन गं्रथो ंमें भडी 10िडी-ं11िडी ंशताब्डी के बाद के श्डीलंका एिं बमा्य 
के पालल साहित्य पि समतुलचत प्रकाश निडी ंपडता िै। उदाििण के ललए चौदििडी ंशताब्डी 
के आस-पास श्डीलंका में िलचत गं्रथ साधतुचरितोदय एिं लजनबोधािलडी पि The Pāli 
Literature of Ceylon में कोई सूचना निडी ं हमलतडी िै। इसडी प्रकाि पालल नडीहत 
साहित्य के अन्तग्यत आने िाले गं्रथो ंपि बोडे (1909) के पास कोई खास सूचना निडी ंथडी। 
इस प्रकाि के अनेक उदाििण इन गं्रथो ंमें देखे जा सकते िैं। थाईलैंड अथिा दलषिण-पूि्य 
एलशया के पालल साहित्य पि भडी सधिाहतस् (1974, 2004) के काय्य के अलािा कतु छ 
उपलब्ध निडी ंिै। मेिा मानना िै हक भाित में पालल साहित्य के अध्यन के हिस्ाि के 
ललए पालल का िधृितिि इहतिास ललखा जाना चाहिए लजसमें भाितडीय पालल साहित्य के 
साथ-साथ दलषिण-पूि्य एलशया के पालल साहित्य की समग्र सूचना उपलब्ध िो। िम जानते 
िैं हक दलषिण-पूि्य एलशया में लजस पालल साहित्य की िचना हुई उस पि पूण्य रूप से भाितडीय 
पालल साहित्य अथिा बौधि एिं ब्राह्ण संस्कधृ त साहित्य का प्रभाि ििा िै (देखें, कतु माि 
2022)। दलषिण पूि्य एलशया का पालल साहित्य भाितडीय भाषा पालल के व्यापक प्रयोग 
का एक अनूठा उदाििण प्रस्तुत किता िै। प्रस्तुत लेख इसडी कडडी में एक हिनम् प्रयास िै। 
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्ेरिाद बौद्ध सािना में वनरोि-समापवत्त
 रवि रंजन ववििेदी

अविवथ प्राधयापक (पावि), केनद्डीय उचच विबबिडी वशक्ा संसथान, सारनाथ, िाराणसडी। 

मन को विकवसि करने के उद्शेय से की गयडी समावि रािना थेरिाद बौद्ध सािक के 
आधयावतमक जडीिन का एक सिसथ कम्भ और मित्िपणू्भ पक् ि।ै “रािना” शबद पावि राषा में 
“रािेवि” शबद से वयतुपनन के रुप में जाना जािा ि,ै वजसका अथ्भ ि ैकारण बनना, िोना, विकवसि 
िोना, विकवसि करना या उतपनन िोना। बौद्ध समावि के मखुयिः दो प्रकार ि-ै

1.  समथ रािना 

2.  विपससना रािना। 

समथ रािना का उद्शेय एक िडी आिमबन पर धयान केवनद्ि करके गिन एकाग्रिा या मन की 
शावनि अथिा शावनि की वसथवि विकवसि करना ि।ै यि अिसथा िब िक बनडी रििडी ि ैजब िक 
सािक का धयान उस विशषे आिमबन में परूडी िरि से िगा रििा ि।ै जैसे- जैसे मन की एकाग्रिा 
गिन िोिडी जािडी ि,ै िैसे-िैसे शावनि और आनंद के विवरनन चरण “झिान”(धयान) उतपनन िोिे िैं जो 
वकसडी रडी मानवसक बािा से मकु्त िोिे िैं। थेरिाद बौद्ध िम्भ में, ऐसडी आठ अिसथाए ँिैं, वजनिें एक 
सािक समथ रािना के माधयम से प्राति करने में सक्म िोिा ि।ै रौविक और मानवसक प्रविरास 
की िासिविक प्रकृवि के बडीच अनिदृ्भवष्ट या प्रज्ा के विकास के विए वकए गये विपससना रािना के 
अभयास में, समावि की गिन अिसथा और मानवसक बािाओ ंका अपनयन रडी आिशयक आिार 
िो सकिा ि।ै 

विपससना रािना मानवसक विकास की एक िकनडीक ि ैजो सािक को िसिओु ंको सामानयिः 
दे् ने में िडी निीं अवपि ुउनके िासिविक सिरूप को दे् ने में सिायिा करिडी ि।ै जैसा िे िासिि में 
िैं और इस प्रकार मानवसक विकारों के उनमिून और पडीड़ा से अवनिम मवुक्त की ओर िे जािडी ि।ै 
“विपससना” एक पावि शबद ि,ै “वि” का अथ्भ ि ैगिन, गिरा, या सपष्ट और पससना का अथ्भ ि ै
दे् ना या अनरुि करना। इसविए विपससना रौविक और मानवसक प्रविरासों को गिन या सपष्ट 
दे् ने या अनरुि करने की िकनडीक ि,ै जैसे की िे िासिि में िैं। विपससना सािक को नाम-रुप के 
सरडी पििओु ंकी िडीन सामानय िक्णों- अवनतय, दःु् और अनातम के बडीच प्रज्ा प्राति करने में 
सिायिा करिा ि।ै इस प्रज्ा के माधयम से सािक सरडी मानवसक किेशों का उनमिून करने, ज्ान 
िथा पडीड़ा से मवुक्त प्राति करने में सक्म िोिा ि ैऔर मवुक्त के बौद्ध आधयावतमक माग्भ के चार मिान 
चरणों- सोिापनन, सकदागामडी, अनागामडी और अि्भि ्को क्मशः प्राति करिा ि।ै 
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वनरोि-समापवत्त: वनरोि-समापवत्त, समावि के माधयम से विकवसि एक अतयंि प्रबि और 
गिन अिसथा ि ैवजसमें मानवसक और बाह्य गविविवियाँ असथायडी रुप से वनिंवबि िो जािडी िैं। 
पावि शबद “वनरोि-समापवत्त” में वनरोि का अथ्भ ि ैवनिारण या समावति और समापवत्त का अथ्भ 
प्रावति ि,ै इसविए इसे अगं्रेजडी राषा में (attainment of cessation) वनिारण की प्रावति के रूप में 
जाना जािा ि।ै कुछ बौद्ध विद्ानों ने वनरोि-समापवत्त में एक सािक की ििुना एक ऐसे वयवक्त से 
की ि ैजो सषुतुििा (Hibernation) की वसथवि में ि,ै वजसमें उसके जडीविि िोने का मितिपणू्भ संकेि 
निीं ि।ै चूवँक इस अिसथा में सञ्ा (Perception) और िेदना (Feeling) का वनरोि िोिा ि ै
इसविए बौद्ध सावितय में इसे “सञ्ािेदवयिवनरोि” के रूप में रडी जाना जािा ि।ै 

यिाँ आठ धयान की अिसथाए ँि ैवजनमें चार रूप धयान और चार अरूप धयान सवममविि 
िैं वजनिें एक सािक समथ रािना के माधयम से प्राति करने में सक्म िोिा ि।ै वनरोि-समापवत्त 
की अिसथा आठिें धयान को विकवसि करने के बाद िडी प्राति वकया जा सकिा ि ैअिः इसे बौद्ध 
सावितय में नौिें धयान के रूप में िवण्भि वकया गया ि।ै उदािरण के विए अङ्गतु्तरवनकाय के झिानसतु् ं
में, बदु्ध ने वनरोि-समापवत्त सविि नौ धयानों की सचूडी में वनरोि-समापवत्त को नौिें धयान के रूप में 
िवण्भि वकया ि।ै1 इसविए, इसे अिसथा को उचचिम या गिन माना जा सकिा ि,ै वजसे थेरिाद बौद्ध 
िम्भ के रडीिर एक सािक द्ारा प्राति वकया सकिा ि।ै 

थेरिाद ग्रंथों में इस बाि का प्रमाण ि ैवक रगिान बदु्ध ने चार रूप धयान और चार अरूप 
धयान के बाद नौिें धयान के रूप में वनरोि-समापवत्त को प्राति वकया। संयतु्तवनकाय के झिानवभञ्ासतु् ं
में बदु्ध नौ धयानों की एक सचूडी दिेे िैं जो बदु्ध द्ारा प्राति वकए गए थे और किा गया ि ैवक अि्भि ्
मिाकससप रडी उनिीं नौ धयानों को प्राति करने में सक्म थे। “वरक्ओु!ं जब मैं चाििा िू,ँ इस 
नेिसञ्ानसञ्ायिन (neither perception nor non-perception) रािना का रडी सि्भथा 
समविक्मण कर ‘संज्ािेदवयिवनरोि’ रािना को प्राति कर सािना करिा िू।ँ वरक्ओु!ं काशयप 
रडी जब िक िि चाििा ि,ै इस नेिसञ्ानसञ्ायिन (neither perception nor non-
perception) रािना का रडी सि्भथा समविक्मण कर ‘संज्ािेदवयिवनरोि’ रािना को प्राति कर 
सािना करिा ि।ै“2 

पनुः अङ्गतु्तरवनकाय के तपसुससतु् ंमें, बदु्ध ने िण्भन वकया ि ैवक कैसे बदु्ध ने वनरोि-समापवत्त 
सविि नौ धयानों को अनिुोम और प्रवििोम के क्म में प्राति वकया और समसि मानवसक किेशों 
को समिू नष्ट कर के प्रज्ा को प्राति वकया। “नेिसञ्ानसञ्ायिन (neither perception nor 
non-perception) का अविक्मण कर संज्ािेदवयिवनरोि को प्राति कर सािना करने िगा, उस 
अिसथा में प्रज्ा के आश्रयण से मरेे सरडी आश्रि क्डीण िो गए।“ “आननद! जब िक मैंने इन क्वमक 
वििारसमापवत्तयों को अनिुोम एिं प्रवििोम क्म में प्राति निीं वकया िथा इनमें वसथरिा प्राति निीं 
की, िब िक आननद! दिे, मार एिं ब्रह्िोकसविि श्रमण ब्राह्ण एिं समसि दिे मनषुयों में यि 
घोषणा निीं की वक मैं अनतु्तर समयकसमबोवि प्राति कर समयकसमबदु्ध बन गया िू।ँ परनि ुजब मैंने 
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इन नौ क्वमक वििारसमापवत्तयों की सािनाकर इनमें वसथरिा प्राति कर िडी िरडी, आननद! मैंने दिे, 
मार एिं ब्रह् िोक सविि श्रमण ब्राह्ण प्रजानन सविि समसि दिे मनषुयों में यि घोषणा की वक 
मैं अनतु्तर समयकसमबोवि प्राति कर समयकसमबदु्ध िो चकुा िू।ँ िथा मझुि ेइस ज्ान का साक्ातकार 
िुआ-‘अब मरेडी यि वचत्तविमवुक्त वसथर ि,ै यि मरेा अवनिम जनम ि,ै अब मरेा पनुज्भनम निीं िोगा’।“3 

मवजझिमवनकाय के अनपुदसतु् ंमें बदु्ध ने िण्भन वकया ि ै वक कैसे उनके प्रमु्  वशषय अि्भि ्
साररपतु्त ने ज्ान प्राति वकया और आठ धयानों के बाद वनरोि-समापवत्त को प्राति करके अि्भि ्बन 
गए। “वफर वरक्ओु!ं यि साररपतु्त नेिसञ्ानसञ्ायिन अिसथा को सि्भथा अविक्ानि कर 
सञ्ािेदवयिवनरोि समावि अिसथा में धयानमगन िो सािन करिा ि।ै िब प्रज्ा के द्ारा उसके 
आश्रि क्डीण िो जािे िैं।“4 

कोई रडी सािक वनरोि-समापवत्त की अिसथा में उसके द्ारा पिू्भ वनवश्ि साि वदनों की समावि 
रािना में कावयक, िाचवसक िथा मानवसक संसकारों से समबवनिि समसि कायमों अथिा कारकों 
को समाति कर दिेा ि।ै ये कारक िडीन प्रकार के िैं – 

1. काय संसकार (Bodily formation) 

2. िाक् संसकार(Verbal formation) 

3.  वचत्त संसकार(Mental formation)

काय संसकार जो रौविक शरडीर की आनिररक सांस और बाह्य सांस की वसथवि ि,ै जबवक 
िाक् संसकार जो राषण वनददेवशि वििकक और विचार ि ैऔर वचत्त संसकार संज्ा (Perception)
और िेदना (Feeling) जो मन की वसथवि ि।ै 

वनरोि-समापवत्त के विए पूि्भ शितें: एक सािक जो केिि समथरािना का अभयास करिा 
ि ैिि नेिसञ्ानसञ्ायिन (neither perception nor non-perception) िक सरडी आठ 
धयानों को प्राति करने में सक्म िोगा परनि ुवनरोि-समापवत्त में प्रिेश करने में असमथ्भ िोगा। इसडी 
िरि एक सािक जो विपससना का अभयास करिा ि ैअवनिम मिान आधयावतमक पद अि्भि ्को 
प्राति करने पर रडी वनरोि-समापवत्त को प्राति निीं कर पाएगा। केिि िि सािक जो समथ रािना 
के माधयम से सरडी आठ धयानों को प्राति वकया िो और अनागामडी या अि्भि ्पद को विपससना 
के माधयम से प्राति वकया ि,ै ििडी वनरोि-समापवत्त प्राति करने के विए आगे बढने का पात्र िैं। इन 
मानदं् ों के अनसुार केिि अनागामडी या अि्भि ्वजसने समथ रािना के माधयम से आठ धयानों 
को प्राति वकया ि,ै िि वनरोि-समापवत्त की वसथवि में प्रिेश करने के योगय ि,ै वजसमें कई वशषय 
सवममविि निीं िैं जो बौद्ध आधयावतमक पथ पर िैं। वनमनविव्ि पात्र निीं िोंगे- 

1. एक सोिापनन (Stream-Enterer) वजसने केिि समथ रािना के माधयम से आठ 
धयानों को प्राति कर विया िो। 
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2. सकदागामडी (Once-returner ) वजसने केिि समथ रािना के माधयम से आठ 
धयानों को प्राति कर विया िो। 

3. एक अनागामडी (Non-returner) वजसने विपससना के माधयम से आठ धयानों को 
प्राति वकया िो परनि ुसमथ रािना के माधयम से आठ धयानों को प्राति निीं वकया ि।ै 

4. एक अि्भि ्(arahat) वजसने विपससना के माधयम से आठ धयानों को प्राति वकया ि ै
परनि ुसमथ रािना के माधयम से आठ धयानों की अिसथाओ ंको प्राति निीं वकया। 

इसडी िरि, जो समथ रािना के माधयम से सरडी आठ धयान की अिसथाओ ंमें पारङ्गि िो, 
परनि ुविपससना का अभयास निीं वकया ि ैऔर दो आधयावतमक पदों अनागामडी (non-returner) 
या अि्भि ्(arahant) प्राति वकया ि,ै िि वनरोि-समापवत्त में प्रिेश करने योगय निीं िोगा। 

अनागामी (non-returner) या अि्भि ् (arahat) पद को प्राप्त करने की प्रवरिया: 
बौद्ध वशक्ाओ ंमें, आधयावतमक विकास के चार मिान पदों के माधयम के द्ारा पडीड़ा से मवुक्त और 
अवनिम ज्ान प्राति करने का एक मात्र माग्भ आय्भ अष्टाङ्वगक माग्भ ि।ै 

आय्भ अष्ाङ्वगक माग्भ: 1. सममावदरट्ठ (Right view), 2. सममासंकपप (Right 
intention), 3. सममािाचा (Right speech), 4. सममाकमम (Right action), 5. सममाआजडीि 
(Right livelihood), 6. सममािायामो (Right effort), 7. सममासवि (Right mindfulness), 
8. सममासमावि (Right Concentration)।5 

वयििाररक दृवष्टकोण से उपरोक्त आठ कारकों को अभयास के िडीन समिूों में विरावजि वकया 
गया ि-ै

1. सीि (Morality): वजसमें सममािाचा और सममाकममनिो और सममाआजडीि 
सवममविि ि।ै

2. समावि (Concentration): सममािायामो, सममासवि और सममासमावि 
सवममविि ि।ै 

3. पञ्ा (Wisdom): सममावदरट्ठ और सममासंकपप सवममविि ि।ै 

जब एक सािक वनष्ा के साथ आय्भ अष्टांवगक माग्भ की सािना करिा ि ैिो उसे आधयावतमक 
विकास के चार पदों- सोिापनन, सकदागामडी, अनागामडी और अि्भि ् के माधयम से गजुरिे िुए 
दरे सिेर पणू्भ ज्ान प्राति िोगा। आधयावतमक विकास के चार पदों के माधयम से समावि के दौरान 
सािक को विवरनन प्रकार के मानवसक दोषों को वमटाना िोिा ि,ै जो िोर, दोष और मोि की 
िडीन िावनकारक मिूों से विकवसि िुए िैं। ऐसे िडी दस बंिनों का एक समिू संयोजन (fetters) ि ै
जो संिेदनशडीि प्रावणयों को जनम और मतृय ुके चक् से बांि ेर्ने के विए जंजडीरों या बेवड़यों के 
रूप में काय्भ करिे िैं। जब सािक ज्ान के चार मिान पदों को प्राति करिा ि ैिो ये बंिन िडीरे-िडीरे 
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समाति िो जािे िैं। 

दस सयंोजन (Ten fetters): 1. सककायवदरट्ठ (Self-identity view) 2. विवचवकचछा 
(Sceptical doubt) 3. सडीिबबिपरामास (Attachment to mere rites and rituals) 4. 
कामराग (Sensual desire) 5. पवटघ (Ill-will) 6. रूपराग (Desire to be born in fine 
material worlds) 7. अरूपराग (Desire to be born in formless worlds) 8. मान 
(Conceit) 9. उद्धचच (Restlessness) 10. अविजजा (Ignorance)।6 

ओरमरावगय संयोजन के रूप म ेजानडी जाने िािडी दस संयोजनों म ेसे पििे पाँच को परूडी 
िरि से समाति करके एक सािक अनागामडी बन जािा ि ैजबवक सरडी दस संयोजनों को समाति 
कर अवनिम पद अि्भि ्को प्राति करिा ि।ै एक अि्भि ् वजसने आधयावतमक यात्रा परूडी कर िडी ि ै
और वनिा्भण प्राति वकया ि,ै िि पनुः रिचक् में निीं पड़िा। एक अनागामडी को या िो शषे पाँच 
संयोजनों को समाति कर के उसडी जडीिन काि के रडीिर अि्भि ्बनना पड़िा ि ैया पाँच शदु्ध वनिासों 
(शदु्धािास) में से एक में रििे िुए वनिा्भण प्राति करना िोिा ि।ै 

आ् धयानों को प्राप्त करने की प्रवरिया: समथ रािना के माधयम से धयान को प्राति करने 
की इचछा र्ने िािे सािक को चािडीस आिमबनों में से एक चनेु िुये आिमबन पर धयान को 
केवनद्ि करके मन को एकाग्र करना शरुू करना िोिा ि,ै वजसे समथ रािना के विए उपयकु्त बिाया 
गया ि।ै धयान के चािडीस आिमबन -

 1. दस कवसण (Ten devices)

 2. दस असरु (Ten types of foulness)

 3. दस अनसुमवृि (Ten contemplations or recollections)

 4. चार ब्रह्वििार (Four divine abodes)

 5. चार आरूपय (Four immaterial spheres)

 6. एक संज्ा (Perception of the loathsomeness of food)

 7. एक वयिसथान (Analysis of the four elements)7 

जब सािक चनेु िुए आिमबन पर वनरनिर धयान केवनद्ि करिा रििा ि ैऔर जैसे-जैसे समावि 
िडीरे-िडीरे गिन िोिडी जािडी ि,ै समावि की िडीन अिसथायें प्राति की जा सकिडी ि-ै 

1. पररकमम समावि (Preliminary concentration) 
2. उप्चार समावि (Access concentration) 
3. अपपणा समावि (Fixed concentration)

जैसे-जैसे समावि विकवसि िोिडी ि ैयि िडीरे-िडीरे पाँच मानवसक बािाओ ं(नडीिरणों) को दबा 
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दिेडी ि ैजो धयान के दौरान मानवसक विकास की प्रगवि में बािा उतपनन कर सकिडी िैं और मन 
को घरे सकिडी िैं। िे िैं- कामछंद (sensual desire), वयापाद (ill-will), ्ीनवमद्ध (sloth 
and torpor), उद्धच्चकुककुच्च (restlessness and remorse) और विव्चवकचछा 
(sceptical doubt)। 

अपपणा समावि की अिसथा में पाँच गणु या वजनिें धयान कारक किा जािा ि,ै प्रबि और 
सवुिकवसि िो जािे िैं। वचत्त अब िगािार गिन समावि में रि सकिा ि ैऔर सािक शावनि और 
आनंद का अनरुि कर सकिा ि।ै पाँ्च धयान कारक: 1. वििकक (initial application) 2. 
विचार (sustained application) 3. पडीवि (rapture) 4. सु्  (bliss or happiness) और 5. 
एकगगिा (pointedness)। 

जैसे िडी वकसडी धयान के आिमबन पर समावि पररकमम समावि से उपचार समावि और 
अपपणा समावि के द्ारा गिरडी िोिडी ि,ै दृढ और गिरडी समावि की अिवि के दौरान मन में धयान 
की अिसथाए ंउतपनन िोिडी िैं। थेरिाद में चार रूप धयान की अिसथा और चार अरूप धयान की 
अिसथा ि ैवजनिें समथ रािना के माधयम से प्राति वकया जा सकिा ि।ै8 

 ्चार रूप धयान: 1. प्रथम धयान 2. वद्िडीय धयान 3. ििृडीय धयान 4. चिथु्भ धयान। 

सािक को चार धयानों को एक वनवश्ि क्म में विकवसि करना िोिा ि ैजो प्रथम धयान से शरुू 
िोिा ि ैऔर वफर क्मशः आगे बढिा ि।ै चार धयानों की वसथवियों के बडीच मखुय अनिर समावि 
की गिराई और सवममविि धयान कारकों की संखया ि।ै जैसे-जैसे धयान की अिसथा में आगे बढिे 
िैं, धयान के कारकों की संखया कम िोिडी जािडी ि,ै जबवक पिू्भििथी धयान की अिसथा की ििुना में 
समावि शांि और उतकृष्ट िो जािडी ि।ै चौथा धयान प्राति करने के बाद, उसे आिार के रूप में उपयोग 
करिे िुए, सािक चार अरूप धयानों को प्राति करने के विए आगे बढ सकिा ि।ै

्चार अरूप धयान (four immaterial Jhanas): 

1. आकासनञचायिन (The sphere of boundless space)

 2. विञ्ाणानञचायिन (The sphere of boundless consciousness) 

3. अवकञचञ्ायिन (The sphere of nothingness)

4. नेिसञ्ानसञ्ायिन(The sphere of neither perception nor non-perception)

चार अरूप धयानों को चार रूप धयानों की िरि संखयानसुार नावमि निीं वकया गया ि,ै परनि ु
उनके विषयवनष् क्ेत्रों जैसे वक आकासनञचायिन, विञ्ाणानञचायिन, अवकञचञ्ायिन, 
नेिसञ्ानसञ्ायिन के नाम से उनिें अरूप धयान किा जािा ि ैकयोंवक िे रूप की सरडी संज्ाओ ं
पर वनयंत्रण के द्ारा प्राति वकए जािे िैं। रूप धयान की िरि अरूप धयान को रडी एक वनवश्ि क्म में 
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विकवसि करने की आिशयकिा ि ैजो आकासनञचायिन से शरुू िोिा ि ैवफर क्मशः ऊपर की 
ओर बढिा ि।ै 

वनरोि-समापवत्त प्राप्त करने का अभयास : जैसा की ऊपर िवण्भि ि ैवनरोि-समापवत्त केिि 
उन िोगों के द्ारा प्राति की जा सकिडी ि ैवजनिोंने विपससना के माधयम से अनागामडी या अि्भि ्पद 
को प्राति वकया ि ैऔर समथ रािना के माधयम से आठ धयानों में रडी पारङ्गि िों। इस अिसथा 
को प्राति करने के इचछुक सािक को पििे धयान के प्रारमर के साथ आठ धयानों को प्राति करना 
आिशयक ि।ै 

समावि के आिमबन का उपयोग करके पििा धयान प्राति करने के बाद सािक पििे धयान 
से बािर वनकििा ि ैऔर वफर विपससना की रािना के द्ारा प्रथम धयान की मानवसक वयापार के 
साथ जड़ेु अवनतय, दःु् और अनातम के सिराि को दशा्भिा ि।ै सािक िब दसूरे धयान को प्राति 
करिा ि ैऔर उससे बािर वनकि कर विपससना के माधयम से दसूरे धयान के उपयु्भक्त िडीन गणुों 
को दशा्भिा ि।ै इसडी िरि सािक बाद के धयानों के समबनि में समथ और विपससना का अभयास 
करिा ि,ै जबिक की िि नेिसञ्ानसञ्ायिन के रूप में आठिें धयान को प्राति करिा ि।ै वनरोि-
समापवत्त में प्रिेश के विए इचछुक सािक को चार संकलप िेने िोिे िैं-1. यि वक उनकी वयवक्तगि 
समपवत्त के अिािा उनके अविकार में मौजदू वकसडी रडी िसि ुको समापवत्त की अिवि के दौरान 
वकसडी रडी िरि से नकुसान निीं पिुचँाया जायगा। 2. यवद वरक्ओु ंकी मण्िडी को वकसडी चडीज की 
आिशयकिा िोिडी ि ैिो इससे पििे की कोई उसके बारे में सनदशे िाए, िि समापवत्त से बािर 
आ जाएगा। 3. यवद बदु्ध के द्ारा उसकी आिशयकिा ि ैिो िि इसके बारे में सनदशे प्राति करने से 
पििे िडी समापवत्त से बािर आ जाएगा। 4. उसकी जडीिन प्रतयाशा साि वदनों िक ि।ै सािक साि 
वदनों िक वनरोि-समापवत्त की अिसथा में रि सकिा ि।ै जब सािक वनरोि-समापवत्त की अिसथा 
में प्रिेश कर रिा िोिा ि ैिो कावयक, िाचवसक और मानवसक संसकार वनमनविव्ि क्म में काय्भ 
करना बंद कर दगेा- िाक् संसकार पििे बंद िो जािा ि ैवफर अगिा काय संसकार बंद िो जािा ि ै
वचत्त संसकार अवनिम रूप से समाति िो जािडी ि।ै 

मवजझिम वनकाय के चलू्वेदललसतु् में अि्भि ्िममवदनन ने किा ि ैवक जैसे वि कोई वनरोि-
समापवत्त में प्रिेश करिा ि,ै रचनाए ंसमाति िो जािडी िैं। “आयषुमान ्विशा् ! इस संज्ािेदवयिवनरोि 
करने िािे सािक का पििे िाक् संसकार वनरुद्ध िोिा ि,ै वफर काय संसकार और अनि में वचत्त 
संसकार”।9 

वनरोि-समापवत्त की अिसथा के दौरान वचत्त की संज्ा और िेदना सविि सरडी मानवसक 
प्रवक्याए ँअसथायडी रूप से वनिवमबि िो जािडी िैं। जडीविि न िोने के मित्िपणू्भ संकेिों के साथ 
शारडीररक काय्भ प्रणािडी रडी बिुि कम िो जािडी ि।ै ऐसा किा जािा ि ैकी वनरोि-समापवत्त की 
अिसथा में सािक के काय को वकसडी रडी स्त्रोि से कोई नकुसान निीं िो सकिा ि।ै 
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वनरोि-समापवत्त का वयुत्ान: जब पिू्भ वनिा्भररि अिवि परूडी िो जािडी ि ै िब सािक 
अनायास िडी वनरोि-समापवत्त से वनकि जाएगा और उररने पर एक अनागामडी अनागामडी फि का 
अनरुि करेगा और एक अि्भि ्, अि्भि ्फि का अनरुि करेगा 

उक्त समाविसमापनन सािक को धयानरगं के समय वनमनविव्ि क्म में कावयक, िाचवसक 
और मानवसक संसकार उतपनन िोंगडी- वचत्त संसकार पििे उतपनन िोिा ि ैउसके बाद काय संसकार, 
िाक् संसकार अवनिम रूप से उतपनन िोिा ि।ै संसकारों के उद्भि के इस क्म को अि्भि ्िममवदनन ने 
चलू्वेदलल सतु् में किा ि ैकी “आयषुमान ्विशा्! उक्त समावि में धयान रगं िोिे समय, सािक 
को पििे वचत्तसंसकार उतपनन िोिे िैं, िब कायसंसकार और अनि में िाकसंसकार।“10 

वनरोि-समापवत्त में एक वयवति और एक मृि शरीर के बी्च अनिर: एक मिृ वयवक्त में 
िाक्, काय और वचत्त संसकार वनिवमबि िो जािे िैं और एक ठिराि पर आ जािे िैं, जडीिन समाति 
िो जािा ि,ै शरडीर की ऊषमा समाति िो जािडी ि ैऔर शरडीर की क्मिा नष्ट िो जािडी ि।ै वनरोि-
समापवत्त में वयवक्त के कावयक, िाचवसक और मानवसक संसकार वनिवमबि िो जािे िैं परनि ुजडीिन 
समाति निीं िोिा शरडीर की ऊषमा निीं बझुििडी और शरडीर की क्मिा नष्ट निीं िोिडी। मवजझिम वनकाय 
के महा्वेदललसतु् में अि्भि ्साररपतु्त ने मिरदेों की वयाखया इस प्रकार की ि-ै“आयषुमान!् िि जो 
मिृ शरडीर ि ैउसके काय, िाक् एिं मन संसकार वनरुद्ध िथा सिबि िो चकेु िैं, आय ुक्डीण िो चकुी ि,ै 
ऊषमा शांि िो चकुी ि,ै इवनद्याँ नष्ट िो चकुी िैं, परनि ुसंज्ािेदवयिवनरोिसमापनन वरक् ुके शरडीर के 
काय िाक् मन संसकार िो यद्वप वनरुद्ध िो चकेु िैं, वकनि ुउसके आय ुसंसकार, ऊषमा और इवनद्याँ 
यथािि रििडी िैं। आयषुमान! यिडी मिृ शरडीर और उक्त सािक के शरडीर की अिसथा में अनिर ि।ै“11 
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सतु्तवनपाि अि्क्ा की विशेषिाएं
अंगराज ्चौिरी 

संपादक, विपशयना शोि संसथान, इगिपरुडी
मकान न. 11, पवश्मडी अाननदपरुडी, पवश्मडी बोररंग कैनाि रो्, पटना - 80001

सतु्तवनपाि अट्ठकथा, जैसा नाम से िडी सपष्ट िैं, सतु्तवनपाि की अट्ठकथा ि।ै सतु्तवनपाि 
्दु्कवनकाय का एक ग्रंथ ि।ै बदु्धघोस ने सतु्तवनपाि अट्ठकथा को परमतथजोविका रडी किा ि ै
वजसका अथ्भ िोिा ि ैपरमाथ्भ की वयाखया करनेिािडी या उस पर प्रकाश ्ािनेिािडी। कैसे मनषुय 
का परम कलयाण िो सकिा ि-ै इस पर यिां प्ररिू प्रकाश ्ािा गया ि।ै

आचाय्भ बदु्धघोस का जनम बोिगया में ब्राह्ण पररिार में िुआ था। िे इिने वयतुपननमवि के 
थे वक बालयािसथा में िडी िे िडीनों िेदों में पारंगि िो गये। िे जगि-जगि घमूकर िाद-वििाद करिे 
रि।े ज्ान प्राति करने की उतकट इचछा थडी। जब िे बौद्ध सथविर वरक् ुरेिि से वमिे िो उनिें पिा चिा 
वक िे सचमचु वकिने पानडी में िैं। वरक् ुरेिि के मु्  से बदु्धशासन के बारे में सनुकर उनिें विश्वास िो 
गया वक यिडी एक माग्भ संसार से मवुक्त पाने का ि।ै उनिोंने प्रव्रजया िडी और िडीनों वपटकों का गिन 
अधययन वकया। उनकी प्रविरा दे् कर वरक् ुरेिि ने उनिें िंका जाकर विवपटक की अट्ठकथा िाने 
की बाि किडी। िे िंका गये, अनरुािपरु मिावििार में ठिरे और उनिोंने वसंििडी में पायडी जानेिािडी 
अट्ठकथाओ ंका अनिुाद पावि में करने की इचछा प्रकट की। ििां के थेरों ने उनकी बवुद्ध की परडीक्ा 
िडी। विसवुद्धमगगो (विशवुद्धमाग्भ) वि्कर िे कसौटडी पर ् रे उिरे और उनिोंने दडीघ, मवजझिम, संयतु्त, 
अगंतु्तर वनकाय की िडी अट्ठकथाए ंनिीं वि्ीं बवलक ्दु्कवनकाय की कुछ और पसुिकों की रडी 
अट्ठकथाए ंवि्ीं। सतु्तवनपाि अट्ठकथा उनमें से एक ि।ै

िेवकन अट्ठकथाओ ंका अनिुाद करने के पििे उनिोंने जो विसवुद्धमगग नामक पसुिक वि्डी 
िि सि्भिोरािेन पररपणू्भ ि।ै यि बदु्धघोस का magnum opus ि।ै इसे दे् कर यि किना उवचि 
निीं िगिा वक बदु्धघोस ने वसंििडी अट्ठकथाओ ंका वसफ्भ  अनिुाद वकया। अब िो िे अट्ठकथाए ं
उपिबि निीं िैं, इसविए यि वनवश्ि रूप से निीं किा जा सकिा वक बदु्धघोस ने उन अट्टकथाओ ं
का िडी पावि में अनिुाद वकया।

मरेा पकका मानना ि ैवक रिे िडी बदु्धघोस ने उन अट्ठकथाओ ंको पढा िोगा िेवकन अट्ठकथा 
वि्िे समय उनका उपयोग उनिोंने अपने ढंग से वकया और उनकी अट्ठकथाए ंउनके आकाश की 
िरि विसििृ पांव्तय और समदु् की गिराई की िरि रौविक और आधयावतमक ज्ान पर प्रकाश 
्ाििडी िैं। िे वसफ्भ  अनिुादक निीं थे, अपनडी निनिोनमषेशाविनडी प्रविरा से एक ऐसडी अट्ठकथा के 
िे्क थे जो अपने-आप में बेजोड़ ि,ै अप्रविम ि,ै अििुनडीय ि।ै
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बुद्धघोस पूि्भ की अट्ठक्ा का सिरूप

अरडी िमारे सामने जो अट्ठकथाए ं िैं िे बदु्धघोस, बदु्धदत्त िथा िममपाि द्ारा विव्ि 
अट्ठकथाए ंिैं। पर यि मानना गिि निीं िोगा वक इन अट्ठकथाकारों के पिू्भ रडी अट्ठकथाए ंवि्डी 
गयडी थीं। यवद िम इस परंपरा को न रडी मानें वक अट्ठकथाओ ंका संगायन रडी प्रथम संगडीवि में िुआ 
था और मिेंद् अपने साथ विवपटक िथा अट्ठकथाओ ंको श्रडीिंका िे गये थे िब रडी यि िो विश्वास 
करने िायक बाि ि ैवक िंका में जब विवपटक पिुचंा िो ििां के विवपटक अधयेिाओ ंने अट्ठकथायें 
वि्ना प्रारंर वकया। िरडी िो िम इन प्राचडीन वसंििडी अट्ठकथाओ ंके नाम जानिे िैं। ये अट्ठकथाए ं
थीं- मिा-अट्ठकथा, मिापचचरडी या मिा-पचचररय, कुरुनदडी या कुरुवनदय, अनिट्ठकथा, सं्पेट्ठकथा 
आगमट्ठकथा और आचररयानं समानट्ठकथा। यवद विवपटक के साथ मिेंद् अट्ठकथा रडी िे गये रििे 
िो विवपटक के साथ- साथ अट्ठकथाए ंरडी ईसापिू्भ प्रथम शिाबदडी में िािपत्र पर अिशय वि्डी गयडी 
िोिीं, पर ऐसा निीं ि।ै

बदु्धघोस के काि के पिू्भ श्रडीिंका में अट्ठकथाए ंवि्डी गयीं यि वनवि्भिाद ि।ै इसके कई साक्य 
िैं। एक प्रामावणक साक्य िो बदु्धघोस के आचाय्भ रेिि थेर िैं वजनिोंने बदु्धघोस को यि किा वक 
‘िंका से यिां रारि में केिि मिू विवपटक िडी िाया गया ि।ै अट्ठकथाए ंयिां निीं िैं। उसडी प्रकार 
विवरनन आचायमों की परंपराए ंरडी यिां उपिबि निीं िैं। िां, िंकादडीप में मिासथविर मिेंद् द्ारा 
संगिृडीि वसंििडी राषा में प्रामावणक अट्ठकथाए ंसरुवक्ि िैं। िमु ििां जाकर उनका मागिडी राषा में 
रूपांिरण करो, िावक िे सबके विए वििकारडी िों (्ॉ० ररिवसंि उपाधयाय का पावि सावितय का 
इवििास प०ृ ६०८)।

बदु्धघोस ििां गये और जैसा उनिोंने सियं वि्ा ि ैििां की अट्ठकथाओ ंका सार िेकर 
उनिोंने अपने ढंग से अट्ठकथाए ं वि्ीं। िेवकन अट्ठकथा कैसे वि्डी जानडी चाविए इसका एक 
सिरूप उनिें मिावनद्से1 िथा चिूवनद्से के अधययन से अिशय ज्ाि था। ये दोनों वनद्से साररपतु्त थेर 
द्ारा रच ेगये थे। इनका संगायन प्रथम संगडीवि में िुआ िोगा और िंका के अट्ठकथाकार रडी इनसे 
अिशय िडी प्रराविि िुए िोंगे। िे वकस िरि इनसे प्रराविि िुए िोंगे- यि किना कवठन ि,ै चूवंक 
उनकी अट्ठकथाए ंअब प्रापय निीं िैं, पर बदु्धघोस ने रडी इन वनद्सेों का अिंानकुरण निीं वकया- 
यि वबलकुि सपष्ट ि।ै जिां साररपतु्त (जो दोनों वनद्सेों के रथवयिा माने जािे िैं) ने शबदों के अथ्भ 
करिे समय जयादा से जयादा पया्भयिाचडी शबद वदये िैं जैसे पीविमनो का अथ्भ िुट्ठमनो, िट्ठमनो, 
पिट्ठमनो, अत्तमनो, उदगगमनो, मुवदिमनो पमुवदिमनो वकया ि,ै ििां बदु्धघोस ने इसका 
अथ्भ एकसं िुट्ठव्चत्तो2 वकया ि।ै जिां साररपतु्त ने कामयमानसस का अथ्भ अनेक पया्भयिाचडी 
शबदों को दकेर वकया ि ै जैसे कामयमानरस, इचछमानस, सावदयमानसस, पत्यमानसस, 

1मिावनद्से पावि प.ृ ३ (विपशयना विशोिन विनयास, िममवगरर से १९९८ में प्रकावशि)
2सतु्तवनपाि अट्ठकथा २. २०८ 
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वपियमानसस, अवरजपपमानसस,3 ििां बदु्धघोस ने इसका अथ्भ इचछमानसस4 दकेर वकया ि।ै 
बदु्धघोस ने शबदों की वयाखया उनके पया्भय दकेर निीं की ि,ै बवलक उनका अथ्भ बिाकर उनसे 
संबंविि और बािों को किा ि ैजैसे यि बिाकर वक िन कया ि,ै पांच प्रकार के िनों को रडी यिीं 
बिाया गया ि।ै (दे् ें प.ृ ४३)

कोई यि प्रश्न कर सकिा ि ैवक बदु्धघोस ने जब जािक की अट्ठकथा वि्डी या सतु्तवनपाि की 
अट्ठकथा वि्िे समय ्गगविसाणसतु्त में आनेिािे प्रतयेकबदु्धों के बारे में किावनयां वि्ीं िब 
कया उनिोंने अपने मन से ये किावनयां वि्ीं? मझुि ेिगिा ि ैवक बदु्धघोस को परंपरा से, विशषेकर 
अट्ठकथा की परंपरा से बिुि कुछ वमिा। यि कथन इस बाि से रडी वसद्ध िोिा ि ै वक जािक 
अट्ठकथाओ ंमें पायडी जानेिािडी किावनयां (और जािक अट्ठकथा पांचिडी शिाबदडी में वि्डी गयीं) 
िोगों को सदुडीघ्भ परंपरा से ज्ाि थीं। िरडी िो ििृडीय शिाबदडी ई० प०ू में इनमें से कुछ किावनयों की 
नककाशडी की गयडी जो रारिुि सिपू में वमििडी ि।ै (दे् ें T.W. Rhys Davids की Buddhist 
India का Chapter on Jātaka)। इन किावनयों की संखया रडी वनवश्ि निीं ि।ै चिू वनद्से में 
जािकों की संखया पांच सौ ि,ै किीं पांच सौ से अविक ि।ै अरडी कुछ िष्भ पििे थाईिैं् से और 
५० जािकों का संकिन वकया गया था।

जािक की गाथाओ ंकी जो किावनयां िैं िे िोगों को मौव्करूप से, जबानडी, वजसे अगं्रेजडी में 
by word of mouth कििे िैं ज्ाि थीं। रडीज ्ेवि््स ने अपनडी पसुिक Buddhist India के 
गयारििें अधयाय में जािक किावनयों की सदुडीघ्भ परंपरा पर प्ररिू प्रकाश ्ािा ि।ै उनिोंने िो यि 
वद्ाया ि ैवक कई जािकों के स्ोि िो विवपटक में पाये जानेिािे सतु्त िैं। बदु्धघोस ने जािक की 
गाथाओ ंको सपष्ट करने के विये सदुडीघ्भ परंपरा से आई किावनयों के स्ोिों से िडी किावनयां िडी िोंगडी 
िथा उनमें वन्ार िाया िोगा। इसडी िरि ्गगविसाणसतु्त में आई किावनयां रडी मौव्करूप में 
प्रचविि रिडी िोंगडी वजनका उपयोग प्रविराशािडी बदु्धघोस ने एक-एक गाथा को सपष्ट करने के विए 
वकया। इसविये यि किना वक िर गाथा की वयाखया में जो किानडी दडी गयडी ि,ै उसे बदु्धघोस ने गढा 
िोगा- समडीचडीन निीं मािमू पड़िा। जनमानस में इन किावनयों के बडीज िो थे िडी।

अब श्रडीिंका में पायडी जानेिािडी अट्ठकथाओ ं से उनिोंने कया-कया विया (चूवंक उनिोंने 
अक्रश: अनिुाद निीं वकया) यि किना असंरि ि,ै चूवंक वजन अट्ठकथाओ ंको उनिोंने पढा और 
वजनसे सार5 विया िे अब प्रापय निीं िैं। िो सकिा ि ैबदु्धघोस की अट्ठकथाओ ंमें पाये जानेिािे 
कुछ िक्ण श्रडीिंका में पायडी जानेिािडी अट्ठकथाओ ंसे विए गये िों पर कौन-से िक्ण विये गये 
3मिावनद्से पावि प०ृ २  
4सतु्तवनपाि अट्टकथा २. २०९
5मिूकट्ठकथासारमादाय मया इम ंकरोनिेन। पावथकिगग अट्टठकथा ३.२३१
मिूट्ठकथासारं आदाय मया इम ंकरोनिेन। उपररपणणास- अट्ठकथा ४.२६७
मिूट्ठकथाय सारमादाय मया इम ंकरोनिेन। मिािगग अट्ठकथा ३.३४१
मिूट्ठकथासारं आदाय मया इम ंकरोनिेन। अट्ठकवनपािावद- अट्ठकथा ३.३६६
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िैं- यि वनवश्ि रूप से निीं किा जा सकिा। एक बाि सपष्ट ि ैवक बदु्धघोस के समय से िडी अट्ठकथायें 
प्रारंर निीं िुयीं उनसे पििे रडी अट्ठकथाए ंवि्डी गयीं। अिः अट्ठकथाओ ंकी प्राचडीनिा में संदिे 
निीं वकया जा सकिा।

अट्ठकथा सावितय पावि सावितय की एक बड़डी विशषेिा ि।ै इस िरि का सावितय संसकृि 
में निीं वमििा। संसकृि में राषय वि् ेगये िैं, टडीकाए ंवि्डी गयडी िैं, पर ििां शबदों की वयाखया 
उनके पया्भयिाचडी शबद दकेर िडी की गयडी ि।ै सायणाचाय्भ के राषय में शबदों के अथ्भ पया्भयिाचडी 
शबद दकेर वकये गये िैं जो यासक के वनरुक्त से उद्धिृ िैं। शबदों की वयतुपवत्त पावणनडी वयाकरण के 
वनयम उद्धिृ कर िथा ऊणावद सतू्र दकेर वद्ायडी गयडी ि।ै सायणाचाय्भ अपने राषय में किीं-किीं 
पाठ-रदे रडी दिेे िैं।

मवलिनाथ ने काविदास के ग्रंथों पर टडीकाए ंवि्ीं िो उनिोंने रडी शबदों के अथ्भ बिािे समय 
उनके पया्भयिाचडी शबद िडी वदये जो अमरकोष, ििायिुकोष िथा और अन्य़ कोषों से विये गये।

बदु्धघोस की अट्ठकथा में शबदों के वसफ्भ  अथ्भ िडी निीं वदये गये िैं, बवलक उनसे जड़ुडी और 
रडी बािों का, जैसा ऊपर में किा गया ि।ै उलिे् विसिार से वकया गया ि,ै उदािरणाथ्भ बदु्धघोस 
उरगसतु्तिण्भना में उतपवत्त (उपपवत्त) शबद का वसफ्भ  अथ्भ िडी निीं दिेे बवलक यि रडी सोदािरण 
समझिािे िैं वक उतपनन (उपपनन) वकिने प्रकार के िोिे िैं।

उतपनन चार प्रकार के कि ेगये िैं- जैसे ित्तमानुपपननं, रुतिापगिुपपननं, ओकासकिुपपननं 
और रूवमिदु्धपपननं (दे् ें प०ृ सं० २३)। प्रथम िडीन प्रकार के उतपनन, कुशि िथा अकुशि कममों 
से संबंविि िैं, चौथा रूवमिदु्धपपनन वसफ्भ  अकुशि कममों से संबंविि ि।ै

ित्तमानुपपनन का संबंि िि्भमान में उन कुशि िथा अकुशि कममों से ि ैजो िि्भमान में उतपनन 
िोिे िैं िथा वजनमें उतपाद, वसथवि और रगं सपष्ट अनरुि िोिे िैं।

दसूरे प्रकार के उतपनन को रुतिापगि कििे िैं। ये कुशि िथा अकुशि कम्भ िैं जो अनरुि 
पर उिर कर समाति िो जािे िैं।

ओकासकिुपपनन िैसे शवक्तशािडी कममों को कििे िैं जो कम शवक्तशािडी कममों को दबाकर 
अपना फि पििे दिेे िैं।

रूवमिदु्धपपनन का संबंि वसफ्भ  अकुशि कममों से ि।ै रवूम प्राविविक शबद ि ैवजसका अथ्भ 
िोिा ि ैपांच आयिन। विवरनन रिों में उतपनन िोकर सदुृढ िुए किेशों को रूवमिदु्धपपनन किा 
जािा ि।ै इनकी वनज्भरा वसफ्भ  विपशयना द्ारा िडी की जा सकिडी ि।ै

एक दसूरे प्रकार से रडी उतपनन का िगथीकरण वकया गया ि।ै इसके रडी चार प्रकार िैं जैसे 
समुदा्चारुपपननं, आरममणाविगगवििुपपननं, अविक्वमरिुपपननं और असमूििुपपननं (दे् ें 
प०ृ सं० २५)।
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समुदा्चारुपपननं िगरग िैसा िडी ि ैजैसा ित्तमानुपपननं। यि उन किेशों की ओर इवंगि करिा 
ि ैजो अयोवनसोमनवसकार से उतपनन िोिे िैं। आरममणाविगवििुपपननं उन किेशों की उतपवत्त के 
बारे में बिािा ि ैजो मन में आये उपयकु्त आिंबन से उतपनन िोिा ि।ै अविक्वमरिुपपननं िैसे 
किेशों की उतपवत्त के बारे में बिािा ि ैजो निीं दबाये गये िों, जो अदवमि िों और असमूििुपपनन 
िैसे किेशों की ओर इवंगि करिा ि ैजो परूडी िरि से न उ्ाड़े गये िों। यि बड़डी िडी गंरडीर बाि ि।ै 
इसे विपशयना का अभयास कर सपष्ट रूप से अनरुि वकया जा सकिा ि।ै

िममें क्ोि कैसे उतपनन िोिा ि,ै इस वक्या को िे बड़े विसिार से उरगसतु्तिण्भना में बिािे िैं।

यिीं पर ‘विनय’ शबद का अथ्भ अनशुासन, आचरण, आदशेों, वनयमों का विवििि पािन 
करना वकया गया ि।ै साथ िडी इसके दो प्रकार कि ेगये िैं संिर विनय और प्रिाण (पिान) विनय। 
इनमें से एक-एक के पांच रदेों पर रडी प्ररिू प्रकाश ्ािा गया ि।ै संिर विनय के पांच रदे कि े
गये िैं जैसे- शडीिसंिर, समवृिसंिर, ज्ानसंिर, क्ांविसंिर और िडीय्भसंिर (दे् ें प०ृ २६) इसडी िरि 
प्रिाण विनय के पांच रदे कि ेगये िैं जैसे- िदङ्गप्रिाण, विषकंरनप्रिाण, समुचछेदप्रिाण, 
पविपससवद्धप्रिाण और वनससरणप्रिाण (दे् ें प०ृ २७)। शडीिसंिर आवद की वयाखया सोदािरण 
की गयडी ि।ै इसडी िरि िदङ्गप्रिाण आवद को रडी उदािरण दकेर समझिाया गया ि ै(दे् ें प०ृ २७)।

इसडी सतु्त की िण्भना में प्राविमोक् के वनयमों का पािन करना शडीिसंिर ि,ै चक्इुवंद्य पर 
अनशुासन समवृिसंिर ि,ै िषृणा के स्ोि को सदा के विए बंद करना ज्ानसंिर ि,ै जाड़ा-गमथी को 
सिना क्ांविसंिर ि ैऔर उतपनन कामवििक्भ  को दरू करना, तयागना िडीय्भसंिर ि।ै

िवनयसतु्तिण्भना में क्ोि की दस अिसथाए ंकिीं गयडी िैं। सबसे प्रारंवरक अिसथा का क्ोि 
हृदय को वसफ्भ  संिावपि करिा ि;ै इससे अविक शवक्तशािडी क्ोि चिेरे को विकृि करिा ि;ै इससे 
रडी अविक शवक्तशािडी क्ोि कठोर िचन बोिने के विए जबड़े में िि-चि पैदा करिा ि;ै इससे रडी 
अविक शवक्तशािडी क्ोि कठोर िचन बोििािा ि;ै इससे रडी शवक्तशािडी क्ोि जब उतपनन िोिा 
ि ैिो मनषुय िाठडी या शस्त्र ्ोजिे िुए इिर-उिर दे् िा ि;ै इससे रडी अविक क्ोि जब उस पर 
सिार िोिा ि ैिो िि दं्  या शस्त्र िाथ में िेिा ि;ै इससे रडी अविक क्ोि उतपनन िोने पर िि क्ोि 
उतपनन करनेिािे वयवक्त को मारने दौड़िा ि;ै इससे रडी अविक क्ोि िोने पर िि उस पर दो-चार 
बार प्रिार करिा ि;ै इससे रडी अविक क्ोि िोने पर िि अपने संबंिडी िक की रडी ितया करिा ि ै
और इससे रडी अविक क्ोि िोने पर िि पश्ात्ताप की अवगन में जििा ि ैऔर आतमितया करिा ि।ै

‘गोप’ का अथ्भ बिािे समय बदु्धघोस यि कि कर निीं रि जािे वक ‘गोप’ गो का पािन करिा 
ि,ै बवलक िे ‘गोप’ िथा ‘गोपािक’ में अिंर रडी वद्ािे िैं। जो अपनडी गायों को पाििा ि ैिि 
‘गोप’ ि,ै जो दसूरों की गायों की दे् -रे् करिा ि ैिि ‘गोपािक’ ि।ै िवनय गोप ि,ै उसे बिुि-सडी 
अपनडी गायों की दे् -राि करनडी िोिडी ि,ै उनिें चराने के विए उसे जगि-जगि जाना पड़िा ि,ै 
इसविए उसे मौसम का ज्ान िोना िडी चाविए। बदु्धघोस कििे िैं वक िवनय गोप अचछडी िषा्भ िोने 
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की या न िोने की रविषयिाणडी कर सकिा था। िि यि दे् कर पिा िगा िेिा था वक पक्डी पेड़ पर 
घोसिा किां बनािे िैं और जमडीन पर कें कड़े अपना द्ार किां बंद करिे िैं।

शबदों के अथ्भ बिािे समय बदु्धघोस, जिां संरि ि,ै ििां उनके प्रकार रडी बिािे िैं। ‘ओरपारं’ 
शबद की वयाखया करिे समय ित् ओरवनि सकत्तरािो, पारवनि परत्तरािो आवद किकर इस 
शबद के विवरनन अथमों पर प्रकाश ्ाििे िैं (दे् ें उरगसतु्तिण्भना गाथा सं० १)। समपवत्त का अथ्भ 
बिािे समय िे यि बिािे िैं वक संपवत्त पांच प्रकार की िोिडी ि ै(दे् ें िवनयसतु्तिण्भना गाथा सं० 
२२)। ‘अिोिो’ शबद की वयाखया करिे समय िे पांच प्रकार के िोर (पांच प्रकार की िोिपुिाए)ं 
बिािे िैं- आिार िोर, अिंकार िोर, पर-परुुष िोर, िन िोर िथा पाद िोर अथा्भि ्आराम 
आवद में घमूने का िोर। ये िोर वस्त्रयों में पाये जािे िैं (दे् ें िवनयसतु्तिण्भना गाथा सं० २२)। और 
गाय दो प्रकार की िोिडी ि,ै जैसे गावरन और दिू दनेेिािडी (दे् ें िवनयसतु्तिण्भना गाथा संखया २६)। 
संसग्भ पांच प्रकार के कि ेगये िैं- दे् ने संसग्भ, सनुने संसग्भ, शारडीररक संसग्भ, बािचडीि से िोनेिािा 
संसग्भ िथा संरोग से िोनेिािा संसग्भ (दे् ें ्गगविसाणसतु्तिण्भना गाथा सं० ३६)। जब ‘संिवुष्ट’ 
शबद की वयाखया करिे िैं िो बारि प्रकार की संिवुष्टयों को बिािे ि ै(दे् ें मगंिसतु्तिण्भना गािा 
सं० २६८; स०ु वन० अ० राग २)। जब ‘िापस’ शबद की वयाखया करिे िैं िो आठ प्रकार के 
िापसों की बाि करिे िैं (दे् ें विररसतु्तिण्भना स०ु वन० अ० राग २)।

इनसे सपष्ट िो जािा ि ैवक बदु्धघोस के पास ज्ान का विपिु रं् ार था। राषा संबंिडी ज्ान िडी 
निीं, बवलक िसिओु ंके प्रकार के संबंि में रडी विपिु ज्ान था। िे शबदों का वसफ्भ  अथ्भ िडी निीं 
जानिे थे, पर उनको कें द् में र्कर उनसे संबंविि और रडी बिुि कुछ कि जािे थे जो िोगों को 
सािारणिया मािमू निीं था। बदु्धघोस की अट्ठकथा का यि िक्ण संसकृि राषयों और टडीकाओ ं
में निीं वमििा। इस िक्ण के कारण िडी बदु्धघोस की अट्ठकथाए ंबदु्ध और बदु्धघोस के बडीच की 
बिुआयामडी रारिडीय संसकृवि को जानने का प्रामावणक स्ोि ि।ै

बदु्धघोस की एक बड़डी विशषेिा यि ि ैवक िे एक बिुअथथी शबद को िेिे िैं और उनके वजिने 
अथ्भ िैं उनको वगनािे िैं। साथ िडी िि विवपटक में किां, वकस अथ्भ में प्रयकु्त वकया गया ि ैउन सारडी 
बािों को बिािे िैं। उदािरण के विए ‘ब्रह्चररय’ शबद को िें। इसका अथ्भ ‘मथैनुविरवि’ िडी निीं, 
बवलक श्रमणिम्भ, शासन (बदु्धशासन) और माग्भ रडी िोिा ि।ै विवपटक में यि शबद किां, वकस 
अथ्भ प्रयकु्त िुआ ि ैइसे िो उदािरण दकेर िे सपष्ट करिे िडी िैं, साथ-साथ यि रडी बिािे िैं वक विशषे 
संदर्भ में इसका कया अथ्भ ि।ै
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ब्रह््चररयवनि मे्ुनविरविमगगसमणिममसासनसदारसनिोसानमेिं अविि्चनं (स०ु 
वन० अट्ठकथा १.३५) अथा्भि ब्रह्चय्भ का अथ्भ मथेनुविरवि6, अष्टांवगक माग्भ7, श्रमणिम्भ8, शासन9 
और अपनडी पतनडी से िडी संिषु्ट10 रिना िोिा ि।ै बदु्धघोस ने बिुि से बिुअथ्भक शबदों के अथ्भ बिािे 
िुए ऐसे अनेक उद्धरण वदये िैं। उद्धरण की प्रामावणकिा से सपष्ट िो जािा ि ैवक उनिें समचूा विवपटक 
कंठसथ था और बिुअथथी शबदों के सरडी अथमों से िे सपुररवचि थे।

मरेे विचार से यि विशषेिा बदु्धघोस में िडी पायडी जािडी ि,ै संसकृि के वकसडी टडीकाकार या 
राषयकार में यि निीं पायडी जािडी। इसडी विशषेिा के कारण यि वनससंदिे एिं प्रामावणकिा के साथ 
किा जा सकिा ि ैवक बदु्धघोस को सारा विवपटक वजह्ा पर िो था िडी, िे बिुअथथी शबदों के वरनन-
वरनन अथमों से रडी सपुररवचि थे। इसडी विशषेिा को धयान में र्कर मैंने जब सतु्तवनपाि अट्ठकथा 
राग १ और २ का प्रथम बार दिेनागरडी विवप में आिोचनातमक संपादन वकया था िो रवूमका में 
यि वि्ा था वक वजिने बिुअथथी शबद बदु्धघोस की अट्ठकथाओ ंमें आये िैं उनिें एकत्र करने से 
एक प्रामावणक शबदकोष िैयार वकया जा सकिा ि।ै

बदु्धघोस की अट्ठकथा की एक और विशषेिा पाठ-रदे वद्ाने की ि।ै सथान-सथान पर उनिोंने 
पाठ-रदे वद्ाया ि।ै उनके द्ारा विव्ि अट्टकथाए ं‘इविवप पाठो’ से ररडी पड़डी िैं वजनसे सपष्ट िो 
जािा ि ैवक अट्ठकथा वि्िे समय उनके समक् एक ग्रंथ के अनेक संसकरण रि ेिोंगे।

बदु्धघोस की अट्टकथाओ ंकी एक और विशषेिा यि ि ै वक कौन-सडी गाथा, कौन-सा सतु्त 
वकसके द्ारा किां किा गया ि-ै इसका विशद िण्भन ि।ै गाथा और सतु्त का अथ्भिण्भन करिे समय 
बदु्धघोस ने उस विवि को सि्भत्र एक समान अपनाया ि,ै जैसे यो उपपवििं विनेवि को ... रगिान 
बदु्ध ने कब, कयों और वकसको किा- यि ऊपर वि्डी विवि से सपष्ट िो जािा ि ैऔर पाठक संदर्भ 
समझिकर इसका अथ्भ परूडी िरि समझि िेिे िैं।

अट्ठकथा की एक और बड़डी विशषेिा ि-ै िि ि ैअथ्भ के साथ-साथ कथा किना। कथाए ंरडी 
दो प्रकार की िैं। पििे प्रकार की कथा इस बाि से संबंविि ि ैवक कौन-सडी गाथा और कौन-सा 
सतु्त वकस संदर्भ में किा गया। अगर उरगिगग का प्रथमसतु्त (उरगसतु्त) क्ोि के संदर्भ में किा 
गया ि ैिो ्गगविसाणसतु्र की गाथाए ं वरनन-वरनन प्रतयेकबदु्ध के संदर्भ में किडी गयडी िैं। कैसे 
वकसडी वयवक्त (अविकिर राजा) में िम्भसंिेग जागिा ि ैऔर कैसे िि वनिदेद प्रातिकर घर या राज-
पाट छोड़ वनषक्मण कर प्रतयेकबदु्ध िोिा ि,ै िि इस सतु्त की गाथाओ ंमें वद्ाया गया ि ै(दे् ें 
्गगविसाणसतु्त की अट्ठकथा में दडी गयडी कथाए)ं।
6“ब्रह्चारडीवि एिमादडीस ु(म० वन० १.८३) वि मथेनुविरवि ब्रह्चररयवनि िचुचवि।”
7“इद ं्ो पन म ेपञचवस्, ब्रह्चररयं एकनिवनवबबदाया” वि एिमादडीस ु( दडी० वन० २.३२९) मगगो। 
8“अवरजानावम ्ो पनाि,ं साररपतु्त, चिरुङ्गसमननागिं ब्रह्चररयं चररिा” वि एिमादडीस ु(म० वन० १.१५५) समणिममो।
9“िवयद ंब्रह्चररयं इद्धञचिे फीिञचा” वि एिमादडीस ु(दडी० वन० ३.१७४) सासनं।
10 मिञच रररया नाविककमाम, अमि ेच रररया नाविककममवनि। अञ्त्र िावि ब्रह्चररयं चराम, िसमावि अमि ंदिरा न मडीयरे” 
वि (जा० १.१०.९७ ) एिमादडीस ुसदार सनिोसो। 
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इनिीं कथाओ ंमें से एक में वमगो अरञ्वमि से प्रारंर िोनेिािडी गाथा में किा गया ि ैवक 
िाराणसडी के राजा को बडीस िजार पवतनयां थीं, परंि ुराजा को वकसडी एक की रडी को् से पतु्र न 
प्राति िुआ। इस िरि की किावनयां पढकर पाठकों की प्रविवक्या िोिडी ि ैवक बिुि-सडी असंरि बािें 
यिां वि्डी गयडी िैं। कैसे कोई बडीस िजार पवतनयां को र् सकिा ि ैऔर इस कारण बदु्धघोस द्ारा 
किडी गयडी बिुि-सडी अचछडी बािों पर िे संदिे करने िगिे िैं। िेवकन जिां इस िरि की अविरंवजि 
बािें िों, उनको अवरिा में निीं िेना चाविए। यि सावितय वि्ने की एक वििा ि।ै जैसे किा 
जािा ि ैवक िजारों िोगों ने उस दृशय को दे् ा। यिां किने का िातपय्भ यि ि ैवक बिुि से िोगों ने 
उस दृशय को दे् ा। उनके पास बडीस िजार पवियों को वद्ाकर यि वद्ाया गया ि ैवक बिुि िोने 
पर रडी संिोष निीं िोिा, बिुि िोने पर रडी सु्  निीं वमििा। ऐसा कर िे राजा की प्रविष्ा और 
िैरि वद्ािे िैं, यि status symbol ि।ै साथ िडी शडीि की मविमा बिाने के विए यि किा गया 
ि ैवक जो शडीिििडी नारडी िोिडी ि ैििडी जब पतु्र की कामना करिडी ि ैिो उसे पतु्र प्राति िोिा ि।ै जैसे 
राजमविषडी को पतु्र िुआ। इस कथा में उसके गर्भ से निीं, बवलक पद्मगर्भ से मिापद्म उतपनन िुए। इस 
िरि बिुि-सडी कथायें ्गगविसाणसतु्त की अट्ठकथा में िवण्भि िैं।

िमेिि और सािावगर कैसे यक्योवन में जनम-े इसका उत्तर िमेििसतु्तिण्भना में वमििा ि।ै 
अपने बरेु कममों के फिसिरूप दो आचाय्भ मर कर यक्योवन में जनम।े

कुछ कथायें सथानों से संबंविि िैं जैसे िैशािडी नाम कयों पड़ा। िवजजप्रदशे िथा िवजजयों एिं 
विचछवियों की उतपवत्त के बारे में रडी यिां किा गया ि ै(दे् ें रिनसतु्तिण्भना, स०ु वन० अ० राग २)।

बदु्धघोस की अट्ठकथा की एक और विशषेिा ि ैवक यवद वकसडी शबद का अथ्भ उनिोंने किीं 
और वकया ि ैया बाद में करनेिािे िैं िो िे दबुारा उसका अथ्भ निीं करिे। कििे िैं वक इस शबद के 
अथ्भ को विसिार से जानने के विए अमकु सतु्त की अट्ठकथा दवे्ये।

बदु्धघोस की अट्ठकथा की एक और विशषेिा ि।ै िि वयाकरण से संबंविि ि।ै किां वकस शबद 
का प्रयोग वद्िडीया में ििृडीया के अथ्भ में वकया गया ि,ै और किां वद्िडीया विरवत्त का प्रयोग सतिमडी के 
अथ्भ में वकया गया ि।ै इस िरि की वयाकरण संबंिडी बािें जिां-ििां पायडी जािडी िैं। अट्ठकथा वि्िे 
समय िे वयाकरण की सकू्म बािों को बिाना निीं रिूिे। इससे वयाकरण में उनकी पारंगििा वसद्ध 
िोिडी ि।ै सच्ंच करोवम वनद्ानवनि यिां करणत्े ्ेचिं उपयोग-ि्चनं जानना चाविए । वनदे्वि 
विणावन यिां उपयोग अथ्भ में करण कारक का प्रयोग ि।ै

सािारणिया जिां उपमा की बाि ि ैििां वकसडी की सुंदरिा को बिाने के विए उसके मु्  की 
उपमा चांद से दडी जािडी ि,ै उसकी शवक्त बिाने के विए उसे वसंि किा जािा ि,ै पर बदु्धघोस चार 
मागमों की रािना करने की उपमा विष से दिेे िैं, मं् ूक कंटक से दिेे िैं जो िकृ् के मिू को िडी नष्ट कर 
दिेा ि।ै जब मिू िडी नष्ट िो गया िो रस किां से आयगा और फि किां से उतपनन िोंगे? आय्भमाग्भ 
की रािना करने से िषृणा के िकृ् निीं बढिे और फि निीं दिेे वजससे रिचक् का चिना िडी रुक 
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जािा ि।ै आय्भमाग्भ की रािना करने की उपमा मं् ूक कंटक नामक विष से दनेा सावितय में एक बड़ा 
िडी सािवसक काम ि।ै किां आय्भमाग्भ की रािना करना अमिृ की िरि ि ैऔर किां मं् ूक कंटक 
जो विष ि?ै िेवकन चूवंक माग्भ की रािना करने से िषृणा के विषरस सू्  जािे िैं वजससे रविषय में 
दःु् के कारण उतपनन निीं िोिे इसविए यि उपमा सटडीक िो जािडी ि।ै

बदु्धघोस की अट्ठकथा में बिुि-सडी समाजविज्ान की बािें िैं। बदु्ध ब्राह्ण या क्वत्रय कुि में 
उतपनन िोिे िैं, प्रतयेकबदु्ध क्वत्रय, ब्राह्ण या गिृपवि कुि में, अग्रश्रािक रडी बदु्ध की िरि क्वत्रय 
िथा ब्राह्ण कुि में उतपनन िोिे िैं। इस बाि को गिराई से समझिने के विए बदु्ध द्ारा उपवदष्ट कम्भ 
वसद्धांि को धयान में र्ना चाविए वक जातया ब्राह्ण या िषृि निीं िोिा, कम्भणा िोिा ि ैअथा्भि ्
कम्भ के आिार पर िडी बदु्ध, प्रतयेकबदु्ध िथा अग्रश्रािक रडी जनम िेिे िैं।

्गगविसाणसतु्तिण्भना में िडी इस काया का िािशुः प्रतयिेक्ण कर िोग इस उपसंिार पर 
पिुचंिे िैं वक वनतय आतमा निीं ि,ै सब कुछ अवनतय, दःु् और अनातम ि।ै

इसडी सतु्त में बड़े विसिार से ‘गि-प्रतयागि व्रि’ और ‘िरवि-पच्चािरवि’ का अथ्भ बिाया 
गया ि।ै ‘गि प्रतयागि’ व्रि िब परूा िुआ किा जािा ि ैजब कोई वरक् ुवरक्ाटन के विए जािे 
समय कम्भसथान िेकर जािा ि ैऔर कम्भसथान के साथ िडी िापस िौटिा ि।ै इसडी अथ्भ में ‘िरवि 
पचचािरवि’ का रडी प्रयोग वकया गया ि।ै

बदु्धघोस की अट्ठकथा में कुछ विशषे शबद वमििे िैं वजनका अथ्भ आजकि इिनडी आसानडी 
से निीं समझिा जािा। यिां कुछ िैसे शबद वदये जा रि ेिैं- एक शबद ि ै‘अविकार’ वजसका अथ्भ 
पररतयाग िोिा ि।ै अविकारोवि अविककारो पररच्चागोवि अत्ो। दो और शबद िैं ‘सवनदट्ठ’ 
और ‘समरत्त’। आजकि ये शबद प्रयोग में निीं ि।ै दोनों शबदों का अथ्भ वमत्र िोिा ि।ै ‘समरत्त’ 
‘सवनदि’ से जयादा गाढा वमत्र िोिा ि।ै चूवंक समरत्त एक साथ बैठकर रोजन रडी करिे िैं पर 
‘सवनदि’ िैसे वमत्र िैं जो वसफ्भ  दे् ा-दे् डी के वमत्र िों।

पावथकिगग की टडीका में समरत्तो को दळिवमत्त (प्रगाढ वमत्र ) किा गया ि।ै मिािगग अट्ठकथा 
में समरत्तो को एकसमरोगो दळिवमत्तो के रूप में परररावषि वकया गया ि।ै और सवनदट्ठो को 
वदट्ठमत्तवमत्त अथा्भि दे् ा-दे् डी का वमत्र किा गया ि ैिथा पाविकिगग टडीका में वदट्ठमिसिायो 
किा गया ि।ै सारतथदडीपनडी टडीका २.३४६ में ‘सवनदट्ठो’ को ‘वदट्ठवमत्तो’ ‘नाविदळिवमत्तो’ किा 
गया। पाविसावितय में अट्ठकथा ि ैऔर टडीका रडी ि ैजैसा ऊपर वदये गये उद्धरण से सपष्ट ि।ै प्रश्न 
उठिा ि ैवक अट्ठकथा िथा टडीका में कया अिंर ि?ै

अट्ठक्ा ि्ा िीका में अंिर

जिां आिशयक समझिा गया ि ैअट्ठकथा में शबदों के अथ्भ के साथ-साथ कथाए ंरडी दडी गयीं िैं 
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िेवकन टडीका में संसकृि टडीकाओ ंकी िरि शबदों के वसफ्भ  अथ्भ िडी वदये गये िैं। अट्ठकथा िथा टडीका 
में यि मिूरिू अिंर ि।ै बिुि सथिों पर अट्ठकथा में पाये जानेिािे कवठन शबदों के अथ्भ टडीका में 
वदये गये िैं।

ररि वसंि उपाधयाय के शबदों में आचाय्भ बदु्धघोस एक परेू यगु के वििायक थे। उनिोंने 
‘बदु्धशासन की सेिा और उसकी वचरवसथवि के विए वजिना अविक काम वकया ि ैउिना शायद 
िडी अनय वकसडी वयवक्त ने वकया िो। अट्ठकथा सावितय में उनका योगदान बड़ा मित्िपणू्भ ि।ै’ कुछ 
िोगों का मानना ि ैवक बदु्धघोस ने िंका जाकर ििां पायडी जानेिािडी अट्ठकथाओ ंका वसफ्भ  मागिडी 
राषा या पावि में अनिुाद वकया। िेवकन मरेा मानना ि ैवक िे वसफ्भ  अनिुादक निीं थे जैसा मैंने 
ऊपर में किा ि।ै उनकी अट्ठकथाओ ंसे उनका पांव्तय और कावयति झििकिा ि।ै जो वयवक्त िंका 
में ििां के वरक्ओु ंद्ारा अट्ठकथाए ंवदये जाने के पिू्भ विशवुद्धमाग्भ की रचना कर सकिा ि,ै उसे वसफ्भ  
अनिुादक किना उनकी मौविकिा एिं उनके प्रकां् पांव्तय पर प्रश्नवचह्न िगाना ि।ै11 बदु्धघोस 
एक नडीरस अट्ठकथाकार निीं िैं। उनकी अट्ठकथाओ ंमें कावयातमकिा ि,ै सरसिा ि ैऔर ि ैउदात्त 
विचार। श्रद्धा को बडीज कयों किा गया ि-ै इसकी वयाखया जब बदु्धघोस करिे िैं िो एक साथ िडी 
कृवषविज्ान और विपशयना धयान के गिन ज्ान को रडी प्रदवश्भि करिे िैं, उजागर करिे िैं।

ितथ  यथा  ब्राह्णसस कवसया  मिूरिंू  बडीज ं द् ेवकचचावन  करोवि, िटे्ठा  मिेून  पविट्ठावि, उपरर  अङ्कुरं  
उट्ठापेवि; एिं रगििो कवसया मिूरिूा सद्धा िटे्ठा सडीिमिेून पविट्ठावि, उपरर समथविपससनङ्करं 
उट्ठापेवि। यथा च िं मिेून पथविरसं आपोरसं गितेिा नाळेन िञ्पररपाकगिणतथं ि््ढवि; 
एिमयं सडीिमिेून समथविपससनारसं गितेिा अररयमगगनाळेन अररयफििञ्पररपाकगिणतथं 
ि््ढवि। यथा च िं सरुवूमयं पविट्ठवितिा मिूङ्कुरपणणनाळकण्पपसिेवि िु् ् वढं विरुव्ि ं
िेपलुिं पतिा, ्डीरं जनेतिा, अनेकसाविफिरररिं साविसडीसं वनपफादवेि; एिमयं वचत्तसनिाने 
पविट्ठवितिा सडीिवचत्तवदरट्ठकङ््ावििरणमगगामगग्ाणदससनपवटपदा्ाणदससनविसदु्धडीवि िु् ् वढं 
विरुव्ि ंिेपलुिं पतिा ्ाणदससनविसवुद्ध्डीरं जनेतिा अनेकपवटसवमरदावरञ्ारररिं अरित्तफिं 
वनपफादवेि।

(यिां वजस प्रकार ब्राह्ण की कृवष के विए जो मिूरिू बडीज ि ैिि दो काम करिा ि,ै नडीच े
जड़ जमािा ि ैऔर ऊपर अकुंर पैदा करिा ि;ै इसडी प्रकार रगिान की कृवष के विए जो मिूरिू 
बडीज श्रद्धा ि ैिि नडीच ेशडीि पर प्रविवष्ि िोिडी ि ैऔर ऊपर शमथ िथा विपशयना का अकुंर पैदा 
करिडी ि।ै वजस प्रकार बडीज जड़ से पथृिडीरस, जिरस िेकर िान या िानय को पकाने के विए ्ंठि 
से बढिा ि ैउसडी प्रकार शडीि की जड़ से आय्भमाग्भ ्ंठि से शमथ विपशयना का रस िेकर आय्भ 
फिरूपडी िानय को पकाने के विए श्रद्धा बढिडी ि।ै वजस प्रकार अचछडी रवूम में प्रविवष्ि िो मिूङ्कुर 
पत्त ेको उतपनन कर गांठ रविि नाि को पैदा कर िवृद्ध को प्राति करिा ि,ै विपिुिा को प्राति कर 
बढिा ि,ै दिू पैदा करिा ि,ै अनेक िान फि से ररे िान की बावियों को उतपनन करिा ि,ै उसडी 

11दे् ें मरेा िे् Buddhaghosa - A Commentator Par Excellence published in the Journal of the Asiatic Society of 
Mumbai, 2012 vol. 84 for 2010-2011.
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प्रकार यि (श्रद्धा) वचत्तसंिान में प्रविवष्ि िोकर विशवुद्धयों जैसे (शडीि विशवुद्ध, वचत्त विशवुद्ध, दृवष्ट 
विशवुद्ध, कांक्ावििरण विशवुद्ध, मागा्भमाग्भज्ानदश्भन विशवुद्ध, प्रविपदाज्ानदश्भन विशवुद्ध) से िवृद्ध 
को, विपिुिा को, प्राति कर ज्ान दश्भन विशवुद्ध रूपडी दिू पैदा करिा ि ैऔर अनेक प्रविसवमरदाओ ं
िथा अवरज्ाओ ंसे ररा िुआ अि्भत्ि फि को उतपनन करिडी ि ै(दे् ें प०ृ १३३-१३४)।

बदु्ध की कृवष और ब्राह्ण की कृवष में मिूरिू अिंर यि ि ैवक जिां ब्राह्ण की कृवष का फि 
्ाकर कोई पनुः रू् ा िो जािा ि ैििां बदु्ध की कृवष का फि, जो आधयावतमक ि,ै ब्राह्ण की िरि 
रौविक निीं, ्ाकर अपनडी रू्  सि्भदा के विए वमटा िेिा ि।ै

आळिकसतु्तिण्भना में श्रद्धा को श्रषे् िन कयों किा गया ि ैइसका िण्भन ि।ै िवनयसतु्तिण्भना 
में रगिान ने िवनय गोप को उसकी नाि की सडीमाए ंबिायडी िैं। िि बेड़ा बनाकर मिडी नदडी को 
पारकर यिां आया ि।ै यिां से जाने के विए अथा्भि ्मिडी नदडी पार उिरने के विए उसे पनुः बेड़ा 
बांिना िोगा। िेवकन रगिान ऐसा बेड़ा बांिकर रिसागर पार उिर गये िैं वक उनिें यिां वफर आना 
निीं िोगा और बेड़ा बांिना निीं िोगा।

‘मैंने अपने एकाग्र वचत्त में माग्भ के सरडी आठ अगंों को वमिाकर ज्ान के बंिन से नाि बांिडी 
ि।ै िि सैंिडीस बोविपक्डीय िममों से पररपणू्भ िोने के कारण एकरस राि (अपररिि्भनडीयसमानरूप) 
प्राति ि,ै एक-दसूरे को अविक्वमि न करने के कारण पनुः इसे बांिने के प्रयोजन के अराि में यि 
दृढिापिू्भक बंिडी ि,ै यि वकसडी रडी दिे-मनषुय द्ारा ्ोिडी निीं जा सकिडी। अिः मरेडी नाि िमुिारडी 
नाि की ििुना में बिुि अचछडी िरि से दृढिापिू्भक बंिडी ि ैऔर इस नाि से उत्तडीण्भ िोकर मैं ििां 
आ गया िू ंजिां आने की कामना की थडी। अब यिां से िौटना निीं िोगा।’

सैंिडीस बोविपक्डीय िममों की ििुना नाि से करने में मौविक चमतकार ि।ै कवसरारद्ाजसतु्तिण्भना 
में ‘अवरककनिं रो गोिम’ अवरककनिं से प्रारंर िोनेिािे अनचुछेद की वयाखया में गिन दश्भन के 
साथ-साथ कावय सौष्ि रडी ि ैजो पाठकों को चमतकृि करिा ि।ै

अथ्भकथा की एक और विशषेिा ि।ै िि यि ि ै वक िगरग एक िजार िष्भ बाद बदु्ध को 
इवििास परुुष के साथ-साथ इिना मविमामवं्ि वकया जाने िगा वक िे रडी रगिान िो गये, दिेिलुय 
िो गये। उनका deification िो गया। यि विशषेिा िमें कवसरारद्ाजसतु्तिण्भना में दे् ने को 
वमििडी ि।ै

“न वसफ्भ  पश-ुपक्डी बवलक ििा आवद रडी उनसे प्रराविि िोिडी िैं। जब िे वरक्ाचार के विए 
जािे िैं िो मदं गवि से बिनेिािडी ििा पथृिडी को साफ करिडी ि,ै बादि ऐसडी िषा्भ करिे िैं िावक 
ििू न उड़े और साथ िडी िि बदु्ध के ऊपर वििान की िरि िोिा ि ैिावक िपू से उनकी रक्ा िो। 
एक दसूरडी प्रकार की ििा फूिों को चनुकर माग्भ पर वब्रेिडी ि।ै जब िे चििे िैं िो माग्भ अपने 
आप समिि िो जािा ि,ै ऊंचडी जगि नडीचडी िो जािडी ि ैऔर नडीचडी जगि ऊंचडी। िाथडी, घोड़े और 
पक्डी मतं्रमगुि िोकर बदु्ध को दे् िे िैं और मिरु आिाज करिे िैं।”

इस उद्धरण से सपष्ट िो जािा ि ैवक बदु्धघोस का काि आिे-आिे बदु्ध को दिेिलुय माना जाने 
िगा, उनपर दिेति अरोवपि वकया गया अथा्भि ्उनका deification िो गया था।
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पावि-परमपरा में जनस्ंचार और पत्रकाररिा के बीज
प्रफुलि गड़पाि

सिायकाचाय्भ, केनद्डीय संसकृि विश्वविद्ािय (ि्नऊ पररसर), विशाि ्ण्-3,  
गोमिडी नगर, ि्नऊ (उत्तर प्रदशे)

प्रसिाविका

पावि-सावितय एक अतयनि समदृ्ध सावितय ि ैिथा अनिरा्भषट्रडीय सिर पर यि अतयविक चवच्भि 
एिं अनसुनिडीयमान विषय रिा ि।ै मिूिः शडीि-सदाचार से पररपणू्भ यि एक उननि मानिडीय सावितय 
ि।ै रगिान ्बदु्ध के कलयाणकारडी एिं मानिोतथानिादडी विचार प्रथमिः िमम-संगडीवि के माधयम से 
संकविि िुए िथा कािानिर में ‘विवपटक सावितय’ के नाम से विखयाि िुए। रगिान ्बदु्ध के द्ारा 
समबोवि-प्रावति के पश्ाि ्45 िषमों िक िोकविि-िोकसु्  की विशदु्ध रािना से प्रदत्त उपदशेों 
का संग्रिातमक रूप िडी ‘विवपटक’ ि,ै जो पावि राषा में प्राति िोिा ि।ै इस प्रकार ितकािडीन िोक-
संचार की राषा पावि में रगिान ्बदु्ध ने जनिा के विि-सु्  के विए अपने उपदशे प्रदान वकये 
थे। िसििुः रगिान ्बदु्ध ने अपने उपदशे िोक राषा पावि में प्रदान कर ‘जनसंचार’ को वयापक 
सिरूप प्रदान वकया। ऐसे िडी आम-जनमानस की राषा ‘पावि’ में अपने सद्धमम को उपवदष्ट करके 
उनिोंने इस राषा को रडी वयापकिा प्रदान की। िोकगरुु िथागि रगिान ्बदु्ध के मिापररवनबबान के 
पश्ाि ्उनके वशषयों िथा अनयुावययों ने समपणू्भ विश्व में उनके विचारों का प्रचार-प्रसार वकया िथा 
संचार की प्रणािडी को विकवसि सिरूप प्रदान करने में मििडी रवूमका वनरायडी। यिडी निीं, संचार के 
विकास में बौद्ध-परमपरा एक मििडी परमपरा के रूप में दृगगोचर िोिा ि।ै इस प्रकार रगिान ्बदु्ध का 
संचार से गिन समबनि ि ैिथा बौद्ध-परमपरा संचार की एक मििडी परमपरा ि।ै

विवदि िडी ि ै वक संचार के वबना जडीिन की कलपना निीं की जा सकिडी। मनषुय अपनडी 
आिशयकिाओ ं की पवूि्भ ििे ु संचार करिा ि।ै चाि े उसकी दवैिक आिशयकिाए ँ िो अथिा 
मानवसक- िि उनकी पवूि्भ ििे ुसंचार करिा ि ैिथा उनिें पणू्भ करने ििे ुप्रयासरि रििा ि।ै िसििुः 
संचार दो या दो से अविक वयवक्तयों के बडीच सचूनाओ,ं विचारों और रािनाओ ंका आदान-प्रदान 
ि।ै1 वनवश्ि िडी संचार एक प्रवक्या ि,ै जो वयवक्तयों अथिा समिूों में समबनि सथावपि करिा ि।ै न 
केिि सामदुावयक या सामावजक विषयों में; अवपि ुदाश्भवनक या आधयावतमक जगि ्में रडी इसकी 
मििडी रवूमका ि।ै विशषेिः िैवश्वक दृवष्टकोण से विचार वकया जाये; िो वयवक्त-वयवक्त, समाज-
समाज और राषट्र-राषट्र में संचार िथा संिाद सथावपि करने में बौद्ध-परमपरा ने मििडी रवूमका का 
ििन वकया ि।ै

1संचार: अििारणा, प्रवक्या और वसद्धानि, रपूेन वसंि, उत्तरा्ण् मकु्त विश्वविद्ािय, िलदिानडी, 2019, प.ृ 02



218 Dharmadoot - Kartika Purnima 2023 

‘संचार’ शबद की उतपवत्त ‘चर’् िाि ुसे िुई ि।ै ‘चर’् िाि ुमें सम ्उपसग्भ के योग से संचार 
शबद बना ि।ै ‘चर’् िाि ुका शावबदक अथ्भ िोिा ि-ै चिना। एक सथान से दसूरे सथान िक पिुचँने 
की प्रवक्या ‘चर’ के अनिग्भि िडी पररगवणि िोिडी ि।ै ‘चर’ से ‘चरण’ शबद रडी बना ि,ै जो आगे 
बढने की ओर संकेि करिा ि।ै इस प्रकार समयक् रडीवि से चिना, आगे बढना, वनरनिरिा इतयावद 
वक्याए ँसंचार की ओर िडी संकेि करिडी िैं। चूवँक संचार में वयवक्तयों के मधय सचूनाओ,ं विचारों ि 
रािनाओ ंका विवनमय िोिा ि।ै अिः समयक् रडीवि से संिाद को संचार किा जा सकिा ि।ै

स्ंचार की प्रवरिया, इसके ित्ि और बुद्धिाणी-

दो या दो से अविक वयवक्तयों के बडीच सचूनाओ,ं विचारों और रािनाओ ंका आदान-प्रदान 
करने के कारण संचार को एक प्रवक्या माना जािा ि।ै यि एक वनरनिरिापणू्भ प्रवक्या ि;ै वजसके 
अनिग्भि अनरुि, विचार, संिेदना िथा सचूनाओ ंका विवनमय िथा समपे्रषण वकया जािा ि।ै यि 
एक ऐसडी प्रवक्या ि,ै जो वयवक्तयों अथिा समिूों में समबनि सथावपि करिा ि।ै इस प्रवक्या में अनेक 
ित्ि सवममविि िोिे िैं। संचार-प्रवक्या के प्रमु्  ित्ि2 अिोविव्ि िैं-

1. स्ोि या संचारक (Source), 2. सनदशे (Message/Information), 3. प्रातिकिा्भ 
(Receiver), 4. माधयम (Channel) और 5. फी्बैक (Feedback)। 

उक्त सरडी ित्ि इस संचार की प्रवक्या में सवममविि िोकर पारसपररक रूप से काय्भ करिे िैं और 
अपेवक्ि उद्शेय को पाने के विए प्रयतनरि रििे िैं। संचार प्रवक्या में ‘वयवक्त’ (Source) आपस में 
यथािशयक ‘सनदशे’ (Message) पे्रवषि करिे िैं और ‘प्रातिकिा्भ’ (Receiver) उसे प्राति करिे िैं। 
इस प्रवक्या में वयवक्त वनरनिरपिू्भक सचूना को ‘संकेिक’ (Encoding) के रूप में उवचि माधयम 
द्ारा पिुचँािा ि ैऔर प्रातिकिा्भ ‘संकेिकों (Encodings) को मिू विचारों अथिा सचूनाओ ंमें 
‘पररिवि्भि’ (Decoding) कर उपयोग में िािा ि।ै संचार-प्रवक्या का यि ‘सचूना-चक्’ वनरनिर 
चििे रििा ि।ै

बदु्धिचनों की दृवष्ट से विचार वकया जाये, िो सरििापिू्भक समझिा जा सकिा ि ैवक रगिान ्
बदु्ध ने अपने विचारों एिं वशक्ाओ ं को जन-जन िक िोकविि और िोकसु्  के उद्शेय से 
पिुचँाया। उनका सनदशे प्रावणमात्र के कलयाण से संिविि ित्िज्ान था, वजससे सरडी का मगंि 
और कलयाण साविि िो सके। इस प्रकार बौद्ध परमपरा में रडी संचार-चक् को पररपणू्भ विपाक के 
रूप में दे् ा जा सकिा ि।ै समबोवि प्रावति के पश्ाि ्प्रथम उदान के रूप कवथि ‘पठमा िाचा’ से 
िेकर मिापररवनबबान के पिू्भ की अवनिम िाणडी ‘पवचछमा िाचा’ सविि 45 िषमों के सदुडीघ्भकाि में 
कवथि िचनों पर विचार वकया जाये, िो संचार की विवशष्ट प्रविवि िमारे समक् प्रसििु िोिडी ि।ै इसडी 
प्रकार 2600 िष्भ पिू्भ प्रचाररि िमम-ज्ान िमें संचार-प्रविवि के कारण िडी उपिबि िो पा रिा ि।ै

2संचार: अििारणा, प्रवक्या और वसद्धानि, रपूेन वसंि, उत्तरा्ण् मकु्त विश्वविद्ािय, िलदिानडी, 2019, प.ृ 04
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विवपटक सावितय का विविि दृवष्टयों से विराजन एिं संचार-प्रवक्या-

विवपटक के िडीनों वपटकों को यथाक्म इस प्रकार विविि अथमों या आिारों द्ारा संज्ावपि 
वकया गया ि-ै

विवपिक- िडीन वपटकों के िगथीकरण के आिार पर विवपटक के वनमनोक्त िडीन प्रकार उपिबि 
िोिे िैं- (i) विनय वपटक, (ii) सतु्त वपटक और (iii) अवरिमम वपटक। इस विवपटक सावितय को 
विविि आिारों पर विरावजि वकया गया ि।ै िद्था-

देसना (उपदेश) के आिार पर- उपदशे करने की दृवष्ट से विनय-सतु्त-अवरिमम के क्मशः 
वनमनोक्त िडीन िगथीकरण प्राति िोिे िैं- (i) आणा (आज्ा), (ii) िोिार (वयििार) और (iii) 
परमतथदसेना (परमाथ्भ दशेना)।

शासन (वशक्ा) के आिार पर- शासन अथिा वशक्ा के आिार पर विनय-सतु्त-अवरिमम 
के क्मशः िडीन िग्भ प्राति िोिे िैं- (i) यथापराि-शासन, (ii) यथानिुोम-शासन और (iii) 
यथािमम-सासन।

क्ा (क्न/उपदेश) के आिार पर- विनय-सतु्त-अवरिमम के क्मशः कथा या कथन के 
आिार पर वदये गये िडीन प्रकार उपिबि िोिे िैं- (i) संिरासंिर-कथा, (ii) वदरट्ठविवनिेठन-कथा 
और (iii) नामरूपपररचछेद-कथा।

उक्त वििरणों के आिार पर ‘सतु्त-वपटक’ की वयाखया करिे िुए िडीन विशषेण-पदों का 
प्रयोग वकया जािा ि-ै (i) िोिार-दशेना, (ii) यथानिुोम-शासन और (iii) वदरट्ठविवनिेठन-कथा। 
‘िोिार-दशेना’ का अथ्भ ि ैवक सतु्त-वपटक में जो रडी वशक्ाए ँ(उपदशे) आये िैं, िे सरडी याििाररक 
(अनरुि-जनय) जडीिन से समबद्ध उपमाओ ं की सिायिा से वदये गये िैं। जडीिन के िासिविक 
वयििार अथिा अनरुि के आिार पर वदये जाने के कारण ऐसे उपदशेों को ‘िोिार-दशेना’ 
(वयििाररक उपदशे) किा जािा ि।ै ििीं ‘यथानिुोम-शासन’ का यिाँ विवशष्ट अथ्भ ि।ै रगिान ्
बदु्ध के पास अनेक समप्रदाय, जावि, िग्भ और सांसकृविक पररिेश के िोग वशक्ा ग्रिण करने आया 
करिे थे। उनमें उचच दाश्भवनक और मानवसक अिसथा प्राति रडी थे, मधयम अिसथा प्राति रडी थे और 
अनेक अिम रडी उनके पास उपदशे प्राति करने आया करिे थे। रगिान ्उन आये िुए वयवक्तयों की 
मानवसक दशा के अनरुूप उपदशे करिे थे। इसे िडी ‘यथानिुोम-शासन’ किा जािा था। अथ्भि ्
वजसकी जैसडी मानवसक दशा उसे उसडी के अनरुूप शासन (वशक्ा/उपदशे) प्रदान वकया जािा था। 
इसडी प्रकार ‘वदरट्ठविवनिेठन-कथा’ का आशय ि ैवक सतु्त-वपटक में सरडी प्रकार की भ्ानि-दृवष्टयों का 
सपष्टडीकरण वकया गया ि ैिथा इस प्रकार की भ्ानि-दृवष्टयों से बचने की वशक्ा रडी दडी गई ि।ै संचार 
का यि एक अिडीि उतकृष्ट उदािरण ि।ै

प्रसंगिशाि;् वशक्ा िथा प्रिाण (िटाना, वनकािना) और गमरडीर-राि के आिार पर विवपटक 
को विरावजि वकया गया ि।ै क्मशः विनय-वपटक, सतु्त-वपटक और अवरिमम-वपटक को इस 
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प्रकार किा गया ि-ै

वशक्ा के आिार पर- (i) अविसडीिवसक्ा (अविशडीिवशक्ा), (ii) अविवचत्त-वसक्ा 
(अविवचत्त-वशक्ा) और (iii) अविपञ्ावसक्ा (अविप्रज्ा-वशक्ा)।

प्रिाण के आिार पर- (i) िडीविककमपपिानं वकिेसानं, िडीविककम-पवटपक्त्ता सडीिसस, 
(ii) पररयटु्ठानपपिानं, पररयटु्ठानपवटक्त्ता समाविसस और (iii) अनसुयपपिानं अनसुयपवटपक्त्ता 
पञ्ाय।

इसडी प्रकार एक और आिार ि ैवजसमें बदु्धिचनों को पारमपररक रूप से विरावजि वकया गया 
ि।ै िि (i) पठम (प्रथम), (ii) मवजझिम (मधयम) और (iii) पवचछम (पवश्म/अवनिम) िचनों के 
आिार पर विविि (िडीन प्रकार का) ि,ै जो वनमनोक्त प्रकार से विरावजि वकया गया ि-ै

(i) प्मा िा्चा-

इसमें प्रथम बदु्ध-िचन इस प्रकार ि-ै

“अनेकजावतसंसारं, सनधाव्वससं अवनव्बिसं।
गहकारकं ग्वेसनतो, दकु्ा जावत पनुपपनंु॥
गहकारक वदट्ोवस, पनु गेह ंन काहवस।
स्बिा ते फासकुा भगगा, गहकूटं व्वसं्तं।
व्वसं्ारगतं वचत्,ं तणहानं ्यमजझिगा” वत॥3 

(रािा ््भ- वबना रुके अनेक जनमों िक संसार में दौड़िा रिा। (इस काया रूपडी) गिृ को बनाने 
िािे (िषृणा) को ्ोजिे बार-बार दःु्-मय जनम में पड़िा रिा। ि े(िषृणा रूपडी) गिृकारक! मैंने 
िझुि ेदे्  विया, अब वफर ि ूघर निीं बना सकेगा। िेरडी सरडी कवड़याँ रगन िो गयडी, गिृ का वश्र 
वगर गया। वचत्त संसकार-रविि िो गया। अि्भति (िषृणा-क्य) प्राति िो गया।)

(ii) पवचछमा िा्चा-

मिापररवनबबान के समय कुसडीनारा (कुशडीनगर) में दो शाि-िकृ्ों के बडीच िेटे िुए, अवनिम 
रूप में जो उनिोंने किा था, िे िडी रगिान ्के अवनिम िचन थे। िे इस प्रकार ि-ै

“हनद दावन, वभक््वे! आमनतयावम ्वो, ्वयधममा सं्ारा, अपपमादने समपादथे।”4

(रािाथ्भ-वरक्ओु! मैं िमुिें कििा िू ँवक सरडी संसकार नाशिान िैं, अप्रमाद के साथ अपने 
जडीिन के िक्य को पणू्भ करो।)

3धम्मपद 153-54
4मिापरिहनब्बानसतुति, दडीघहनकाये, 2.3
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(iii) मवजझिमा िा्चा-

इन दोनों अथा्भि ्पठम (प्रथम) और पवचछम (अवनिम)- बदु्धिचनों के मधय जो उनिोंने 45 िषमों 
िक उपदशे वदया, िि सब मवजझिम (मधयम) बदु्धिचन किा जािा ि।ै विनय-वपटक की अट्ठकथा 
में किा रडी गया ि-ै

“उवभननमनतरे यं ्वतु् ंएतं मवजझिमबिधुि्वचन’वनत।”5

इस प्रकार उक्त नय से रगिान ् बदु्ध ने समबोवि प्रावति के पश्ाि ् पठमा िाचा से िेकर 
मिापररवनबबान प्रावति के पिू्भ पवचछमा िाचा िक की कािािवि में जो उपदशे प्रदान वकये, 
उनमें एक विशषे प्रविवि के द्ारा अपने विचारों को जन-जन में संचाररि वकया एिं िोक में उसे 
अवरविनयसि वकया।

रगिान ्बदु्ध के इन कलयाणकारडी िचनों से ितकािडीन समाज पर गिन प्रराि पड़ा। 

रगिान ्बुद्ध की स्ंचार-प्रविवि-

रगिान ्बदु्ध के मगंिकारडी एिं दःु्मोचक िचनों का समाज के समसि िगमों पर प्रराि 
पड़ा। राजा एिं राजपररिार, श्रेष्डीिग्भ, ब्राह्ण, क्वत्रय से िेकर दडीन-दवु्यारे पददविि समाज 
के िोग रगिान ्बदु्ध के प्रवि आसथािनि िुए। रगिान ्बदु्ध के िचनों का िडी प्रराि ि ैवक उनके 
मिापररवनबबान के 2,600 िषमों के बाद रडी समपणू्भ विश्व में उनकी िाणडी से प्रराविि िोकर उनके 
प्रवि निमसिक ि ैिथा जडीिन को उतसाि, ऊजा्भ एिं सकारातमक ढंग से जडीिन-यापन कर रि ेिैं।

सकू्म अधययन एिं अनसुनिान करने पर रगिान ्बदु्ध की दशेना शिैडी के आिोक में उनकी 
संचार-प्रविवि को शबदांवकि वकया जा सकिा ि।ै रगिान ्बदु्ध की दशेना विवि के प्रमु्  प्रकार 
वनमनोक्त िैं-

यथा- (i) संव्त्तने वितथारो (संवक्ति से विसिार), (ii) पवटपचुछािसेन (प्रविप्रश्न द्ारा), (iii) 
गणनािसेन (गणना द्ारा), (iv) उपमािसेन (उपमा द्ारा), (v) पञिपचुछािसेन (प्रश्न पछूने की 
विवि द्ारा), (vi) चाररत्तिसेन (चाररत्त द्ारा) और (vii) िाररत्तिसेन (िाररत्त द्ारा)।

विवपटक के सतु्तों का अधययन करने पर िम दे् िे िैं वक रगिान ्बदु्ध अपने वचत्त से दसूरे के 
वचत्त की अिसथा (परवचत्तजानना) को जान िेिे थे। दसूरों के वचत्त की अिसथा िथा समझिने की 
क्मिा के आिार पर िे समवुचि संिाद-प्रविवि के द्ारा दशेना प्रदान करिे थे। जो वयवक्त वजस सिर 
से समझि सकिा िो, िे उसडी सिर से अथिा उस प्रकार की संिाद शिैडी के माधयम से समझिाया करिे 
थे। ऊपर िमने कुछ प्रविवियों को उपसथावपि वकया। उनिीं संचार-प्रविवियों के आिोक में इससे 
समझिा जा सकिा ि।ै जैसे-

5पावि सावितय का इवििास, वरक् ुिम्भरवक्ि, ज्ानमण्ि विवमटे्, िाराणसडी, 1971, प.ृ 39
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1. (i) सवं्ते्तन वित्ारो (सवंक्प्त से विसिार)- इस संचार-शिैडी की बाि की जाये, 
िो िम दे् िे िैं वक िे अनेक बार दसूरों की वचत्त की अिसथा के अनसुार बदु्ध विषयों 
को पिू्भ में संवक्ति में बिाकर क्मशः विसिार करिे िुए आधयावतमक जगि ्के गढू 
रिसयों को समझिा वदया करिे थे। आरमर में संवक्ति में िोने से विषय प्रिेश िो जािा 
ि,ै वफर विसिार से विषय को समझिा दनेे से बाि सपष्ट से समझि में आ जािडी ि।ै इस 
सनुदर एिं िैज्ावनक प्रविवि का प्रयोग रगिान ्बदु्ध अकसर वकया करिे थे।

2. (ii) पविपुचछािसेन (प्रविप्रश्न विारा)- पवटपचुछािसेन (प्रविप्रश्न द्ारा) संचार-
विवि एक ्ास प्रकार की संचार-प्रविवि मानडी जा सकिडी ि।ै कयोंवक इसके अनिग्भि 
रगिान ्बदु्ध प्रश्न का उत्तर न दकेर प्रविप्रश्नों के माधयम से िडी विषयों को ससुपष्ट कर 
दिेे थे। प्रश्न पछूने िािे से िडी प्रश्न करिे िुए िथा उनका उत्तर प्राति िोने पर, पनुः प्रश्न 
करके विषयों की िि में उिार दिेे थे। इस प्रकार पवटपचुछा संिाद प्रविवि के माधयम 
से संिाद करिे थे।

3. (iii) गणनािसेन (गणना विारा)- विवपटक के अनेक सतु्तों में प्राति िण्भनों के आिार 
पर किा जा सकिा ि ैवक रगिान ्बदु्ध गणनाओ ंके माधयम से रडी िे उपदशे करिे 
थे। सामानयिः गणनाओ ंअथिा संखयाओ ंके द्ारा विषयों को याद र्ना सरि िोिा 
ि।ै अनमुानिः इसडी कारण िे गणनाओ ंको माधयम बनािे िुए उपदशे वकया करिे 
थे। विवपटक के अनिग्भि अगंतु्तर-वनकाय िो पणू्भिः गणनाओ ंया संखयाओ ंपर िडी 
आििृ ि।ै

4. (iv) उपमािसेन (उपमा विारा)- उपमािसेन (उपमा द्ारा) उनकी संचार-शिैडी का 
एक विवशष्ट प्रकार ि।ै अनेक कवठन अथिा दरुूि विषयों को बदु्ध उपमाओ,ं दृष्टानिों, 
उदािरणों, वबमबों एिं संकेिों के माधयम से बिाया करिे थे। उपमाओ ंया उदािरणों 
के माधयम से दबुगोि विषय रडी सबुोि िो जाया करिा ि।ै िमबडी-िमबडी गणनाए ँरडी 
संकेिों से समझि में आने योगय िो जािडी िैं। 

5. (v) पञिपुचछािसेन (प्रश्न पूछने की विवि विारा)- पञिपचुछािसेन (प्रश्न पछूने की 
विवि द्ारा) एक ्ास प्रकार की संचार-प्रविवि ि।ै इस संचार-प्रविवि में प्रश्न पछूकर 
रगिान ्बदु्ध विषयों को सपष्ट करिे थे। बिुि बार िे वकसडी वजज्ास ुया वरक् ुको प्रश्न 
पछूकर एक पषृ्रवूम िैयार करिे थे िथा उसके आिार पर विषय को सपष्ट करिे थे।

6. (vi) ्चाररत्तिसेन (्चाररत्त विारा)- चाररत्तिसेन (चाररत्त द्ारा) दशेना शिैडी रगिान ्
बदु्ध की संिाद-प्रविवि के प्रमु्  प्रकारों में से एक ि।ै ‘दकु्मवुक्त ििे ुकया वकया 
जाना चाविए’ इस बाि को चाररत्त (चाररत्र) के माधयम से बिाकर िे एक आदश्भ 
प्रसििु करिे थे। ‘कुसिसस उपसमपदा’ अथा्भि ्कुशिकममों की समपदा को संवचि 
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करना इसडी ओर इवंगि करिा ि।ै अनेक बार िे प्राचडीन चररिों के उद्धरण प्रसििु करिे 
िुए उनके आदशमों पर चिने के विए पे्रररि करिे थे।

7. (vii) िाररत्तिसेन (िाररत्त विारा)- िाररत्तिसेन (िाररत्त द्ारा) संचार-प्रविवि ‘न 
करणडीय’ कायमों की ओर धयान वदिािा ि।ै ‘सबबपापसस अकरण’ं के अनसुार, सरडी 
प्रकार के पापकममों से बच ेरिना चाविए- यि उनकी वशक्ा का एक प्रमु्  अगं ि।ै 
िारण करना, दरू करना, बचना, न करना इतयावद िडी िाररत्त की संिाद-प्रविवि के 
अनिग्भि आिे िैं।

स्ंचार के विविि प्रकार एिं बौद्ध-परमपरा-

संचार एक वयापक प्रवक्या ि ैिथा इसके अनेक प्रकार विद्मान िैं।6 जैसे-

1. सांकेविक संचार, 2. अनिःिैयवक्तक (Interpersonal) संचार, 3. समिू संचार िथा 4. 
जनसंचार।

बौद्ध-परमपरा के आिोक में उक्त संचार-प्रकारों का संवक्ति वििरण प्रसििु ि-ै

1. सांकेविक स्ंचार- इशारे अथिा मौव्क रूप को बािों को प्रकट करने को ‘संकेि’ 
किा जािा ि।ै वकसडी वयवक्त को इशारे से बिुाना अथिा संकेि करके बिाना 
सांकेविक संचार कििािा ि।ै बौद्ध परमपरा में वत्ररतनों को पंचांग प्रणाम करना, वरक् ु
को िनदन करना िथा अपने से बड़ों को प्रणाम करिे िुए िाथ जोड़कर प्रणाम करना 
मौव्क संचार के उदािरण िैं। विविि प्रकार के िाि-राि रडी इस कोवट में आिे िैं।

2. अनितःिैयवतिक (Interpersonal) स्ंचार- विचार, सिपन अथिा समवृियों में ्ो 
जाना अनिःिैयवक्तक संचार के कुछ उदािरण िैं। जब िम विचार करिे िैं, योजना 
बनािे िैं अथिा वकसडी को याद कर रि ेिोिे िैं, िब रडी िम आनिररक संचार कर 
रि ेिोिे िैं। इस संचार-प्रवक्या में संचारक और प्रातिकिा्भ वयवक्त सियं िडी िोिा ि।ै 
विपससना धयान में सािक सियं िडी अपने विचारों एिं संिेदनाओ ंको दे्  रिा िोिा 
ि ैिथा संिेदनाओ ंके सिर पर समिा में वसथि िोने का प्रयास करिा ि।ै यि बवुनयादडी 
रूप से अनिःिैयवक्तक संचार का उदािरण ि।ै

3. समूि स्ंचार- जब कोई बाि या सनदशे वयवक्तगि न िोकर, सामवूिक िौर पर संचाररि 
वकया जािा ि ैिो उसे समिू संचार कििे िैं। समिू संचार का उपयोग समिू, समाज 
िथा दशे की समसयाओ ंके समािान के विए वकया जािा ि।ै बौद्ध संघ के अनिग्भि 
चार पररषदों-वरक् ुसंघ, वरक्नुडी संघ, उपासक संघ ि उपावसका संघ-में आपसडी 
संचार की प्रवक्या समिू संचार कििािडी ि।ै

6संचार: अििारणा, प्रवक्या और वसद्धानि, रपूेन वसंि, उत्तरा्ण् मकु्त विश्वविद्ािय, िलदिानडी, 2019, प.ृ 06-07
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4. जनस्ंचार- िकनडीकी या यांवत्रक माधयमों के द्ारा समाज के विशाि िग्भ से 
संिाद कायम करना-जनसंचार कििािा ि।ै इसके अनिग्भि वकसडी सनदशे को 
यावनत्रक माधयमों द्ारा बिुगवुणि कर अविकाविक िोगों िक पिुचँाया जािा ि।ै 
‘बिुजनवििाय बिुजनसु् ाय’ जनसंचार का मखुय सनदशे ि।ै जनसंचार ििे ुवकसडी 
उपकरण या माधयम की आिशयकिा िोिडी ि।ै अ्बार, रेव्यो, टडीिडी, वसनेमा िथा 
इटंरनेट इतयावद जनसंचार के प्रमु्  सािन िैं। वजन सािनों के माधयम से िा्ों-
करोड़ों िोगों िक अपनडी बाि को पिुचँाया जािा ि;ै िे जनसंचार के िडी सािन िैं। 
आज समपणू्भ विश्व इन जनसंचार सािनों के कारण बिुि सडीवमि प्रिडीि िोने िगे 
िैं। िमम के प्रचार-प्रसार में इन जनसंचार सािनों की मििडी रवूमका ि।ै विशषेिः 
कोरोना-काि िथा ितपश्ाद्िथी समय में ‘बौद्ध जनसंचार’ के क्ेत्र में क्ावनि उतपनन 
िुई िथा जनसंचार माधयमों से इसे बिुि बि वमिा।

जनस्ंचार के काय्भ एिं बुद्धिाणी से उनका अनितःसमबनि-

जडीिन में कोई रडी वयवक्त वबना वकसडी प्रयोजन के कोई काय्भ निीं करिा ि,ै यि एक साि्भरौम 
एिं अनरुिपणू्भ वसद्धानि ि।ै किा रडी गया ि ैवक ‘प्रयोजनमनवुद्शय मनदोऽवप न प्रिि्भिे’ अथा्भि ्वबना 
प्रयोजन कोई अतयनि मू् ्भ वयवक्त रडी कोई काय्भ निीं करिा। अिः प्रतयेक काय्भ का कुछ न कुछ 
प्रयोजन अिशय िोिा िडी ि।ै इसडी बाि को मद्नेजर र्िे िुए विचार वकया जाये, िो ज्ाि िोिा ि ै
वक समाज िथा दशे के विशाि जनसमिू से संिाद सथावपि करना, सचूनाए ँप्रसाररि करना िथा 
मनोरंजन के साथ वशक्ा प्रदान करना- जनसंचार के प्रमु्  काय्भ िैं। रगिान ्बदु्ध ने िोक में विशषे 
प्रयोजन से सद्धमम का प्रचार-प्रसार वकया था। िोगों के जडीिन में विि-सु्  िो, ऐसडी मगंि-दृवष्ट से 
िडी उनिोंने सद्धमम की दशेनाए ँप्रदान की थीं। बदु्धिमम की दृवष्ट से विचार वकया जाये, िो जनसंचार 
के वनमनोक्त प्रमु्  काय्भ िैं-

1. वशवक्ि एिं जागरुक करना- जनसंचार का प्रमु्  उद्शेय जनिा को वशवक्ि 
करना ि।ै जनसंचार माधयम सचूनाओ ंके जररये जनिा को वशवक्ि करिे िैं िथा 
उनिें जागरूक बनािे िैं। विशषेिः िोकिंत्र में जनसंचार माधयमों से दशे िथा विश्व 
की जानकाररयाँ प्राति िोिडी ि ै वजनसे िे अपने रिे की बािें जान सकिे िैं और 
सिगोचच का चनुाि कर सकिे िैं। इससे िोग सजग िोकर कलयाण का माग्भ चनुिे 
िैं। बदु्धिचनों का रडी प्रमु्  धयेय ‘बिुजनवििाय बिुजनसु् ाय िोकानकुमपाय’ था। 
रगिान ्बदु्ध ने जडीिन के 45 िषमों िक इसडी दृवष्ट से नगर-नगर ग्राम-ग्राम चाररका 
करिे िुए िोगों को अपनडी रिाई के विए वशवक्ि एिं जागरूक बनाया। अिः 
बदु्धिाणडी एिं जनसंचार परसपर समबद्ध अििारणाए ँिैं।

2. मनोरंजन करना- जनसंचार माधयम मनोरंजन के रडी प्रमु्  सािन िोिे िैं। इन सािनों 
में वसनेमा, टडी.िडी., रेव्यो, संगडीि के टेप, िडीव्यो और वकिाबें आवद प्रमु्  िैं। बौद्ध 
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परमपरा में समपणू्भ सावितय कथा-किावनयों एिं आदश्भ पात्रों के चररि के प्रसििुडीकरण 
द्ारा जािकों एिं अिदानों के माधयम से मनोरंजन-मु्  से वशक्ा प्रदान करिे िुए 
समाज को कलयाण-माग्भ पर िगािे िैं। अिः विवपटक सावितय िथा जनसंचार इस 
दृवष्ट से समानिमा्भ िैं।

3. स्ूचना देना- जनसंचार माधयम प्रमु् िः सचूना प्रदान करने का काय्भ करिे िैं। इनके 
जररये िडी विश्व में सचूनाए ँप्रसाररि िोिडी िैं। जनसंचार माधयमों के स्ोि-सिरूप से िडी 
िम जयादािर सचूनाए ँसंग्रविि कर पािे िैं। बौद्ध सावितय का अधययन करने पर ज्ाि 
िोिा ि ैवक यि सावितय िमारे जडीिन से समबद्ध अनेक सचूनाओ ंको प्रदान करिा 
ि ैिथा िमारे ज्ान-रण्ार में इज़ाफा करिा ि।ै विशषेिः आधयावतमक जगि ्के गढू 
रिसयों को बिाने के कारण इस परमपरा का विशषे मित्ि ि।ै

4. ्च्चा्भ के केनद्र में िाना- जनसंचार माधयम से िोकविि के विषयों को चचा्भ के केनद् 
में िाया जा सकिा ि।ै संचार माधयमों से प्रसाररि करिे िडी िोगों को उनके वििकारडी 
विषयों को चचा्भ का माधयम बनाकर समबवनिि पक्ों के समक् प्रसििु वकया जािा 
ि।ै रगिान ्बदु्ध िथा बौद्ध आचायमों के द्ारा मानि िथा उसके विि-सु्  के विषयों 
को चचा्भ के विषय के रूप में प्रसििु वकया गया। इस प्रकार मानिडीय सरोकार बौद्ध-
जनसंचार प्रणािडी के केनद्वबनद ुिैं।

5. वि्चार-विमश्भ िेिु मं्च वनवम्भि करना- जनसंचार माधयम चचा्भ के केनद् में िाये 
गये विषयों को विचार-विमश्भ के विए मचं प्रदान करिे िैं। जनसंचार माधयम विचार-
विमश्भ के मचं के रूप में रडी काम करिे िैं। एक बार कोई विषय चचा्भ के केनद् 
में आ जािा ि,ै िो वनवश्ि रूप से उस पर विचार-विमश्भ शरुु िो जािा ि ै िथा 
िि आगे वनरनिरिापिू्भक एक बड़ा विमश्भ का मदु्ा रडी बन जािा ि।ै बौद्ध-संघ के 
अनिग्भि वरक्-ुसंघ, वरक्नुडी-संघ, उपासक-संघ िथा उपावसका संघों के अनिग्भि 
रडी मानिडीय सरोकारों िथा वििकारडी विषयों के साथ नैविकिा समबद्ध प्राििानों को 
चचा्भ के केनद् में िाया जािा ि।ै

6. साििान करना एिं वनगरानी र्ना- जनसंचार माधयमों से िडी सरकार, वनकाय 
और संसथाओ ंके कायमों पर वनगरानडी र्डी जा सकिडी ि।ै यवद ये संसथाए ँवकसडी प्रकार 
से गिि वदशा में कोई काय्भ करिडी ि,ै िो संचार माधयमों से वनगरानडी करिे िुए इसे 
प्रचाररि वकया जा सकिा ि ैिथा गिि कायमों पर वनयनत्रण वकया जा सकिा ि।ै 
विवपटक में अनेक सथानों पर मनषुयमात्र को दषुकममों के प्रवि साििान रिने िथा वचत्त 
को श्वास-प्रश्वास के आिार पर ऐसे कममों से विरि रिने की वशक्ा दडी गयडी। सतकम्भ 
करने ििे ुिथा दषुकममों से बचने ििे ुप्रविक्ण जागरुकिा र्ना इसके अनिग्भि आिा 
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ि।ै वरक्गुण सियं साििान रििे िुए विनय का पािन करिे िैं िथा समय-समय 
पर अनय का दोष पाये जाने पर, दोष िथा उसके पररणाम के बारे में जानकारडी एिं 
परामश्भ दिेे िैं। इसडी प्रकार संघ में विनय-विरुद्ध काय्भ न िो, इस दृवष्ट से रडी िे वनगरानडी 
बनाये र्िे िैं।

जन-स्ंचार का आवदम सिरूप एिं बौद्ध-परमपरा में जनस्ंचार- 

रारि में जनसंचार का उदय रिे िडी पवश्मडी ढंग से वद्ायडी दिेा ि,ै वकनि ुिसििुः रारि में 
जनसंचार की अििारणा बिुि प्राचडीन ि।ै प्राचडीनकाि से िडी विचारों एिं सचूनाओ ंके समपे्रषण के 
विए वयिवसथि िरडीके प्रयोग में िाये जािे रि ेिैं। जनसंचार के बडीज पौरावणक काि के वमथकीय 
पात्रें िथा घटनाओ ंमें रडी ्ोजे जा सकिे िैं। ज्ाि िडी ि ैवक प्राचडीन काि में रारि अनेक राजयों में 
बँटा िुआ था, वजन पर राजाओ ंका राज िुआ करिा था। प्रायशः राजागण जनिा के मधय अपना 
सनदशे प्रसाररि वकया करिे थे िथा जनिा के सु् -दःु् रडी राजा ि अविकाररयों िक पिुचँाये जािे 
थे। यि सचूनाओ ंका आदान-प्रदान प्राचडीन जनसंचार का एक उत्तम उदािरण माना जा सकिा ि।ै

मिान ्सम्ाट् अशोक के शासन-काि में जनिा के कलयाणाथ्भ सथावय-मित्ि के सनदशेों को 
प्रसाररि करने के विए वशिािे्ों को वि्िाकर सथान-सथान पर सथावपि कराया गया था। ये 
वशिािे् आज रडी जनिा का माग्भवनददेशन कर रि ेिैं और रविषय में रडी इनसे सतपे्ररणा प्राति िोिडी 
रिगेडी।

बौद्ध परमपरा में जन-संचार का एक वयिवसथि सिरूप वद्ायडी दिेा ि।ै रगिान ् बदु्ध ने 
संघ की सथापना की और अपने अनयुावय-वरक्ओु ंको ‘चरथ वरक्िे, चाररकं बिुजनवििाय 
बिुजनसु् ाय िोकानकुमपाय…..’7 का मगंि-सनदशे वदया। इसके द्ारा िडी उनिोंने सद्धमम का 
संघवटि एिं सवुयिवसथि प्रचार-प्रसार आरमर कर वदया था। इसके बाद िडीरे-िडीरे संघ में संचार का 
एक वयिवसथि सिरूप बनिा गया िथा कािानिर में नािनदा, विक्मवशिा, ओदनिपरुडी, सोमपरु, 
जगद्ि, बलिरडी इतयावद विश्वविद्ािय इसडी प्रकार विकवसि िुए।

रारिडीय संचार परमपरा का समडीक्ण करने पर यि िथय ससुपष्ट िो जािा ि ैवक राजपररिारों एिं 
उचचिगमों के साथ-साथ समानानिर िमारे यिाँ िोक माधयमों की रडी मििडी वयिसथा रिडी ि।ै इस 
विषय में प्रागैवििावसक काि से िडी विविि संकेि वद्ायडी दिेे िैं। रडीमबेटका आवद के गफुावचत्र 
इसके जििनि प्रमाणसिरूप िैं। कािानिर में कठपिुिडी-नतृय और िोक-नाटकों की विविि 
शवैियों के माधयम से यि परमपरा विकासमान िोने िगडी। विविि नाट्यरूपों- कथािाचन, बाउि, 
सांग, रागनडी, िमाशा, िािनडी, नौटंकी, जात्र, गंगा-गौरडी, यक्गान आवद के माधयम से समाज को 
विशषे सनदशे प्रदान करने के विए िोक-नाटकों की विविि शवैियों का प्रयोग वकया जाने िगा। 
उक्त वििाओ ंके िे्क अथिा किाकार इन वििाओ ंके माधयम से समाज का मनोरंजन िो करिे 

7मिािग्ग, हिनय हपटक
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िडी थे, साथ में िे दशे-दशेानिर में सनदशेों, सचूनाओ ंएिं मदु्ों को समपे्रवषि करने का काय्भ रडी वकया 
करिे थे। पनुजा्भगरण-काि में विविि सामावजक विषयों एिं बदु्ध-िमम समबनिडी विषयों को जन-
जन िक पिुचँाने में संचार माधयमों की मििडी रवूमका रिडी। बदु्धकाि में ‘वगरगग समजजा’ के माधयम 
से मनोरंजन के साथ-साथ सामावजक सनदशे प्रदान वकया जािा था।

बौद्ध मिाकावयों एिं नाट्य-सावितय की दृवष्ट से इस विषय पर एक विशाि परमपरा दृगगोचर 
िोिडी ि।ै मिाकवि अश्वघोष की घमू-घमूकर प्रचार करने की पद्धवि इवििास-प्रवसद्ध ि।ै प्राचडीन काि 
में विचारों, आज्ाओ ंएिं वनददेशों को वशिा्ण्ों, िाम्पत्रों आवद पर अवंकि कराकर प्रसाररि 
वकया जािा था। रोजपत्रों पर रडी प्रसारणडीय विषयों को अवंकि कराया जािा था अथिा उनकी 
प्रविविवपयाँ बनिायडी जािडी थीं। इसडी प्रकार विविि माधयमों के रासिे िडीरे-िडीरे संचार-सािनों का 
विकास िोिा गया। आज आिवुनक काि में िो िोक-समपक्भ  के विए समाचार-पत्र, पसुिक-
पवुसिकाए,ँ पवत्रकाए,ँ जन्भलस इतयावद मदु्ण सािनों ने क्ावनि का सतू्रपाि कर वदया ि;ै िो प्रसारण 
यनत्र (रेव्यो, टेिडीविजन), चिवचत्र, धिवनविसिारक यंत्र िथा दरूसंचार प्रणािडी ने इसे वयापकिा 
प्रदान की ि।ै इन सािनों के वयापक िोने पर जन-जन के दःु् दरू करने के विए बदु्ध-िाणडी रडी 
सिुर िोने िगडी ि।ै आज घर बैठे विश्व के वकसडी रडी कोने में चि रि ेकाय्भक्मों को दे् ा जा सकिा 
ि ैिथा सनुा-समझिा जा सकिा ि।ै विशषेिः कोरोना काि के पश्ाि ्िो रारि में संचार के क्ेत्र में 
टेकनोिॉजडी 25 िष्भ आगे चि रिडी ि।ै

जनस्ंचार का जनोपकारक सनदेश: बिुजनवििाय बिुजनसु् ाय-

रगिान ्बदु्ध के िचनों ‘बिुजनवििाय बिुजनसु् ाय िोकानकुमपाय…’ ने उस काि से िेकर 
इस काि िक मानि-समाज का बिुि विि वकया ि।ै इन मगंि-िचनों से विश्व-समदुाय आशावनिि 
िुआ और सि्भजन मगंि के आह्ादक राि से मवुदि रडी रिा। बाद में आकाश-िाणडी की सथापना 
िोने पर रारि-शासन के द्ारा धयेय-िाकय के रूप में इसडी ‘बिुजनवििाय बिुजनसु् ाय’ िाकयांश 
को िडी सिडीकार वकया गया। इस प्रकार बौद्ध जनसंचार की अििारणा में िोक-विि और िोक-सु्  
प्रमु्  ित्ि ि।ै

िमेळु-िेकुि प्रसगं और जनस्ंचार की साि्भजनीन पषृ्ठरूवम-

विनय-वपटक के अनिग्भि एक प्रसंग प्राति िोिा ि,ै वजससे बौद्धिमम िथा िदनिििथी परमपरा 
की साि्भजनडीन पषृ्रवूम ज्ाि िोिडी ि।ै सि्भविवदि िथय ि ैितकािडीन मागिडी राषा में रगिान ्बदु्ध 
ने अपनडी दशेनाए ँप्रदान की थडी, वजसे आज पावि राषा के नाम से अवरविि वकया जािा ि।ै वकनि ु
उनिोंने वकसडी रडी राषा या संचार माधयम का बनिन निीं वकया। उनिोंने सरडी को अपनडी-अपनडी 
बोिडी-राषा में सद्धमम को सडी्ने-जानने की छूट प्रदान की थडी। विनय-वपटक के चलुििगग में 
उवलिव्ि घटना से इस बाि पर प्रकाश पड़िा ि ैवक उनिोंने वकसडी राषा विशषे पर जोर न दकेर 
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संचारण को प्रमु् िा प्रदान की। चलुििगग8 से ज्ाि िोिा ि ैवक एक बार िमळुे और िेकुि नामक 
दो ब्राह्ण िग्भ से आकर संघ में दडीवक्ि िुए वरक्ओु ंके द्ारा रगिान ्बदु्ध से वशकायि की गयडी 
वक उनके संघ में नाना गोत्र, नाना क्ेत्र और नाना पषृ्रवूम के कुिपतु्र दडीवक्ि िोिे िैं िथा िे बदु्ध-
िचनों को अपनडी-अपनडी बोिडी-राषा में (सकाय-वनरुवत्तया) पररिवि्भि करिे िैं। उन दोनों ब्राह्ण 
बनिओु ंके अनसुार, ऐसा वकये जाने से बदु्धिचन दवूषि िोिे िैं। इसविए उनिोंने रगिान ्बदु्ध से 
वनिेदन वकया वक ‘िेदों की राषा छानदस ्में समपणू्भ बदु्धिचनों को आरोवपि करके इस दषूण से 
बचा सकिे िैं। इसमें एक िडी राषा में सारे बदु्ध-िचन सरुवक्ि रि सकिे िैं।’ उनका मनिवय समझिकर 
रगिान ्बदु्ध ने उनिें ऐसा करने से रोका िथा आदवेशि वकया वक ‘मैं वरक्ओु ंको अपनडी-अपनडी 
राषा के प्रयोग की आज्ा दिेा िू।ँ’9 इस प्रकार उनिोंने उन ब्राह्ण बनिओु ंकी प्राथ्भना को असिडीकार 
कर वदया। 

उक्त घटना आधयावतमक क्ेत्र में घवटि िोने पर रडी मौव्क संचार विषयक एक मििडी घटना 
ि।ै रगिान ्बदु्ध ने आधयावतमक जगि ्में रिचक् से मवुक्त के माग्भ के विए वकसडी रडी प्रकार के 
बनिन को मानयिा निीं दडी। उनिोंने िोगों के द्ारा सरििा से समझिडी जा सकने िािडी सिकीय राषा 
(जो संचार में सिगोपयकु्त िो) को िडी मित्ि प्रदान वकया। राषा, संसकृवि, रडीवि-ररिाज या समप्रदाय 
आवद के बनिनों के परे मानि को उचच मलूयबोि कराने की िैवश्वक दृवष्ट के कारण िडी िडीरे-िडीरे 
बौद्धिमम विश्विमम बनने की वदशा में अग्रेसर ि।ै

िमम-सगंीवियाँ और जनस्ंचार ि पत्रकाररिा में अनितःसमबनि-

सि्भविवदि ि ैवक बदु्धिाणडी को संकविि करने ििे ुछः ऐवििावसक एिं मित्िािायडी िमम-
संगडीवियों का आयोजन अब िक िो चकुा ि।ै इन िमम-सराओ ंको ‘िमम संगडीवि’ नाम से िडी 
अवरविि वकया गया ि,ै कयोंवक इनमें िमम के मिू-पाठ की प्रतयेक पंवक्त का पाठ एक जयेष् थेर 
(िररष् वरक्)ु द्ारा वकया जािा था िथा उसके बाद सरा में उपवसथि अनय वरक्गुण इसका संगायन 
करिे थे। िमम के संगायन को िरडी प्रामावणक माना जािा था, जब उपवसथि समसि वरक् ुएकमि 
िोकर उसे सिडीकार वकया करिे थे।

अब िक छः िमम-संगडीवियों का आयोजन वकया जा चकुा ि।ै इन संगडीवियों के आयोजन 
का मखुय उद्शेय बदु्धिाणडी को शदु्ध रूप में सरुवक्ि र्ना था, िावक वकनिीं अज्ानडी िोगों द्ारा 
इसमें अपनडी ओर से कुछ जोड़कर इसे दवूषि न कर वदया जाये। िडीसरडी संगडीवि िक बदु्धिचन वि् े
निीं जा सके थे िथा केिि समवृिबद्ध वकये जािे रि-े इस कारण इन संगडीवियों का ऐवििावसक 
मित्ि वसद्ध िो जािा ि।ै इसके अविररक्त इनका इस कारण रडी मित्ि था वक संघ-समबनिडी विनय-
अनशुासन को शदु्ध रूप में बनाये र्ने िथा उसमें वकसडी प्रकार के िाद-वििाद िो जाने पर ये 

8चलुििगग-5-33-1
9अनजुानावम, वरक्िे, सकाय वनरुवत्तया बदु्धिचनं पररयापवुणिुं
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संगडीवियाँ एक नयावयक-मचं का रडी काय्भ करिडी थीं। अब िक आयोवजि िुई संगडीवियों का संवक्ति 
वििरण वनमनिि ्ि-ै

(i) प्र्म िमम-सगंीवि- प्रथम िमम-संगडीवि (पठम िमम संगायन) राजवगर (राजगिृ) में 
सतिपणथी गफुा में राजा अजािसत्त ु (अजािशत्र)ु के शासनकाि में उनिीं के प्रमु्  संरक्णति में 
रगिान ्बदु्ध के मिापररवनबबान के 3 माि के पश्ाि ्आयोवजि की गई थडी। इसडी िमम-संगडीवि में 
प्रथम बार समसि बदु्धिाणडी को संकविि वकया गया। 

रगिान ्बदु्ध के मिापररवनबबान का समाचार सनुकर अनेक वरक् ुशोकमगन िोकर वििाप 
कर रि ेथे। उनिें दकु्डी दे् कर सरुद् नामक वरक् ुकिने िगा- ‘अचछा िुआ, मिाश्रमण अब 
निीं रि,े अब िमारडी जो इचछा िोगडी- िैसा करेंगे।’ मिाकससप मिाथेर ने इन िचनों को सनुकर 
बदु्धशासन की वचरवसथवि, संघ को अनशुावसि र्ने िथा बदु्धिचनों को संकविि करने के विए 
प्रथम िमम-संगडीवि के आयोजन का वनण्भय विया। इस संगडीवि की अधयक्िा मिाकससप मिाथेर ने 
की थडी। मिाथेर उपावि ने विनय का पाठ वकया था िथा मिाथेर आननद ने िमम का संगायन वकया 
था। इसमें 500 अरिि वरक्ओु ंने राग ग्रिण वकया था। यि संगडीवि 7 मिडीनों िक चिडी थडी। इसमें 
प्रथमिया विनय और िमम का संग्रिण वकया गया था।

(ii) ववििीय िमम-सगंीवि- वद्िडीय िमम-संगडीवि (दवुिय िमम संगायन) बाळुकाराम में प्रथम 
िमम-संगडीवि के 100 िष्भ बाद िेसािडी (िैशािडी) में राजा काळासोक के संरक्ण में समपनन िुई। 
विनय के वनयमों को िेकर एक बड़ा वििाद ् ड़ा िो जाने के कारण इस संगडीवि का आयोजन वकया 
गया। इसमें 700 वरक्ओु ंने राग विया िथा इसकी अधयक्िा रेिि मिाथेर ने की। इसमें बदु्धिाणडी 
का पनुः संगायन वकया गया िथा विनय-अनशुासन पर वनण्भय वदया गया।

(iii) िृिीय िमम-सगंीवि- ििृडीय िमम-संगडीवि (िविय िमम संगायन) 326 ई.प.ू में 
पाटविपतु्त (पाटविपतु्र) के असोकाराम नामक वििार में सम्ाट् अशोक के संरक्णति में समपनन 
िुई। मिाथेर मोगगविपतु्त विसस ने इसकी अधयक्िा की िथा 1,000 सथविर वरक्ओु ंने इसमें राग 
विया। यि संगडीवि 9 मास िक चिडी। 

इस संगडीवि के दौरान मिाथेर मोगगविपतु्त विसस ने वमथया मिों का ्ण्न करिे िुए पनुः 
शदु्ध िमम के सिरूप का प्रविपादन कर ‘कथाितथ’ु नामक ग्रनथ का संकिन वकया। बदु्धिाणडी 
के संगायन के पश्ाि ्सम्ाट् अशोक ने सदुरू दशेों में िमम प्रचार ििे ु9 िममदिूों की पररषदें रजेडी।

(iv) ्चिु ््भ िमम-सगंीवि- चिथु्भ िमम-संगडीवि (चितुथ िमम संगायन) का आयोजन श्रडीिंका 
में 29 ई.प.ू में राजा िट्टगावमनडी के संरक्णति में िुआ, वजसमें 500 थेरों ने राग विया था। इसकी 
अधयक्िा मिाथेर रवक्ि ने की। इसमें सारे विवपटक का संगायन वकया गया। इस ऐवििावसक 
िमम-संगडीवि में प्रथमिया समपणू्भ विवपटक को विवपबद्ध वकया गया था।
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(v) पञ्चम िमम-सगंीवि- पञचम िमम-संगडीवि (पञचम िमम संगायन) 1871 में ब्रह्दशे 
(मयमां) के मां्िे नगर में राजा वम ं्ों वम ं के संरक्ण में आयोवजि की गयडी थडी। इसमें 2400 
वरक्ओु ं ने राग विया। इस संगडीवि की अधयक्िा क्मशः मिाथेर जागरावरिंस, मिाथेर 
नररंदवरिज िथा मिाथेर समुगंि सामडी ने की थडी। इस संगडीवि की फिश्रवुि यि थडी वक समपणू्भ 
विवपटक को संगमरमर की परट्टयों पर वि्कर संरवक्ि वकया गया।

(vi) षष्ठ िमम-सगंीवि- षष् िमम-संगडीवि (छट्ठ िमम संगायन) का आयोजन 1954 में मई 
मास में ब्रह्दशे (मयमां) के रंगनू में ििाँ के प्रिानमनत्रडी ऊ न ूद्ारा वकया गया। अवरिज मिारट्ठगरुु 
रदनि रेिि ने इस संगडीवि की अधयक्िा की थडी िथा इसमें 2,500 विद्ान वरक्ओु ंने राग विया; 
जो ब्रह्दशे, श्रडीिंका, थाईिैं्, कंपवूचया, रारि आवद दशेों से उपवसथि िुए थे। इस संगडीवि का 
समापन सन ्1956 की िैशा् पवूण्भमा के वदन रगिान ्बदु्ध के मिापररवनिा्भण के 2500 िष्भ परेू 
िोने पर िुआ था।

इन छः ऐवििावसक संगडीवियों में पििडी िडीन रारि में, चौथडी श्रडीिंका में िथा पांचिीं ि छठडी 
ब्रह्दशे में िुई, जो वक िमम को शदु्ध रूप से सरुवक्ि र्ने में सफि िुई।

उक्त िमम-संगडीवियों का संचार से गिन अनिःसमबनि ि।ै िमम-संगडीवियों की संचार प्रवक्या 
और प्रणािडी के कारण िडी बदु्धिचन सरुवक्ि रिें। इसडी प्रणािडी के कारण िमम और विनय के 
मौविक विचार पडीढडी-दर-पडीढडी शदु्ध रूप में संरवक्ि रिें िथा उनसे आज रडी विश्व-समाज को िार 
प्राति िो रिा ि।ै यि अदु्भि बाि ि ै वक रगिान ्बदु्ध के अनतु्तर िमम के िडीनों सिमर-पररयवत्त, 
पवटपवत्त और पवटिेिन-आज रडी अपने शदु्ध सिरूप में उपिबि िैं; िो यि संचार के कारण िडी 
समरि िो पाया ि।ै

इन िमम-संगडीवियों के कारण िडी बदु्धिाणडी रूपडी विवपटक (पररयवत्त शासन) सरुवक्ि रिा। 
सरुद् के अरद् िचनों से प्रथम िमम-संगडीवि के आयोजन की आिाररवूम िैयार िुई। आचाय्भ 
मिाकससप थेर की अधयक्िा में आचाय्भ उपावि थेर ने विनय िथा आचाय्भ आननद थेर ने िमम 
का संगायन वकया। संचार की इस प्रवक्या से िोिे िुए बदु्धिाणडी संरवक्ि िुई। ितपश्ाि ्विवरनन 
संगडीवियों के माधयम से बदु्धिचनों का विवपटक के रूप में संगायन िोिा रिा। ििृडीय िमम-संगडीवि 
के बाद कुछ बदु्धिचनों का प्रथम बार िे्न वकया गया। इससे विवपटक की संचार-प्रवक्या को 
विशषे बि वमिा।

विवपिक के ग्रन्ों की शैिी एिं पत्रकाररिा का आवदम सिरूप-

उपयु्भक्त िमम-संगडीवियों के वििरण को धयानपिू्भक दे् ा जाये एिं विचार वकया जाये, िो 
सपष्ट िो जािा ि ै वक विवपटक-सावितय सियं में एक संचार-प्रणािडी का मित्िपणू्भ साक्य प्रसििु 
करिा ि;ै जैसे जन-संचार अपने आप में जडीिनि िो उठा िो। अपनडी अनठूडी शिैडी एिं आश्य्भकारडी 
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िण्भन-पद्धवि के कारण जान पड़िा ि ैवक विवपटक-सावितय पत्रकाररिा के आरवमरक सिरूप को 
आकष्भक और सिज रडीवि से रगिान ्बदु्ध की वशक्ाओ ंिथा िमम को प्रसििु कर रिा ि।ै िम 
जानिे िैं वक िथागि रगिान ्बदु्ध के मिापररवनबबान के चार माि के पश्ाि ्प्रथम संगडीवि का 
आयोजन 500 अि्भिों की उपवसथवि में राजगिृ के िेरार-पि्भि की गफुा में वकया गया था। इस 
संगडीवि के सराचाय्भ (अधयक्) के रूप में ‘मिाकससप थेर’ विराजमान रिें िथा विनय का संगायन 
विनय-वनयमों के मिान ्ज्ािा ‘उपावि’ ने िथा िमम का संगायन बदु्ध के उपसथापक ि बिुश्रिु 
विद्ान ्‘आननद’ ने वकया था। इसडी कारण विवपटक के सतु्तों को पढिे समय ऐसा प्रिडीि िोिा ि ै
वक जैसे कोई िमें िातकाविक घटनाओ ंके विषय में बिा रिा ि ैया सामने बैठा िुआ ‘कोई’ घटना 
का प्रतयक् ब्ान कर रिा ि।ै सच िडी ि ैथेर उपावि और थेर आननद क्मशः विनय और िम्भ के 
माधयम से िातकाविक घटनाओ ंका वििरण रडी िो प्रसििु कर िडी रि ेथे। संचार का यि सिरूप था।

उक्त वििरण के आिार पर आिवुनक संचार-प्रवक्या के ित्िों का वििेचन िथा सामजंसय 
दे् ें, िो बिुि िडी मनोरंजक िथा आश्य्भकर विषय उपवसथि िोिे िैं। पिूगोपसथावपि वििरण के 
आिार पर आिवुनक संचार-प्रवक्या के ित्िों के आिोक में समडीक्ण वकया जा सकिा ि।ै संचार-
प्रवक्या के ित्ि वनमनोक्त िैं-जैसा वक शब्भ में कि जा यकुा ि ै-

1. स्ोि या संचारक (Source), 2. सनदशे (Message/Information), 3. प्रातिकिा्भ 
(Receiver), 4. माधयम (Channel) और 5. फी्बैक (Feedback)।

िमम-संगडीवियों पर विचार करने पर ज्ाि िोिा ि ैवक उक्त सरडी ित्ि इस संचार की प्रवक्या 
में सवममविि िोकर पारसपररक रूप से काय्भ करिे िुए और पिू्भवनिा्भररि उद्शेय को प्राति करने ििे ु
प्रयतनरि िैं। उक्त संचार-प्रवक्या में वयवक्त, स्ोि अथिा संचारक (Source) के रूप में मिाथेर 
उपावि विनय का िथा मिाथेर आननद िमम का संगायन करिे िुए सनदशे (Message) पे्रवषि करिे 
िैं और प्रातिकिा्भ (Receiver) के रूप में मिाथेर मिाकससप उसे प्राति करिे िैं िथा समसि अरिि 
वरक्गुण इसका संगायन करिे िैं। माधयम (Channel) िो बदु्धिचन या विवपटक ि।ै इनकोव्ंग 
िथा व्कोव्ंग की प्रवक्या न केिि उस समय िडी समपनन िुई, अवपि ुआज रडी यि प्रवक्या चि 
रिडी ि।ै आरवमरक काि में श्रवुि के माधयम से प्राति िुआ यि पािन विवपटक सावितय आज विव्ि 
रूप में िमारे समक् विद्मान ि।ै इस प्रवक्या में, विवपटक रूपडी सचूना को संकेिक (Encoding) के 
रूप में प्राति िुई और और प्रातिकिा्भ वरक्,ु सािक अथिा पाठक संकेिकों (Encodings) को मिू 
विचारों अथिा सचूनाओ ंमें पररिवि्भि (Decoding) कर उपयोग में िा रि ेिैं। इस प्रकार िमम-
संगडीवि की संचार-प्रवक्या का यि सचूना-चक् िािा िममचक् आज रडी पणू्भिः वनरनिरिापिू्भक 
चि रिा ि।ै
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आिवुनक पत्रकाररिा के बडीज िम विवपटक सावितय में आसानडी से ्ोज सकिे िैं। विवपटक 
सावितय का घटनाओ ंएिं विषयों के उपसथापन का िरडीका बिुि िडी वनरािा ि।ै धयानपिू्भक दे् ें िो 
अिशय जान सकिे िैं वक वकस प्रकार विवपटक सावितय में पत्रकाररिा के अशं अवरविनयसि िुए िैं। 
विनय-वपटक का प्रतयेक सतु्त ‘िेन समयेन’ इस िाकयांश के साथ आरमर िोिा ि,ै िो सतु्त-वपटक 
के सतु्त ‘एिं म ेसिंु’ के माधयम से शरुु िोिे िैं। इसडी िरि अवरिमम-वपटक के अनेक सतु्त ‘िवसम ं
्ो पन समये’ इस प्रकार की शबदाििडी और शिैडी से प्रारमर िोिे िैं।10

सतु्त-वपटक के ग्रनथों की रचना-शिैडी में पत्रकाररिा के सिर सपष्ट सनुायडी दिेे िैं। ‘एिं म ेसिंु-’ 
इन िाकयांशों के द्ारा सतु्त-वपटक के सतु्तों का आरमर िोिा ि।ै ‘एिं म ेसिंु-’ का अथ्भ िोिा ि ै‘ऐसा 
मरेे द्ारा सनुा गया-’। आज रडी टेिडीविजन पर संिाददािा इसडी प्रकार की शिैडी का प्रयोग करिे िुए 
कििे सनेु जािे िैं अथिा प्रायशः समाचार-पत्रों में रडी पढा जािा ि-ै

‘ऐसा ज्ाि िुआ ि ैवक-’ अथिा

‘सतू्रों से ऐसा ज्ाि िुआ ि ैवक-’

आिवुनक पत्रकाररिा की यि शिैडी िथा सतु्त-वपटक की शिैडी में अतयविक समानिा वद्ायडी 
दिेडी ि।ै

सतु्त-वपटक में वनमनोक्त प्रकार के िाकयांश के साथ सतु्त का आरमर िोिा ि ैिथा वफर विसिार 
से पणू्भ घटना का वििरण प्रसििु वकया जािा ि-ै

10पावि सावितय का इवििास, वरक् ुिम्भरवक्ि, ज्ानमण्ि विवमटे्, िाराणसडी, 1971, प.ृ 41-42
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‘एिं म ेसिंु- एकं समयं रगिा सािवतथयं वििरवि  
जेििने अनाथवपवण्कसस आरामे।’11

उक्त िचन आननद मिाथेर के िैं। िे िडी इन सतु्तों में घटनाओ ंकी ररपोवटथंग (वििरण) प्रसििु 
करिे िैं। इस मायने िम दे् िे िैं वक मिाथेर आननद के द्ारा उपट्ठाक (उपसथायक) अथिा सिायक 
के रूप में सदुडीघ्भकाि िक रगिान ्बदु्ध की सेिा की गयडी थडी िथा उनसे बदु्ध से िचन रडी विया 
था वक जो-जो उपदशे उसकी अनपुवसथवि में िो जाया करेंगे, बाद में बदु्ध सियं उनिें सनुायेंगे। इस 
प्रकार अपने श्रिु एिं अनरुि के आिार पर आननद मिाथेर ने प्रथम िमम-संगडीवि में सतु्तों की 
ररपोवटथंग की थडी। आननद की समवृि अदु्भि थडी। सियं बदु्ध ने आननद को समवृिमानों में श्रषे् बिाया 
िथा प्रशसंा की थडी।

असि,ु िि्भमान समय में प्रचविि ररपोवटथंग को दे् ा जाये, िो इनमें अदु्भि सामय वद्ायडी दिेा 
ि।ै ररपोवटथंग अथिा समाचार-िे्न की एक विशषे शिैडी िोिडी ि,ै वजसे ‘उलिटा वपरावम् शिैडी’ 
किा जािा ि।ै इसे ‘उलटा वपरावम्’ किने का कारण यि ि ैवक इसमें सबसे मित्िपणू्भ िथय या 
सचूना सबसे पििे दडी जािडी ि ैऔर ितपश्ाि ्उससे कम मित्िपणू्भ विषय (वििरण) को प्रसििु 
वकया जािा ि ैऔर वफर सबसे कम मित्िपणू्भ समाचार (उपसंिार) वि् ेजािे िैं।

आज पत्रकाररिा के इस विकवसि दौर में सतु्त-वपटक का प्रसिवुिकरण का ढंग विसमय-विरोर 
कर दिेा ि।ै विचार वकया जा सकिा ि ैवक ‘ररपोवटथंग या समाचार िे्न के विए सतु्त-वपटक से 
मानक (Standards/Norms) िैयार वकये जा सकिे िैं।’ इन मानकों में साि प्रश्नातमक ‘क’ को 
11मिामगंिसतु्त, ्दु्कपाठ
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विशषे मित्ि प्रदान वकया जािा ि।ै इनिें अगं्रेजडी में ‘सेिेन ्बलय-ूएच- ि्््भस’् (Seven ‘Wh’ 
words) रडी किा जािा ि।ै सतु्त-वपटकीय-सतु्तों की शिैडी को धयान से दे् ा जाये, िो इनमें रडी ये 
साि ‘क’कार परूडी िरि ठडीक बैठिे िैं। ये साि ‘क’कार इस प्रकार िैं- कब, किाँ, वकसने, कया, 
कयों, कैसे और वकससे। ये साि ‘क’कार आिवुनक-पत्रकाररिा के मित्िपणू्भ कारक िैं। आज की 
विकवसि पत्रकाररिा के ये प्रश्निाचक ‘क’कार आज से ढाई िजार िष्भ पिू्भ संकविि वकये गये 
विवपटक-सावितय में एकदम सटडीक बैठिे िैं, यि विसमयकारडी िगिा ि।ै

जैसा वक ऊपर किा जा चकुा ि ैसतु्त-वपटक के सतु्तों का आरमर ‘एिं म ेसतु्त’ं िाकयांश के द्ारा 
िोिा ि।ै इसके पश्ाि ्रगिान ्का िि्भमान वििार-सथान, घटना, वयवक्त और प्रश्नावद का वििरण 
प्राति िोिा ि।ै एक अथ्भ में ये सतु्त िातकाविक पररवसथवियों या अिसथाओ ंका ‘आँ् ों दे् ा िाि’ 
या ररपोवटथंग िडी प्रसििु करिे िैं। इसविए इनिें उस समय की ररपोट्भ रडी कि सकिे िैं। इन सतु्तों के 
अधययन के आिार पर किा जा सकिा ि ैवक आिवुनक पत्रकाररिा के सतू्र इन सतु्तों में प्रातिवय 
िैं। कब, किाँ, कौन, कया, कयों, कैसे और वकिना- इन साि क-कारों (क से प्रारमर िोने िािे 
प्रश्निाचक पद)-के आिार पर इन सतु्तों की पषृ्रवूम रचडी गई प्रिडीि िोिडी ि।ै

आिवुनक पत्रकाररिा में ररपोवटथंग अथिा समाचार िे्न की इस प्रवक्या में िडीन चरण िोिे 
िैं। िद्था- 1. आरमर (इणट्रो), 2. मखुय-राग (बॉ्डी) और 3. समापन। उक्त िडीन चरणों की सतु्त-
वपटकसथ सतु्तों के विषय-िसि ुके आिार पर संवक्ति वििरण प्रसििु ि-ै

(i) आरमर (इणट्ो)- समाचार िे्न का आरमर सबसे मित्िपणू्भ िथयों, सचूनाओ ंएिं 
जानकारडी के िे्न के साथ िोिा ि।ै िसििुः प्रथम पैराग्राफ में दडी जा रिडी जानकारडी को आरमर, 
इटं्रो या मु् ड़ा किा जािा ि।ै इटं्रो में समाचार के संबंि में ‘कया, कब, कौन और किाँ’ इन चार प्रश्नों 
के उत्तर दनेा आिशयक िोिा ि।ै उदािरणाथ्भ मिामगंि सतु्त की प्रथम पंवक्त को िडी िें-

‘एिं मे सिंु- एकं समयं रगिा सािवत्यं वििरवि जेििने अना्वपवण्कसस आरामे।’

आश्य्भकर रूप से; उक्त प्रथम पंवक्त में यथािि ्‘कया, कब, कौन और किाँ’- ये चारों प्रश्नों के 
उत्तर उवलिव्ि वद्ायडी दिेे िैं।

जैसे-‘कया’-इस प्रश्निाचक शबद को िेकर दे् ें िो पावि-सतु्तों में इसका उत्तर प्राति िोिा ि-ै 
‘एिं म ेसिंु’ (ऐसा मरेे द्ारा सनुा गया।) यिाँ घटना-विशषे को उपिवण्भि वकया गया ि।ै ‘कब’ -इस 
प्रश्निाचक शबद के उत्तर के रूप में ‘एकं समयं’ (एक बार) इन शबदों का प्रयोग ि।ै ऐसे िडी ‘कौन’-
शबद से प्रश्न करने पर ‘रगिा’ (रगिान ्बदु्ध) उत्तर वद्ाई दिेा ि।ै ‘किाँ’-इस प्रश्न को ‘सािवतथयं 
जेििने अनाथवपवण्कसस आराम’े (श्रािसिडी में अनाथवपवण्क के द्ारा वनवम्भि जेििन आराम में) 
यि िाकयांश उत्तररि करिा ि।ै इस प्रकार ‘कया, कब, कौन और किाँ’ िािे प्रश्नातमक शबदों को 
इणट्रो की आरवमरक पंवक्त में पणू्भिः उत्तर प्राति िो जािे िैं।
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(ii) मुखय-राग (बॉ्ी)- समाचार िे्न की ‘उलटा वपरावम् िे्न शिैडी’ की प्रवक्या 
में इणट्रो अथिा मु् ड़े में उवलिव्ि िथयों की वयाखया और विशे्षण समाचार की बॉ्डी में पणू्भ 
वििरण के साथ प्राति िोिडी ि।ै वकसडी समाचार िे्न का आदश्भ वनयम यि ि ैवक वकसडी समाचार 
को ऐसे वि्ा जाना चाविए, वजससे अगर िि वकसडी रडी वबंद ुपर समाति िो जाए िो उसके बाद 
के पैराग्राफ में ऐसा कोई िथय निीं रिना चाविए, जो उस समाचार के बच ेिुऐ विससे की ििुना में 
जयादा मितिपणू्भ िो। अपने वकसडी रडी समापन वबनद ुपर समाचार को पणू्भ, पठनडीय और प्ररािशािडी 
िोना चाविए। समाचार की बॉ्डी में सति ककारों में से िडीन ‘कयों, कैसे और वकिने’ का जिाब 
दनेे की कोवशश की जािडी ि।ै कोई घटना कैसे और कयों िुई- यि जानने के विए उसकी पषृ्रवूम, 
पररपे्रक्य और उसके वयापक सनदरमों को प्रसििु करने की कोवशश की जािडी ि।ै इसके जररए िडी 
वकसडी समाचार के िासिविक अथ्भ और असर को सपष्ट वकया जा सकिा ि।ै

मिामङ्गि सतु्त के अवग्रम राग अथिा मखुय-राग (बॉ्डी) को इसके पश्ाि ्उपसथावपि 
वकया जािा ि।ै िद्था-

अथ ्ो अञ्िरा दिेिा अवरककनिाय रवत्तया अवरककनििणणा केििकपपं जेििनं 
ओरासेतिा येन रगिा िेनपुसंकवम; उपसंकवमतिा रगिनिं अवरिादतेिा एकमनिं अट्ठावस। 
एकमनिं वठिा ्ो सा दिेिा रगिनिं गाथाय अजझिरावस-

“बिू दिेा मनसुसा च, मङ्गिावन अवचनियुं।
आकं्माना सोतथानं, ब्रवूि मङ्गिमतु्तम”ं॥ 
“असेिना च बािानं, पवण्िानञच सेिना।
पजूा च पजूनेययानं, एिं मङ्गिमतु्तम”ं॥12

इसके पश्ाि ्पणू्भ संिाद यथाक्म प्रसििु वकया जािा ि।ै इस वििरण के आिार पर ‘कयों, कैसे 
और वकिने’ इन िडीन ककारों का उत्तर पणू्भ विसिार के साथ प्राति िोिा ि।ै

(iii) समापन- समाचार के समापन में उस समाचार के प्रमु्  िथय आ जािे िैं िथा इसकी 
समाचार के मु् ड़े और समापन के बडीच एक िारिमयिा रडी िोिडी ि।ै समाचार में िथयों और उसके 
विवरनन पििओु ंको इस िरि से पेश वकया जािा ि ैवक उससे पाठक को वकसडी वनण्भय या वनषकष्भ 
पर पिुचँने में मदद वमििडी ि।ै

सतु्त-वपटक के सतु्तों के अनि में वनषकष्भ के रूप में बिुि सनुदर और हृदयिारडी िाकय प्राति िोिे 
िैं। िद्था-

अत्तमना िे वरक्ू रगििो रावसिं अवरननदुवनि।13 

12मिामंगलसतुति, खतुद्कपाठ
13मन्ज्झमहनकाय 1.1.10
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वनश्य िडी आिवुनक पत्रकाररिा के विए रडी सतु्त-वपटकीय-सतु्त उदािरण-रिू िैं, उतस-रिू िैं, 
समपे्ररक िैं, जे्य िैं। इनमें घटनाओ ंका वििरण बड़े िडी वयिवसथि क्म से वदया गया ि।ै 

इसडी प्रकार विनय-वपटक की रडी अपनडी एक विवशष्ट शिैडी ि,ै वजसमें ‘िेन समयेन’ (उस समय) 
इन िाकयांशों के साथ सतु्तों का आरमर िोिा ि।ै इसके पश्ाि ्‘बदु्ध किाँ और वकन पररवसथवियों 
में थे’ इस बाि का यथाक्म वििरण प्रसििु कर वदया जािा ि।ै इसडी के साथ विनय-वपटक में परूा 
घटनाक्म वसिवसिेिार, सरि-सिज और सिाराविक िरडीके से प्रसििु वकया जािा ि।ै पत्रकाररिा 
की दृवष्ट से इसका रडी सतु्त-वपटक के सतु्तों के समान मित्ि पररिवक्ि िोिा ि।ै ऐसा प्रिडीि िोिा ि ै
वक मिाथेर उपावि के ये िचन ितकाविक पररवसथवियों को ररपोवटथंग के रूप में उपसथावपि कर रि े
िों। वनश्य िडी बदु्ध की वशक्ाओ ंएिं विनय का यि पररपणू्भ वििरण उपसथावपि करिा ि।ै 

इसडी प्रकार अवरिमम-वपटक रडी ‘िवसम ं्ो पन समये’ (उस समय) की शबदाििडी के साथ 
िमाम घटनाओ ंऔर साक्यों को पेश करिे िुए घटना को प्रसििु करिा ि।ै ये सतु्त रडी पत्रकाररिा की 
दृवष्ट से मित्िपणू्भ सथान िावसि वकये िुए िैं।

अट्ठकथा सावितय में आिवुनक पत्रकाररिा के सिर-

‘अट्ठकथा’ िसििुः ‘अतथसस कथा’ (अथ्भ की कथा) ि।ै ये अट्ठकथाए ँविवपटक के ग्रनथों में 
उपिबि सतु्तों की वयाखया या विशे्षण प्रसििु करिडी िैं। इसके साथ-साथ इन अट्ठकथाओ ंकी 
बड़डी विशषेिा यि रडी ि ैवक ये ऐवििावसक पषृ्रवूम का साक्ातकार रडी करािडी िैं। दडीघ-वनकाय की 
अट्ठकथा (समुगंिवििावसनडी) की िक्ण-सतु्त िणणना में उनके विषय में इसडी अथ्भ को सपष्ट करिे 
िुए किा गया ि-ै “अतथकथं’वि अतथयतु्त ंकथं।” अिः वजस अथ्भ के विए बदु्ध ने उपदशे वदया, 
उसे बिाना िो अट्ठकथाओ ंका उद्शेय ि ैिडी, परनि ुइसडी सिायिाथ्भ िे उस पररवसथवि को, सनदर्भ 
को, रडी सपष्ट करिडी ि;ै वजसमें बदु्ध ने करडी वकसडी को कोई उपदशे वदया। अथा्भि ्उन ऐवििावसक 
पररवसथवियों का उलिे् करना रडी इन अट्ठकथाओ ंका विवशष्ट काय्भ ि।ै सपष्टिः वजस सतु्त, विषय 
या बाि को रगिान ्बदु्ध ने किा, उसकी ऐवििावसक पषृ्रवूम का उपसथापन करना इन अट्ठकथाओ ं
की प्रमु्  विशषेिा ि।ै ‘अट्ठकथा’-शबद के विए ‘अतथिणणना’ अथिा ‘अतथसंिणणना’ शबदों 
का रडी प्रयोग वकया जािा ि।ै अिः अथ्भ का िण्भन करना, बाि को ससुपष्ट करना अथिा अथ्भ को 
सिडी पररपे्रक्य में प्रसििु करना- इन अट्ठकथाओ ंका मखुय िक्य ि ैऔर इसके विए िे यथासमरि 
काि-समबनिडी, सथान-समबनिडी और सािारण-इवििास-समबनिडी उन पररवसथवियों को रडी सपष्ट 
करिडी िैं, वजनमें बदु्ध ने अपने िे-िे उपदशे वदये।4 इस प्रकार अथ्भ की वयाखया के साथ-साथ इन 
अट्ठकथाओ ंका एक बड़ा उद्शेय िथयों की ऐवििावसक-पषृ्रवूम को रडी सपष्ट रूप से प्रसििु करना ि।ै

ितु्त ंयेन यदा यसमा, िाररिं येन चारिं।
विनयससतथिणणन’वनि॥ 
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अथा्भि ्विनय की अथ्भिण्भना (अट्ठकथा) को वजस पदु्गि (वयवक्त) के द्ारा, जब (वजस काि 
में), वजससे (कारण विशषे से) किा गया िथा वजसके द्ारा िारण वकया (सनुा) गया।

उपयु्भक्त वििरण में पणू्भ ऐवििावसक-पषृ्रवूम समवनिि मित्िपणू्भ िथय समाविष्ट िो जािे िैं। 
इसमें िे सरडी बािें आ गयडी िैं, जो घटना-विशषे की ऐवििावसकिा वसद्ध करिे िैं। उक्त गाथा में किने 
िािे, काि-विशषे, कारण-विशषे िथा सनुने िािे का वििरण प्रसििु करने की बाि की गयडी ि।ै

वनवश्ि िडी अट्ठकथाकारों का यि मित्िपणू्भ योगदान ि ैवक उनिोंने रगिान ्बदु्ध, उनके वशषयों, 
राजाओ ंिथा ितकािडीन पररवसथवियों का पररपणू्भ वििरण प्रदान वकया। वनवश्ि िडी इनके द्ारा प्रदान 
वकये गये ऐवििावसक, सांसकृविक और सामावजक िथय रारिडीय सावितय, संसकृवि एिं इवििास 
के विए अनमोि-सामग्रडी िैं।

सम्ाि् अशोक के वशिािे् और पत्रकाररिा के आरवमरक व्चह्न-

वप्रयदशथी सम्ाट् अशोक विश्व के मिानिम शासक िुए। उनिोंने राजय-विसिार की नडीवि के 
सथान पर िममविजय के सतू्र से कलयाणकारडी शासन-वयिसथा कायम की, जनिा की असडीवमि 
रिाई की और इवििास में एक आदश्भ साम्ाजय सथावपि वकया। आपके द्ारा 84,000 िम्भ-सकनिों 
पर इिने िडी समारकों की सथापना की गयडी िथा जनिा के विए कलयाणकारडी सनदशेों का प्रसार 
वकया गया। सम्ाट् अशोक ने एक सम्ाट् के सथान पर िमम-सम्ाट् के रूप में जनिा की रिाई एिं 
कलयाण के सनदशे दनेे ििे ुअनेक उपाय वकये। उनमें सथान-सथान पर वशिािे्ों द्ारा िममविवपयों 
की सथापना सि्भप्रमु्  ि।ै उनके द्ारा वि्िाये गये कुि 40 अवरिे् अब िक प्राति िो चकेु िैं, 
वजनिें उनिोंने सिमरों, वशिाओ ं(चट्टानों) और गफुाओ ंकी दडीिारों में अपने 269 ई.प.ू से 231 ई.प.ू 
के शासनकाि में सथावपि करिाये थे।

सम्ाट् अशोक के सद्धमम को प्रचाररि करने के प्रयास दरूसथ क्ेत्रों िक रिें। आदश्भ जडीिन जडीने 
की वशक्ा इन वशिािे्ों में प्रमु् िा से प्राति िोिडी ि।ै सम्ाट् अशोक के अवरिे्ों को िडीन रागों 
में विरावजि वकया जा सकिा ि-ै 1. वशिािे्, 2. सिमर िे् और 3. गिुिे्। इन वशिािे्ों 
की ्ोज 1750 ई. में पाद्टेडी फें थैिर ने की थडी। इन अवरिे्ों को पढने में प्रथमिया सफििा 
1837 ई. में जेमस वपं्रसेप को प्राति िुयडी।

इन वशिािे्ों के माधयम से सम्ाट् अशोक ने वयापक रूप से जनकलयाण के विज्ापन 
प्रसाररि करिाये। वजस प्रकार आज सचूनाओ ंके प्रसार, ज्ान के विसिार एिं विज्ापन ििे ुसमाचार-
पत्रों का प्रयोग िोिा ि;ै उसडी प्रकार उस समय सम्ाट् अशोक ने अपने मन की बािों को जनिा के 
मधय प्रसाररि करने, समयगज्ान के विसिार एिं अपने कलयाणकारडी साम्ाजय के विज्ापन ििे ुइन 
वशिािे्ों को माधयम बनाया। इस रूप में ये विश्व के ‘प्रथम समाचार-पत्र’ (World’s First 
Newspapers) कििाने के अविकारडी िैं। वनवश्ि िडी ‘बौद्ध पत्रकाररिा’ के िडी निीं, विश्व-
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पत्रकाररिा के आरवमरक सतू्र िैं। इस प्रकार दिेानवमपय सम्ाट् अशोक के अवरिे् आरवमरक 
‘बौद्ध पत्रकाररिा’ के सिुणा्भक्ररि पषृ् िैं। इनिीं अििारणाओ ंके आिार पर विश्वविद्ाियों में रडी 
‘बौद्ध पत्रकाररिा’ पर पाठ्यक्म चिाये जाने चाविए।

बौद्ध-राजाओ ंके पत्र और पत्रकाररिा-के्त्र के विकास के अंश-

बौद्ध संसकृि सावितय विश्व का मिनडीय सावितय ि।ै इस सावितय में अनेक सनुदर रचनाए ँप्राति 
िोिडी ि।ै इसके अनिग्भि प्राति िोने िािा िे्-सावितय अथिा पत्र-सावितय विवशष्ट सथान र्िा 
ि।ै िोकगरुु रगिान ्बदु्ध के सद्धमम के विषय में राजा सािकणथी को राजा वबवमबसार द्ारा वि् े
गये पत्र को इस वििा का प्रथम पत्र किा जा सकिा ि।ै इसडी प्रकार वपपपिडी माणिक (मिाकससप) 
िथा रद्ा कावपिानडी की कथा में पत्र-पे्रषण का सनदर्भ प्राति िोिा ि।ै िण्भन प्राति िोिा ि ैवक दोनों 
का वििाि वनवश्ि िोने पर िैरागय के पवथकों ने वििाि न करने का इचछा से पत्र वि्ा था। इसे 
पत्रकाररिा-क्ेत्र के विकास के आरवमरक अशं के रूप में दे् ा जािा ि।ै

आज वजस प्रकार पत्रकाररिा का प्रयोग विचारों के आदान-प्रदान, सचूनाओ ंके विसिार एिं 
ज्ान के प्रसार के विए वकया जािा ि;ै उसडी प्रकार उस काि में अपने वमत्रों अथिा समडीपसथ सजुनों 
को बौद्ध आचायमों ने अनेक पत्र समय-समय पर वि्ें िथा उनका माग्भदश्भन वकया था। इस शृं् िा 
में नागाजु्भन का उदावयरद् को वि्ा गया सहुृलिे्, मािचृट्े का मिाराज कवनषक को वि्ा 
गया मिाराज-कवनषक-िे्, चनद्गोमडी का िडीररतन कीवि्भ को वि्ा गया वशषयिे्, सजजन का 
सकू्मज्ान को वि्ा गया पतु्रिे्, दडीपंकर का नयपाि को विव्ि विमिरतन िे्, जगवनमत्रननद 
का राजा जयचनद के विए वि्ा गया चनद्राज िे् िथा चनद्गोमडी का वशषयिे् अतयनि प्रवसद्ध 
िुए िैं। वजिारडी विव्ि वचत्तरतन-विशोिनक्म िथा बोविरद् का गरुुिे् विशषे उलिे्नडीय िैं।

इन िे्ों अथिा पत्रों को संचार के क्ेत्र के आरवमरक विकास के अशंों के रूप में दे् ा जा 
सकिा ि।ै यद्वप ये पत्र न िोकर ग्रनथ-विशषे के रूप में समादृि िैं, वकनि ुपरमपरा की दृवष्ट से इनिें 
पत्र रडी किा जा सकिा ि।ै

कागज का आविषकार और प्र्म पुसिक का मुद्रण: बौद्ध परमपरा का िैवविक योगदान-

पत्र-िे्न की बौद्ध-परमपरा के विषय में एक सदुडीघ्भ एिं गौरिशािडी इवििास रिा ि।ै इसडी 
प्रकार कागज के आविषकार में रडी बौद्ध-परमपरा की मििडी रवूमका रिडी ि।ै चडीनडी इवििास के 
अनसुार, चडीन दशे में काई िनु (Cai Lun) ने प्रथमिया 202 ई. प.ू में िान राजिंस के समय में 
कागज का आविषकार वकया था और इसे िान राजिंश के ितकािडीन सम्ाट विदडी (Heidi) के 
समक् प्रसििु वकया। िािांवक, पवश्मडी चडीन और विबबि में परुािावत्िक ्ोजों से यि पिा चििा 
ि ै वक कागज सवदयों पििे ्ोजा जा चकुा था। यि रडी किा जािा ि ै वक 610 के आस-पास 
एक कोररयाई बौद्ध वरक् ु्ॉन चा (Don-cha) ने जापान के सम्ाट कोटोकू के दरबार में कागज 
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पेश वकया था। यि रडी एक ऐवििावसक िथय ि ैवक कािानिर में िज्रचछेवदका प्रज्ापारवमिा-सतू्र 
(Diamond Sutra) िडी प्रथमिया पसुिकाकार रूप में मवुद्ि वकया गया था। इसडी प्रकार बौद्ध 
परमपरा के कारण िडी मदु्ण-काय्भ का आरमर िुआ और पसुिक-मदु्ण के क्ेत्र में इिनडी विशाि 
क्ावनि का सतू्रपाि िुआ। इसडी िारिमय में कागज बनाने की िाि ुकी मशडीन रडी प्रायद्डीप पर 1234 
ई. में ्ोजडी गई थडी।

प्र्म वपं्रविंग मशीन का आविषकार: बौद्ध परमपरा की मििी देन-

रगिान ् बदु्ध की कलयाणकारडी वशक्ाओ ं के िैवश्वक प्रचार-प्रसार के विए सम्ाट् अशोक 
ने अनेक मित्िपणू्भ प्रयास वकये। उनके प्रयासों से एवशया मिाद्डीप में यि िम्भ प्रसाररि िुआ। 
उनके पश्ाि ्रडी अनेक शासकों एिं मिापरुुषों के प्रयासों से यि िम्भ िैवश्वक सिर पर प्रसार प्राति 
करिा रिा। इवििास के ऐसे अनेक उदािरण प्राति िोिे िैं वक अनेक विरवूियों ने रगिान ्बदु्ध की 
कलयाणकारडी वशक्ाओ ंके प्रचार-प्रसार के विए िरसमरि प्रयतन वकये। ऐसे रडी उलिे् प्राति िोिे 
िैं वक कम समय में अविक िथा िडीव्र गवि से िमम के प्रचार के विए िकनडीकी ज्ान िथा कौशि 
का प्रयोग रडी वकया जािा रिा ि।ै

ऐसडी पररवसथवियाँ िब रडी वद्ाई दिेडी ि ै वक जब मदु्ण का आविषकार िो चकुा था। अब 
अलपसमय में अविक मात्रा में पसुिकों के मदु्ण िथा प्रचार-प्रसार ििे ुप्रयास वकये जा रि ेथे। ऐसे 
में मदु्ण ििे ुवपं्रवटंग मशडीन का आविषकार िुआ। िािांवक आरमर में, चडीन में िु् बिॉक वपं्रवटंग 
(Woodblock Printing) अथिा बिॉक वपं्रवटंग (Block Printing) िकनडीक मिूिः बौद्ध िम्भ 
के कारण िडी आविषकृि की गयडी थडी। आरमर में कपड़े अथिा कागज पर िडी रंगाई या छपाई का 
काय्भ वकया जािा था; वकनि ुकािानिर में इसका सिरूप पररिवि्भि िोिा गया और अनििोगतिा 
वपं्रवटंग मशडीन का आविषकार िुआ।

िि्भमान बौद्ध-पत्रकाररिा: दशा और वदशा-

िि्भमान समय में िैवश्वक सिर पर विचार करें, िो ज्ाि िोगा वक बदु्धिमम विश्व का चिथु्भ सबसे 
बड़ा िम्भ (ररिडीज़न) ि।ै विपससना, धयान, ज़ेन, विनय और शावनि-सद्भाि के कारण वनरनिरिापिू्भक 
इसमें िवृद्ध िो रिडी ि।ै विशषेिः योरोप में यि िोकवप्रय िम्भ बनिा जा रिा ि।ै बदु्धिमम के इस 
िोकवप्रयिा में पत्रकाररिा िथा अनिुाद की रडी विशषे रवूमका रिडी ि।ै इस विशाि जनसंखया की 
एक अपनडी पिचान और गररमा ि।ै इसडी मायने इसकी सििनत्र न सिडी, वकनि ुपत्रकाररिा िो ि।ै 
पणू्भिः वयापक न िोने पर रडी आवंशक रूप से बौद्ध-पत्रकाररिा के वचह्न िमें वद्ायडी दिेे िैं। बौद्ध-
िम्भ का एक सवुिशाि सावितय ि।ै यि सावितय प्रमु् िा से पावि, संसकृि, विबबिडी िथा चडीनडी 
आवद राषाओ ंमें प्राति िोिा ि।ै इसके साथ िडी वसंििडी, बमथी, थाई िथा अगं्रेजडी आवद राषाओ ं
में बौद्ध-िम्भ समबनिडी सावितय प्रमु् िा से उपिबि िोिा ि।ै इस राषाओ ंमें प्रवििष्भ बदु्धिमम से 
समबद्ध िजारों की संखया में पवत्रकाए ँिथा जन्भलस आवद प्रकावशि िोिे िैं।
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इस प्रकार बौद्ध-पत्रकाररिा एक सििनत्र विद्ा के रूप में दे् डी जानडी चाविए िथा इसका 
वयिवसथि सिदेक्ण कराने की मििडी आिशयकिा ि।ै

बौद्ध-पत्रकाररिा में नैविकिा का स्ान-

जैसा वक ऊपर सपष्ट वकया जा चकुा ि ैवक बौद्ध-पत्रकाररिा का एक सििनत्र अवसिति ि।ै आज 
िैवश्वक सिर पर दे् ा जाये, िो बौद्ध-िम्भ सबसे िेजडी से फैिने िािा िम्भ बन चकुा ि।ै सिदेक्णों से 
ज्ाि िोिा ि ैवक बौद्ध-िम्भ विश्व का चौथा सबसे बड़ा िम्भ ि।ै इसडी प्रकार अनयों िममों के अनयुायडी 
िोने के बािजदू िोगों को बौद्ध-िम्भ के प्रवि अतयनि श्रद्धा ि ैिथा िे रगिान ्बदु्ध को अपना शासिा 
या आराधय मानिे िैं। ऐसडी सवुिशाि जनसंखया में से अनेक पत्रकाररिा का वयिसाय करिे िैं िथा 
इस माग्भ के विकास के विए पत्र-पवत्रकाओ ंका प्रकाशन रडी वकया जािा ि।ै अिः बौद्ध-पत्रकाररिा 
को एक सििनत्र वििा माना जाना चाविए।

्रै, बौद्ध-पत्रकाररिा की दृवष्ट से विचार वकया जाये, िो इसका ससुपष्ट आिार रगिान ्बदु्ध 
की दशेनाए ँ िथा शडीि-सदाचार का माग्भ िोगा। उनिोंने शडीि-सदाचार को मानिडीय जडीिन में 
आिार के रूप में दवेशि वकया ि।ै इस आिार पर बौद्ध-पत्रकाररिा में शडीि-सदाचार िथा नैविकिा 
को सिगोपरर र्ा जायेगा। 

दःु् वनिवृत्त के विए रगिान ्बदु्ध ने आष्टांवगक-माग्भ बिाया ि।ै वजसके अनिग्भि आठ अगं 
आिे िैं, जो इस प्रकार िैं- (i) सममा वदरट्ठ, (ii) सममा संकपपो, (iii) सममा िाचा, (iv) सममा 
कममनिो, (v) सममा आजडीिो, (vi) सममा िायामो, (vii) सममा सवि, (viii) सममा समावि।

इन आठ अगंों में ‘सममा आजडीिो’ रडी एक अगं ि।ै इसके अनिग्भि आजडीविका के विए अचछे 
माग्भ का अनसुरण करना चाविए िथा अनय के विए िावनप्रद आजडीविका निीं अपनायडी जानडी 
चाविए। ऐसा कोई रडी काय्भ निीं वकया जाना चाविए, वजससे अनय वकसडी को रडी कष्ट िो। सतय, 
ईमानदारडी िथा शदु्ध अनिःकरण के साथ जडीविकोपाज्भन समयक् आजडीविका के विए आिशयक 
िोिे िैं।

आज दे् िे िैं वक ‘फेक नयजू’ एक फैशन की िरि पत्रकाररिा के वयिसाय में जिर की िरि 
फैि चकुा ि।ै चारों अोर ऐसडी ख़बरें चिायडी जा रिडी ि,ै जो वक िासिविकिा में िोिडी िडी निीं ि।ै 
इससे समाज में मविभ्म िोिा ि ैिथा िोगों को सिडी ्बरें निीं वमिने के कारण उवचि वदशा 
िडी ज्ाि निीं िो पािडी ि।ै यि वकसडी रडी दशे या समाज के विए ्राब वसथवि ि।ै ऐसे में ‘सममा 
आजडीिो’ (समयक् आजडीविका) का वसद्धानि पत्रकाररिा को नैविकिा, रिाई, नयाय, सतय और 
मानििा का पाठ पढािा ि।ै इस प्रकार बौद्ध-पत्रकाररिा के वसद्धानिों से पत्रकाररिा की उवचि वदशा 
प्राति िो सकिडी ि।ै

बौद्ध-पत्रकाररिा का अवनिम िक्य: दुतः्-वनिृ्भवि-



Dharmadoot - Kartika Purnima 2023 241

रगिान ्बदु्ध ने दःु्-वनिृ्भवि को प्रमु्  सथान वदया ि।ै उनके अनसुार, दःु् का पणू्भिः छेदन 
वनबबान-प्रावति से िडी समरि िो सकिा ि।ै अिः उनिोंने वनबबान को परम िक्य के रूप में सिडीकार 
करिे िुए सरडी को इस माग्भ में आने बढने के विए पे्रररि वकया। 

बौद्ध-पत्रकाररिा रडी िसििुः इसडी वदशा में अग्रसर िोिडी ि।ै अधययन से ससुपष्ट िो जािा ि ैवक 
बौद्ध सावितय से न केिि रौविक दःु्ों से मवुक्त िडी िोिडी ि,ै अवपि ुआधयावतमक सिर पर समसि 
प्रकार के दःु्ों की प्रावति का माग्भ रडी इसमें उपिवण्भि ि।ै विवपटक सावितय मिूिः वनबबान प्रावति 
का पररयवत्त-शासन का माग्भ ि ैऔर इसके अधययन-आचरण से उस ओर अग्रसर िुआ जा सकिा 
ि।ै इसडी प्रकार पत्र-पवत्रकाओ ंके माधयम से विवपटक, पावि सावितय िथा रगिान ्बदु्ध के उपदशेों 
से पे्रररि विषयों को उपसथावपि वकया जािा ि।ै परोक्िया यि रडी रगिान ्बदु्ध के उपदशेों एिं 
दशेनाओ ंका अनगुमन िडी करिडी िैं। अिः आिवुनक बौद्ध-पत्रकाररिा को बदु्धशासन के अगं के 
रूप में सिडीकार करना चाविए। यि वििा न केिि दाश्भवनक, सामावजक, आवथ्भक और िौवकक 
विषयों को प्रसििु करिडी ि;ै अवपि ुइससे आधयावतमक उतथान रडी िोिा ि।ै अिः बौद्ध-पत्रकाररिा 
रडी दःु्-वनिारण का एक मित्िपणू्भ सािन वसद्ध िोिा ि।ै

सनदर्भ एिं सिायक ग्रन्-

संचार के मिू वसद्धानि, ओम प्रकाश वसंि, किावसकि पवबिवशगं कमपनडी, नई वदलिडी, 2002

पावि सावितय का इवििास, वरक् ुिम्भरवक्ि, ज्ानमण्ि विवमटे्, िाराणसडी, 1971

मिामानि बदु्ध, रािुि सांकृतयायन, समयक प्रकाशन, पवश्म परुडी, नई वदलिडी, 2007

संचार: अििारणा, प्रवक्या और वसद्धानि, रपूेन वसंि, उत्तरा्ण् मकु्त विश्वविद्ािय, िलदिानडी, 2019
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ि्ागि बुद्ध एिं उनके सि-परा ््भ समपदाएं
पेमा िेनवजन

आ्चाय्भ, केनद्रीय उच्च विबबिी अधययन ससं्ान (मावनि विविविद्ािय),
 सारना्, िाराणसी - 221007

सामानयितः 
सिविि में वकया जाने िािा काय्भ सिाथ्भ िथा परविि में वकया जाने िािा कृतय पराथ्भ कििािा 

ि ै। इस प्रकार एक सािारण वयवक्त अपनडी जडीविका के विए, एक गिृसथ अपनडी गिृसथडी के विए, 
वयापारडी, कृषक, कम्भचारडी, सेिक आवद रविषय को िेकर उसकी सरुक्ा के विए वजिने रडी कम्भ 
करिे िैं, िे सरडी सिाथ्भपरक िोिे िैं और सिाथथी वयवक्त अपने िार के विए दसूरों को िो्ा दिेा 
ि,ै कष्ट दिेा ि,ै ऐसे िोगों से समाज के िोग दरूडी बनायें र्ना पसनद करिे िैं िथा ऐसे वयवक्त की 
समाज में वकसडी को चाि निीं िोिडी ि,ै उसकी सि्भत्र वननदा िोिडी ि ै। इसके विपरडीि जो वनःसिाथ्भ 
सेिाराि से काय्भ करेगा अथा्भि ्समाज की वचनिा करेगा, समाज का उद्धार करेगा, परोपकार करेगा, 
िो समाज के िोग रडी उससे प्रसनन रिेंगे, आदर करेंगे और विश्वास करेंगे । शाििीं सदडी के आचाय्भ 
शावनिदिे ने सिरवचि बोविचया्भििार में जैसे किा ि ैवक इस संसार में वजिने रडी िोग दःु्डी िैं, िे 
सरडी केिि अपने विए सु्  चािने की िज़ि से िैं और वजिने रडी सु् डी िैं, िे दसूरों के विए सु्  
चािने के कारण िैं । अविक किने की आिशयकिा कया ि,ै इस अनिर को दे्  िडीवजए । सिाथथी 
बािजन सदिै दःु्डी रििे िैं और पराथथी मवुनजन सदिै सु् डी । 

ये केवचद ्दःुव्िा िोके, सिदे िे सिसु् चेछया । ये केवचतसवु्िा िोके सिदे िेऽनयसु् चेछया ।। 
बिुना िा वकमकेु्तन दृशयिावमदमनिरम ्। सिाथा्भवथ्भनश् बािसय मनेुश्ानयाथ्भकाररणः ।। 

मिायान बौद्धिम्भ के अनसुार समपणू्भ प्रावणमात्र के कलयाणाथ्भ समाविि वचत्त से उनिें सांसाररक 
दःु्ों से पडीवड़ि दे् कर मिाकरुणा से सत्िों को दःु्ों से मवुक्त वदिाने ििे ुसियं को सामथय्भिान 
बनाने के विए सि्भप्रथम बदु्धति प्रावति को अपररिाय्भ मानकर बोवि की प्रावति के विए इस प्रकार 
के वचत्त का उतपाद वकया जािा ि,ै जो बोविसत्ि कििािा ि ै । चूवँक समाविि वयवक्त यथारिू 
को जानिा ि,ै यथारिूदशथी बोविसत्ि की सत्िों के प्रवि मिाकरुणा प्रितृ्त िोिडी ि ैऔर अिः िि 
समाविद्ारों का वनषपादन में प्रयासरि िोिा ि ै। िि मिाकरुणा से पे्रररि िोकर वत्रविि वशक्ाओ ं
अथा्भि ्शडीि, समावि एिं प्रज्ा को पणू्भ कर समयकसंबदु्ध को प्राति करिा ि ै। आय्भिम्भसंगडीविसतू्र 
में रडी उक्त ि ैवक बोविसत्ि को बिुि अविक िममों को सडी्ने की आिशयकिा निीं ि,ै अवपि ु
बोविसत्ि को एक िडी िम्भ को अचछडी िरि से ग्रिण करना चाि ेिथा अिबोि करना चाविए । ऐसा 
करने से समसि बदु्धिम्भ उसके िसिगि िो जािे िैं । िि एक िम्भ ि,ै मिाकरुणा । इस बोविवचत्त को 
कलयाणवमत्र, समसि सु् ों का स्ोि एिं वचनिामवणरतन रडी किा जािा ि,ै अिः परकलयाण के सरडी 
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्दे और थकािट को दरू करने िािे बोविवचत्त के रथ पर सिार िोकर सु् द माग्भ से सु् मय फि 
प्राति कराने िािे उसके अभयास के प्रवि कौन सचिेन वयक्त विषाद करके बैठ सकिा ि ै। परकलयाण 
की रािना के वबना रविषय में बदु्धति की प्रावति एिं परिोक के सु्  की प्रावति दरू की बाि ि,ै इसडी 
जनम में सिाथ्भ की वसवद्ध रडी निीं िोिडी ि ै।

गरुुसमनिरद्-मु् ागम (कुनसङ् िामइ शयि िङ्ु) नामक ग्रनथ में विबबि के सपु्रवसद्ध सािक 
ने िडीन प्रकार के बोविवचत्तोतपाद का उलिे् वकया ि-ै नपृसम बोविवचत्तोतपाद, नाविकसम 
वचत्तोतपाद एिं गोपािसम वचत्तोतपाद । ऐसडी मानयिा ि ै वक िि्भमान शाकयमवुन गौिम बदु्ध ने 
इनमें से प्रथम नपृसम बोविवचत्तोतपाद वकया था । वजस प्रकार एक राजा अपने समसि शत्रओु ंको 
परावजि कर अपनडी शवक्त को बढाकर सि्भप्रथम सियं राजा बनिा ि,ै उसके अननिर राजय एिं प्रजा 
का पािन करिा ि ै। इसडी प्रकार िथागि बदु्ध ने रडी सि्भप्रथम सियं बदु्धति प्राति वकया और बाद में 
समसि सत्िों को सांसाररक दःु्ों से मकु्त कराने एिं अनििः बदु्धति प्राति कराने की कामना से िडी 
राजा के समान बोविवचत्त का उतपाद वकया ि ै। 

मिाकरुणा से पररगिृडीि िोने के कारण बोविसत्िों की संसार में वसथवि सदिै बनडी रििडी ि ै
अथा्भि ्िे श्रािक आवद की राँवि शानि वनिा्भण में प्रिेश निीं करिे िैं । सत्िों को दःु्डी दे् कर िे 
उस शानि वनिा्भण नगर को जििे िुए िौिगिृ की राँवि दरू से िडी छोड़ दिेे िैं । इस कारण रगिान ्
बदु्धों के अप्रविवष्ि वनिा्भण का प्रिान ििे ुयि मिाकरुणा िडी ि ै। वनिा्भण िडीन प्रकार के िोिे िैं- पिू्भ 
कममों द्ारा आवक्ति अिवशष्ट दःु्सकनि के साथ प्राति वनिा्भण िडी सोपविशषे वनिा्भण कििािा ि ै। 
दःु्सकनिों से रविि वनिा्भण वनरुपविशषे वनिा्भण कििािा ि ै। संसार (रि) एिं शानि (शम) उरय 
अनिों से रविि वनिा्भण को अप्रविवष्ि वनिा्भण किा जािा ि ै। समयकसंबदु्ध िसििुः सांसाररक कममों, 
किेशों एिं दःु्ों से मकु्त िोकर रडी करुणािश पिू्भ के दो वनिा्भणों को प्राति न कर अप्रविवष्ि वनिा्भण 
में आसडीन िोकर जगि का कलयाण करिे रििे िैं । इस प्रकार रि-शम दो अनिों से रविि िोकर 
प्राति वकया जाने िािा वनिा्भण िडी अप्रविवष्ि वनिा्भण कििािा ि ै। 

िथागि, अि्भि,् समयकसंबदु्ध, विद्ाचरणसमपनन, सगुि, िोकविि,् परुुषदमयसारवथ, अनतु्तर, 
दिे एिं मनषुयों के शासिा को रगिान ्बदु्ध किा गया ि ै। चार मारों का रजंन कर दनेे के कारण 
िथा उत्तम रागयिान ्िोने के कारण रगिान ्िैं । िथिा के अिबोि से अथिा जैसडी िसिवुसथवि ि,ै 
िैसा किने से अथा्भि ्अनयत्र पररिवि्भि न िोने के कारण िथागि िैं । किेश रूपडी शत्रओु ंका िनन 
कर दनेे से अथिा िार-सतकार द्ारा पजूनडीय िोने के कारण अि्भि ्िैं । 

सरडी िममों का अविपरडीि रूप से समयक् ज्ािा िोने के कारण समयकसंबदु्ध िैं । प्रज्ायकु्त िोने से 
विद्ा एिं उसके आिार शडीि िथा समावि से समपनन िोने के कारण चरणसमपनन िैं । शोरन गवि 
को प्राति अथिा अिैिवि्भक िोने के कारण सगुि िैं । 

द्ादश प्रिडीतयसमतुपाद अङ्गों की वयिसथा, रवूम एिं पि्भि आवद मिारिू, सथान िथा प्रमाण 
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आवद के ज्ान से सत्ििोक एिं रजनिोक आवद का यथािि ्ज्ािा िोने के कारण िोकविद ्िैं । 
वजस प्रकार सारवथ रथ में प्रयकु्त िोने योगय उन घोड़ों को प्रयोग में िािा ि,ै जो पििे करडी प्रयकु्त 
निीं वकये गये िों । प्रयोग में िाये जाने पर रडी कुछ जो उनमाग्भ में प्रितृ्त िोिे िैं, उनिें सिडी रासिे 
पर िािा ि ै। प्रयोग में िाये जाने पर रडी जो टेढे-मढेे चििे िैं, उनिें सडीि ेरासिे पर प्रविष्ट करािा 
ि ै। िडीरे-िडीरे चिने िािों पर कोड़े बरसािा ि ै। रथ के प्रयोग में न आने योगय वबगड़ैि घोड़ों की 
कदावचि ्उपेक्ा करिा ि ै । ठडीक उसडी िरि रगिान ्रडी आय्भमाग्भ रूपडी रथ में प्रयकु्त िोने योगय 
विनेयजनों को उसमें प्रिेश करािे िैं । प्रयकु्त िोने पर जो शासन के प्रविकूि आचरण करिे िैं, 
उनिें परारिू करिे िैं अथा्भि ्सिडी माग्भ पर आरूढ करािे िैं । जो गिि माग्भ पर आरूढ िैं, उनिें 
समयक् माग्भ में अििररि करािे िैं । आिसडी वयवक्तयों को िडीय्भरूपडी कोड़े से उतसाविि करिे िैं । 
माग्भ प्रिेश में अयोगय अज्ानडी िोगों को कदावचि ्उपेवक्ि कर छोड़ दिेे िैं । अि एि उनिें अनतु्तर 
परुुषदमयसारवथ किा जािा ि ै। मोक्माग्भ का उवचि पात्र िोने के कारण दिे एिं मनषुय अनय सरडी 
विनेयों में प्रमु्  िैं । उनके आशयानसुार िम्भदशेना वकये जाने के कारण दिेिाओ ंएिं मनषुयों के 
शासिा िैं । रगिान ्बदु्ध इन दोनों गणुों से यकु्त िैं–ऐसा बििाने के विए ये दोनों नाम रडी कि ेजािे 
िैं । अज्ानरूपडी वनद्ा से जागिृ िोने एिं जे्य के प्रवि बवुद्ध का विकास िोने के कारण बदु्ध िैं ।

सिा ््भ समपद्

रगिान ्बदु्ध में दो प्रकार की समपद ्िोिडी िैं, यथा- सिविि समपद,् परविि समपद ्। उनिोंने 
नैरातमय (शनूयिा ित्ि) का साक्ातकार वकया ि ै। उसकी प्रकष्भ पय्भनि रािना की ि ै। फिसिरूप 
अनेक बदु्धगणुों का अज्भन वकया ि ै। यि उनकी अविगम समपद ्ि ै। इस अविगम के द्ारा उनिोंने 
किेशािरण और जे्यािरण का िमशेा के विए सि्भथा प्रिाण कर वदया ि ै। यि उनकी प्रिाण-समपद ्
ि ै। ये दोनों प्रकार की समपद ्उनकी अपनडी िैं । इसडी कारण उनिोंने वत्रविि विशषेिाओ ंसे यकु्त 
सगुिति का िार वकया ि ै। यिाँ सगुि शबद में ‘स’ु शबद के िडीन अथ्भ िैं- प्रशसििा, अपनुरािवृत्त 
िथा वनःशषेिा अथा्भि ्पणू्भिा । गम ्िाि ुके रडी िडीन अथ्भ िोिे िैं- गमन, बोि, प्रावति । यिडी उनका 
िम्भकाय ि,ै अिः यिडी उनका सिविि समपद ्ि ै। 

वजस प्रकार का प्रिाण प्राति करना प्रशसि (श्रषे्) माना जािा ि,ै उस प्रकार का किेश आवद 
आिरणों का प्रिाण रगिान ्बदु्ध ने प्राति कर विया ि,ै अिः िे सगुि िैं । इस वनि्भचन द्ारा रगिान ्
की प्रिाण-समपवत्त का वनददेश वकया गया ि ैअथिा प्रशसि जो सि्भिम्भ वनःसिराििा ित्ि ि,ै उसका 
रगिान ्बदु्ध ने साक्ाि ्बोि वकया ि,ै इसविए िे सगुि िैं । इसके द्ारा रगिान ्की अविगम-
समपवत्त का वनददेश वकया गया ि ै। ये दोनों फि-समपवत्तयाँ िैं । अथा्भि ्संसार से विवनग्भि िोने के 
कारण रगिान ्का गमन प्रशसि ि ै। इसके द्ारा समसि िैवथ्भक शासिाओ ंऔर पथृगजनों से रगिान ्
की विशषेिा वद्िायडी गयडी ि,ै कयोंवक आतमा एिं िममों के प्रवि रािावरवनिेश िोने के कारण िे 
संसार के अनिग्भि िैं, अिः उनका गमन प्रशसि निीं ि ै। आतमा आवद प्रमाण से बाविि िैं । संसार 
का प्रविपक् न िोने के कारण उनका गमन अप्रशसि ि ै। 
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अपनुरािवृत्त गमन िोने से सगुि ि ै । जनम और राग आवद दोषों का बार-बार उतपाद िोना 
पनुरािवृत्त ि ै। इसका कारण आतमदश्भन करने िािडी अविद्ा ि ै। नैरातमय दश्भन उसका प्रविपक् ि ै
। रगिान ्ने प्रविपक् को आतमसाि ्कर विया ि,ै फििः अविद्ा-बडीज का समिू प्रिाण कर दनेे 
से उनकी सनिवि में जनम और किेशों की पनुरािवृत्त की समरािना सदा के विए समाति ि ै। अिः 
अपनुरािवृत्तपिू्भक गि िोने से सगुि ि ै। इसके द्ारा स्ोिआपनन, सकृदागामडी आवद शकै् बोविसत्िों 
से रगिान ्की विशषेिा वद्िायडी गयडी ि,ै कयोंवक उन शकै् आवद का गमन यद्वप प्रशसि ि,ै 
िथावप उनकी सनिवि में दोषोतपाद की समरािना ि,ै अिः उनका गमन अपनुरािवृत्तपिू्भक निीं ि ै। 

पणू्भरूपेण गमन िोने से रगिान ्सगुि िैं । यद्वप श्रािक अि्भि ्एिं प्रतयेकबदु्धों ने किेशों का 
प्रिाण कर वनिा्भण का िार कर विया ि,ै िथावप रगिान ्समयक् संबदु्ध में उनकी अपेक्ा विवशष्टिा 
िोिडी ि ै। श्रािक आवद में किेशों की िासना (जे्यािरण) और सिा्भकार िसि ुका असाक्ातकार 
शषे रििा ि ै। फििः उनमें कायिैगणुय (कूद-कूद कर चिना), िागिैगणुय (अपशबद का उचचारण 
करना) िथा बवुद्ध-िैगणुय (वचत्त का वनतय समाविि न रिना) आवद वद्िायडी पड़िे िैं । अथिा 
वजस माग्भ से उनिोंने अि्भि ्प्राति वकया ि,ै उसके उपदशे में अकौशि उनमें शषे (बाकी) ि ै। रगिान ्
ने समसि किेशों की िासना का समिू प्रिाण वकया ि ैिथा सिा्भकारज्िा का अविगम वकया ि,ै 
अिः उनमें कायिागबवुद्ध-िैगणुय एिं सियं अविगि माग्भ के प्रकाशन में अपटुिा वबिकुि निीं ि ै। 
अिः उनका गमन वनःशषे (पणू्भ) ि ै। अिः िे सगुि िैं । इस कथन द्ारा रगिान ्का समपणू्भगावमति 
एिं उनके असािारण गणुों का वनददेश िोिा ि ै। 

आचाय्भ कमिशडीि विचरवचि प्रज्ापारवमिािज्रचछेवदका की बिृि ्टडीका में किा गया ि ैवक 
पदु्गिनैरातमय एिं िम्भनैरातमय के ज्ान से समयक्तया गमन वकया ि ैअथा्भि ्सषुु्िया गमन वकया ि,ै 
अिः सगुि िैं, सरुूपिि ्। समपणू्भ किेशों की समपणू्भ िासनाओ ंअथा्भि ्जे्यािरण का समिू प्रिाण 
कर गमन वकया, अिः सगुि िैं, सपुणू्भघटिि ्। अपनुरािवृत्त रूप से गमन वकया, अिः सगुि िैं, 
सनुष्टजिरिि ्।

परा ््भ-समपद् 

रगिान ्बदु्ध ने बदु्धति प्रावति के विए बोविवचत्त का उतपाद वकया । िदननिर िडीन असंखय 
कलप पय्भनि पणुय-समरार का अज्भन वकया । बोविवचत्त करुणापिू्भगामडी िोिा ि ै। सत्िों को दःु्डी 
दे् कर उनके दःु् से उद्वेिि िोकर करुणािश उनिें दःु् से मकु्त करने का संकलप िेकर बदु्धति 
प्राति करने की चषे्टा िडी बोविवचत्त का सिरूप ि ै। उसके बाद दडीघ्भकाि पय्भनि ष््पारवमिाओ ंएिं 
चिःुसंग्रि िसिओु ंका अभयास करना पणुय-समरार ि ै। करुणा की पराकाष्ा पय्भनि विकास करने 
के कारण पणुय-समरार का संचय िोने से समरोगकाय एिं वनमा्भणकाय अथा्भि ्इन दो रूपडी कायों 
की प्रावति िोिडी ि ै । बोविसत्ि सिाथ्भ में छि अथिा दस पारवमिाओ ंका अभयास एिं पराथ्भ में 
चिःुसंग्रि िसिओु ंका अभयास करिा ि ै। प्रज्ापारवमिा को छोड़कर पाँच पारवमिाए,ं पणुयसमरार, 
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उपाय और करुणा ये पया्भयिाचडी िैं । समसि प्रकार के जड़ एिं चिेन िसिओु ंके यथाथ्भ सिरूप को 
जानना िडी प्रज्ा ि ै। सरडी िसिएु ंअथिा िम्भ सापेक् िैं, िे अपने अवसिति के विए अनय ििे-ुप्रतययों 
पर अपेवक्ि िैं । उनकी अनय वनरपेक् सत्ता वबिकुि निीं ि ैअथा्भि ्िे प्रिडीतयसमतुपनन िैं । िसिओु ं
की परवनरपेक् सत्ता अथिा सियं अपनडी ओर से सत्ता िडी प्रज्ा का मखुय वनषधेय ि ै। अिः प्रज्ा के 
वबना दःु्मवुक्त, वनिा्भण या बदु्धति वकसडी की रडी प्रावति समरि निीं ि,ै वफर रडी प्रज्ा अकेिे बदु्धति 
प्राति निीं करा सकिडी ि ै। इसके विए पारवमिाए,ं पणुयसमरार या करुणा रडी अपेवक्ि ि ै। इस िरि 
ज्ानसमरार एिं पणुयसमरार, प्रज्ा और करुणा अथा्भि ्छिों पारवमिाओ ंका वनरनिर अभयास बदु्धति 
प्रावति का सािन ि ै। 

रगिान ्समसि दःु्डी जगि का बदु्धचक् ुसे वदन में बार-बार अििोकन कर आशय, रुवच 
और सामथय्भ के अऩरुूप कलयाण माग्भ का उपदशे करिे िैं । िे सत्िों का पररपाक करिे िैं और 
सियं द्ारा अनरुिू माग्भ का उपदशे करिे िैं । इस िरि िम्भचक्प्रिि्भन आवद उनके पराथ्भ कृतय िैं 
और यिडी उनकी पराथ्भ-समपद ्ि ै। 

वचनिामवणः कलपिरुय्भथेचछापररपरूणः ।
विनेयप्रवणिानाभयां वजनवबमबं िथेक्यिे ।। 

जैसे वचनिामवण नामक रतन और कलपिकृ् में कोई विकलप निीं िोिा ि ैऔर विना संकलप-
विकलप के िडी िे मनषुयों के मनोरथों को पणू्भ करिे िैं, उसडी प्रकार रगिान ्बदु्ध का काय रडी ि ै। िि 
रडी विना विकलप के िोकविि और िोकसु्  का अनिरि समपादन करिे िैं, कयोंवक उनिोंने समसि 
विकलपों अथा्भि ्कलपनाओ ंका प्रिाण कर वदया ि ै। 

िथागि बदु्ध दो कारणों से परोपकार कृतय समपनन करिे िैं । प्रथम विनेयजनों के िश से िथा 
दसूरा प्रवणिान के िश से । रगिान ्के जो विनेयजन िैं और िदनसुार वजनिोंने कुशि कममों का 
समपादन वकया ि ैिथा िे कम्भ पररपषु्ट िोकर फि दनेे के विए उनमु्  िो गये िैं, ऐसे विनेयजनों 
के िश से परविि कृतय करिे िैं । अथा्भि ्रगिान ्बदु्ध करुणािश सद्धम्भ का उपदशे दकेर िोगों 
को विनेय बनाकर उनके िश से परोपकार करिे िैं । दसूरा उनिोंने बोविसत्ि की अिसथा में ऐसा 
प्रवणिान वकया था वक मैं बदु्ध िोकर प्रावणमात्र के अशषे दःु्ों का आतयवनिक प्रिाण करँूगा और 
इस बदु्धति की प्रावति के विए उनिोंने िडीन असंखयेय कलप पय्भनि विवरनन योवनयों में उतपनन िोिे िुए 
दषुकर चया्भओ ंका अनषु्टान वकया था, मिान पणुय-समरार का अज्भन वकया था । उस पणुय-संचय के 
िश से विना िडी संकलप-विकलप के विनेयजनों के विि-सु्  का समपादन िोिा ि ै। 

जैसे िथागिगहु्यसतू्र में रडी किा गया ि ै वक कयोंवक रगिान ्सदिै समाविि रििे िैं, अिः 
उनिोंने वजस रावत्र को बोवि प्राति की थडी और वजस रावत्र में उनिोंने मिापररवनिा्भण प्राति वकया, इस 
बडीच उनिोंने एक रडी अक्र निीं किा । वफर रडी वजनका उनके उपदशे से कलयाण सािने िािा था, 
ऐसे विनेयजन िथागि के मु्  से या उनके ऊणा्भकेश से धिवन वनकििे िुए सनुिे थे । जैसे कुमरकार 



Dharmadoot - Kartika Purnima 2023 247

्ण्े से एक बार चक् को घमुा दिेा ि,ै वफर िि बिुि दरे िक विना प्रयतन के अपने आप घमूिा 
रििा ि,ै उसडी प्रकार बोविसत्ि की अिसथा में परविि के उद्शेय से रगिान ्ने जो पणुय का संचय 
वकया था, उसके िश से विना संकलप-विकलप (आरोग) के परविि समपनन िोिा रििा ि ै। आचाय्भ 
शावनिदिे ने इसे दृष्टानि द्ारा समझिाया ि-ै 

यथा गारुवड़कः सिमर ंसािवयतिा विनशयवि ।
स िवसमवंश्रनष्टऽेवप विषादडीनपुशामयेि ्।। 

जैसे विष ित्ि को जानने िािा कोई गारुव्क (गरुड़ विद्ा का ज्ािा) अपने वसद्ध मनत्र के 
सामथय्भ से वकसडी िकड़डी के ्मर ेया पतथर के ्मर ेको अवरमवनत्रि करके और यि संकलप करके 
उसे जमडीन में गाड़ दें वक मरेे मरने के बाद यि ्मरा िडी जो इसका सपश्भ करेगा, उसका विष उिार 
दगेा और इसके बाद िि गारुव्क मर जाए । वफर रडी यि दे् ा जािा ि ैवक उस गारुव्क के मरने के 
सैकड़ों िषमों बाद रडी िि ्मरा िोगों का विष उिार रिा ि ै। ठडीक इसडी िरि बदु्ध ने बोविचया्भ के 
अनरुूप वजनसिमर वसद्ध वकया ि ै। फििः बोविसत्ि के पररवनिा्भण प्राति कर िेने पर रडी परविि, 
परकलयाण एिं परसु्  को प्राति कराने िािे समसि काय्भ समपनन िोिे रििे िैं । 

बोविचया्भनरुूपयेण वजनसिमरोऽवप सावििः ।
करोवि सि्भकाया्भवण बोविसत्िेऽवप वनिृ्भत्त े।। 

बोवि अथा्भि ्बदु्धति प्राति करने के विए वजस चया्भ का चरण या अनषु्ान वकया जािा ि,ै िि 
आचरण बोविचया्भ कििािडी ि ै। वजनसिमर का िातपय्भ ि,ै वजन अथा्भि ्विजयडी, वजसने विजय प्राति 
कर िडी ि ै। रगिान ्ने चार प्रकार के मारों पर विजय प्राति की ि-ै सकनिमार, मतृयमुार, किेशमार 
िथा दिेपतु्रमार । मार बरुाइयों के प्रिडीक िैं । अनेक कलप पय्भनि दषुकर बोविचया्भ के अनषु्ान से 
बत्तडीस मिापरुुषों के िक्णों और अससडी अनवुयञजनों से विरावजि बदु्धकाय वसद्ध िोिा ि ै। बदु्धति 
की अिसथा में वकसडी रडी प्रकार का संकलप अथिा विकलप निीं िोिा, कयोंवक बदु्ध ने समसि 
किेशािरण और जे्यािरण का सि्भथा प्रिाण कर वदया ि ै। वफर रडी बदु्धकायों द्ारा अनारोगिया 
पराथ्भ चया्भ समपनन िोिडी रििडी ि ै। जैसे सयू्भ के उदय िोने पर अनिकार नष्ट िो जािा ि,ै प्रकाश 
फैििा ि,ै फूि व्ि जािे िैं और समसि प्राणडी अपने-अपने कायमों में प्रितृ्त िो जािे िैं, वकनि ुसयू्भ 
यि सोचिे िुए उवदि निीं िोिा ि ैवक चिूँ, मैं प्रकाश कर दू,ँ वदन कर दू ँऔर प्रावणयों को अपने-
अपने कायमों में प्रितृ्त कर दू ँ। ऐसा न सोचने पर रडी उसकी उपवसथवि मात्र से उपयु्भक्त सारडी वक्याए ं
समपनन िोने िगिडी िैं । इसे िडी अनारोग चया्भ कििे िैं । ठडीक इसडी प्रकार बदु्धकाय (सिमर) से रडी 
वनरनिर अनारोगिया परविि चया्भए ंसमपनन िोिडी रििडी िैं ।

छि पारवमिाओ ंका सेिन, चार ब्रह्वििारों की रािना िथा चार संग्रि िसिओु ंका अनपुािन 
आवद बोविसत्ि की वशक्ाए ंिैं । प्रज्ापारवमिा द्ारा वत्रकोवटपररशदु्ध दान, शडीि आवद िडी बदु्धति 
की प्रावति में सिायक िोिे िैं िथा मतै्रडी आवद ब्रह्वििारों की रािना से और दान, वप्रयिचन आवद 
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संग्रि िसिओु ंके अनषु्ान से अपररवमि जनकलयाण, सत्िपररपाक िथा क्ेत्रपररशवुद्ध सविि अनि 
में बदु्धति की प्रावति िोिडी ि ै। रद्बािुपररपचृछा आवद सतू्रों में बदु्ध ने बोविसत्ि की प्रशसंा की ि ै
िथा आय्भ मतै्रेयनाथ आवद बदु्धपतु्रों ने गण्वयिू आवद सतू्रों में बोविवचत्त की पया्भति प्रशसंा की ि ै। 

बोवि िडी बदु्धति ि ै । यि एक विवशष्ट ज्ान ि,ै जो न एक ि,ै न अनेक ि,ै न उतपनन ि,ै न 
वनरुद्ध ि,ै जो न शाश्वि ि ैऔर न उवचछनन, जो समसि प्रपञचों से रविि अद्य ि ैिथा आकाश 
के समान सडीमारविि ि ै। यिडी रगिान ्का िम्भकाय ि ै। इस काय की जो एक-अनेक सिराि से 
रविििा ि ैिथा उसका जो अनतुपाद, अनचुछेद, अशाश्वि, प्रपञचरविि एिं आकाशसम सिराि 
ि,ै ििीं सिराि-िम्भकाय ि ै। यि परमाथ्भ सतय ि ै। इन दोनों कायों को िम्भकाय रडी कििे िैं । इसे 
िडी सांिवृिक वयििार में प्रज्ापारवमिा, शनूयिा, िथिा, रिूकोवट, िम्भिाि ुआवद शबदों द्ारा रडी 
संकेविि वकया जािा ि ै। 

अिः सपुषुपचनद्णे जानिावप नपृापदम ्। 
आतमदःु् ंन वनििं बिूनां दःुव्नां वययाि ्।। 

कृपाि ुबोविसत्ि को सि एिं पर के दःु्ों को दरू और उनिें सु् डी करने के विए जो दःु् 
उठाना पड़िा ि,ै उसे सिष्भ उठाना िडी चाविए । इसविए राजा की ओर से िोने िािडी विपवत्त राजदण् 
को जानिे िुए रडी सपुषुपचनद् बोविसत्ि ने बिुि िोगों को दःु् से मकु्त करने के वनवमत्त अपने दःु् 
की परिाि निीं की । 

सपुषुपचनद् बोविसत्ि की कथा समाविराजसतू्र में िवण्भि ि-ै परुाने समय में शरूदत्त नाम का 
एक राजा था, वजनकी रतनाििडी नामक राजिानडी थडी । उनिोंने अपने राजय में िावम्भकों को वनिा्भवसि 
कर वदया था । इस कारण िोग समनिरद् नामक अरणय में िम्भ-राणक सपुषुपचनद् के पास आकर 
रिने िगे । समय बडीिने के साथ सपुषुपचनद् बोविसत्ि के मन में यि विचार या वक कुमाग्भ में पविि 
िोगों के कलयाणाथ्भ मझुि ेराजिानडी में प्रिेश करना िडी चाविए । अपने इराद ेको अपने सियोवगयों 
को बिाकर उनिोंने राजिानडी में प्रिेश वकया और राजपतु्र, मनत्रडी, परुोविि आवद को अनेक उपायों 
से सनमाग्भ में सथावपि वकया । जब राजा को यि बाि मािमू िुई, िो राजपतु्रों को उनिें मारने की 
आज्ा दडी । उनके असमथ्भ िोने पर एक कसाई के िाथों क्मशः बोविसत्ि के िाथ, पैर आवद अगंों 
को कटिा वदया, आँ् ें वनकििा दीं और अनििः उनिें मरिा वदया । इस क्म में अनेक चमतकार 
िुए, वजससे राजा ने उनिें सचमचु बोविसत्ि वरक् ुसमझिा और वििाप के साथ पश्ािाप वकया ।

उक्त प्रकार की बोवि को प्राति करना वजस वयवक्त का अवरप्राय (उद्शेय) िोिा ि,ै उसे बोविसत्ि 
कििे िैं । ऐसे बोविसत्ि के वनितृ्त िो जाने पर रडी अथा्भि ्परम शावनि को प्राति िो जाने पर रडी उसके 
द्ारा पराथ्भकृतय समपनन िोिा रििा ि ै। यद्वप वकसडी प्रकार का विकलप अिवशष्ट निीं रििा ि ै। जो 
दसूरों के दःु् को दरू करने में सु्  मानिे िैं, ऐसे बोविसत्ि कमि के िन में िसं के समान परदःु् 
दरू करने ििे ुअिडीवच नरक में रडी अिगािन करिे िैं, कयोंवक परविि में संिगन उन बोविसत्िों के 
विए अिडीवच का दःु् रडी सु्  िडी ि ै। वकसडी रडी िजि से उनके दःु्डी िोने का कोई कारण निीं 
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िैं। जैसे बोविचया्भििार में रडी किा गया ि ैवक सत्िों के दःु् रूपडी जाि से मकु्त िोने पर बोविसत्ि 
की वचत्तसनिवि में जो आननद के समदु् उमड़ पड़िे िैं, उनके विए उिना िडी काफी ि ै । रसिडीन 
वनिा्भण से उनका कया िोगा ? पनुः किा गया ि ैवक पराथ्भ िडी वजनकी एकमात्र चाि ि,ै ऐसे मिापरुुष 
बोविसत्िों में परविि करके रडी न िो गि्भ िोिा ि,ै न आश्य्भ िोिा ि ैऔर न िडी परिोक में सु् प्रावति 
आवद फि की आकांक्ा िोिडी ि ै। 

पनुः किा गया ि ैवक दानपारवमिा का सािक बोविसत्ि पाप से मकु्त िोने के कारण दःु्डी 
निीं िोिा ि ैऔर शरडीरदान के उपाय एिं विवि में कुशि िोने के कारण उसे मानवसक पडीड़ा रडी निीं 
िोिडी ि ै। इसके विपरडीि पाप एिं वमथयाकलपना से शारडीररक एिं मानवसक दःु् िोिे िैं । पणुय से 
शारडीररक सु्  वमििा ि ैऔर पावण्तय अथा्भि ्ज्ानयकु्त िोने पर मन दःु्डी निीं िोिा ि ै। वफर यि 
सिाराविक ि ैवक परोपकार के विए संसार में रििे िुए करुणा से पणू्भ बोविसत्ि िोग कदावप दःु्डी 
निीं िोिे िैं । मिाकरुणािशाि ्िडी बोविसत्िों को न शरडीर दःु् िोिा ि ैऔर न िडी मानवसक दःु्, 
अवपि ुिोक के प्रवि मिाकरुणा से िडी उनकी संसार में वचरवसथवि वसद्ध िोिडी ि ै। 

बोविसत्ि के रूप में प्रज्ा द्ारा शनूयिा का ज्ान िोने से िे आसवक्त शाश्विानि एिं त्रास 
उचछेदानि अथा्भि ्रि एिं शम में पविि न िोकर करुणािश द-ु्डी सत्िों के कलयाणाथ्भ उनिें दःु्ों 
से मकु्त कराने ििे ुसंसार में बने रििे िैं अथा्भि ्िे बदु्धति की प्रावति में प्रयतनरि निीं िोिे िैं । उनके 
इस प्रकार की चया्भ शनूयिा ज्ान के वबना समरि निीं िोिडी ि,ै कयोंवक शनूयिा ज्ान के वबना असंज्डी 
समापवत्त की राँवि वचत्त बद्ध िोकर पनुः उतपनन िोिा ि ै।

सि्भिम्भ वनःसिराििा की रािना जब दृढ िो जािडी ि,ै िो उसके बि से राििासना का 
वनिारण िो जािा ि,ै कयोंवक वनःसिराििा (शनूयिा) की रािना िसिसुत्ता की िासना के सि्भथा 
विपरडीि िोिडी ि,ै जैसे उषणिा की समडीपिा ठं्क के विपरडीि िोिडी ि ै। चूवँक शनूयिा िसि ुकी वनजडी 
वसथवि ि,ै अिः यि यथाथ्भ ि,ै जबवक रािावरवनिेश आगनिकु, अिडीक एिं कलपनाजवनि ि ै। 
अिः िासिविकिा का बोि जब दृढ िो जािा ि,ै िो कालपवनकिा सियं विशडीण्भ िोने िगिडी ि ै। 
बोविसत्िों के वनितृ्त िोने अथिा परमशावनि को प्राति िोने का िातपय्भ अप्रविवष्ि वनिा्भण प्राति करने 
से ि,ै जो मिायान का एक विवशष्ट प्रकार का िक्य ि ै। श्रािकयानडी सािकों का िक्य वनरुपविशषे 
वनिा्भण प्राति करना ि,ै इस अिसथा में सािक वयवक्त की वचत्त-सनिवि और जड़ (रूप) एिं चिेन 
दोनों प्रकार की सनिवि का सि्भथा वनरोि िो जािा ि,ै जबवक अप्रविवष्ि वनिा्भण की अिसथा में 
समसि किेशािरण एिं जे्यािरण का समिू प्रिाण िो जाने से सांसाररक मिों से दवूषि िोने का 
्िरा सदा के विए समाति िो जािा ि,ै वफर रडी वनम्भि पञचसकनिों की वसथवि विद्मान रििडी 
ि,ै उनका िोप निीं िोिा ि,ै जैसे वक वनरुपविशषे वनिा्भण की अिसथा में िोिा ि ै । इन वनम्भि 
पञचसकनिों का विद्मान रिना िडी अवप्रिवष्ि वनिा्भण कििािा ि,ै वजसे प्राति करना मिायान का 
िक््य़ ि ै। इसडी के द्ारा बोविसत्ि पराथ्भ कृतय समपनन करने में समथ्भ िोिे िैं । 

रििु सि्भमङ्गिम्
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च यथाविमकु्ताः सि्भसत्िा नानािातिाशयासिां िां विवििां िथागििाच ं वनश्रनिडी संजानवनि । िेषामिें 
पथृक् पथृगरिवि—अयं रगिानसमभयवमम ं िमथं दशेयवि, ियं च िथागिसय िम्भदशेनां शणृमुः । ित्र 
िथागिो न कलपयवि न विकलपयवि । सि्भकलपविकलपजाििासनाप्रपञचविगिो वि शानिमिे िथागिः । 
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-मधयमकशास्त्रिवृत्त, प.ृ 265, वमवथिा संसकरण, 1987 

द्०- बो.च. 9.37 काररका

द्०- बो.च. 9.38 काररका

द्०- बोविचया्भििार (विनदडी अनिुाद), प.ृ 392

द्०- बो.च. 8.106 काररका

द्०- बोविचया्भििार (विनदडी अनिुाद), प.ृ 337

द्०- मचुयमानेष ुसत्िेष ुये िे प्रामोद्सागराः ।

िैरेि नन ुपया्भतंि मोक्ेनारवसकेन वकम ्।। -बो.च. 8.108

अिः पराथथं कृतिावप न मदो न च विसमयः ।

न विपाकफिाकाङ्क्ा पराथथैकानििषृणया ।। -बो.च. 8.109

द्०- न दःु्डी तयक्तपापतिाि ्पवण्ितिानन दमु्भनाः ।

वमथयाकलपनया वचत्त ेपापाि ्काये यिो वयथा ।। -बो.च. 7.27

पणुयेन कायः सवु्िः पावण्तयेन मनः सु् डी ।

विष्न ्पराथ्भसंसारे कृपाि ुकेन व्द्िे ।। -बो.च. 7.28 

शरडीरदःु् ंनो िसय दःु् ंवकं ित्र मानसम ्।

िोकदःु् ंकरुणया िेनैिासय वसथविवश्रम ्।। - रतनाििडी, 3.22 काररका (उद्धिृ, मधयमकाििार प्रथम-वचत्तोतपाद)

द्०- सवक्तत्रासानिवनमु्भकतया संसारे वसधयवि वसथविः । संमोिने दःुव्नामथदे शनूयिाया इद ंफिम ्।। -

द्०- शनूयिा िासनािानाद्धडीयिे राििासना ।

वकवञचननावसि चाभयासाि ्सावप पश्ाि ्प्रिडीयिे ।। -बो.च. 9.33
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जगनना्सिकं
रामनक्त्र प्रसाद

कुिपवि, नि नािनदा मिावििार (मावनि विश्वविद्ािय), नािनदा (वबिार)

1. जमबदुडीपगगररूागे मतु्तामवण’ि सोरनो।
 रट्ठो िरो िरारोिो रारिं रवुि विससिंु॥

2. यससतु्तरवदसायं वि विराजवि विमाियो। 
 पबुबे िररिवगरयो दवक्ण ेच मिोदवि॥ 

3. विराजनिे पदसेा वि पवचछम ेसकु्िररिा।
 मवजझिम ेपठिडी यसस सोरवि ससससामिा॥ 

4. िितथाय वि िोकानं वििाय च सवमवद्धया 
 सासनवदरट्ठया यसस पदसेा सवनि नेकिा॥ 

5. िेस ुनेकपदसेेस ुिनिञ्पपरूरिो। 
 पदसेो उत्तरो नाम िडीजजवि रट्ठरसूनो॥ 

6. िसस पाचडीनरागेस ुसरूिडीरसरुावजिो। 
 बवियानामसङ््ािो जनपदो’वतथ मविवद्धको॥ 

7. िडीरे िसवि गङ्गाय नवदया पञु्माििो।
 सवमद्धानं गिट्ठानं िवणजानं वनिासनं॥ 

8. आिासो किपञु्ानं रसूरुानञच ्ावणनं। 
 उवजयारघाटनामो गामो’वतथ विससविससिुो॥ 

9. नेकविजजािरा यतथ िेविजजा सतथपारगा। 
 िसवनि बिुमते्ताय करुणाय च ि््ढका॥ 

10. िवसम ंवि िसविट्ठाने वदजानं कुिरसूनो। 
 िोकक्मेरिो वनचच ंअवतथकानं सिायको॥ 

11. िनिञ्ेवि समपननो विजजासडीिपरायणो।
 दयापननो गणुोपेिो कुटुमबो रावसि््ढको॥ 
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12. गवुणगणगणनायं अगगो िममपरायणो। 
 उपजझिायपररिारो अिोवस गणुगािको॥ 

13. कममनुा च सरािेन दानकममरिो ििुं। 
 परसनिापसनित्तो िेररनं बिघािको॥ 

14. िवसम ंकुिे विव्णबवुद्ध मविमा वदपदतु्तमो। 
 चितुथो बनििुगगेस ुकवनट्ठो विविमा गणुडी॥ 

15. िारागणसे ुचनदो’ि सरूो’ि गगनङ्गण।े 
 चारुरूपो जगननाथो वनबबवत्त कुिरसूनो॥ 
16. िसस गेि ेवि नेका’सुं सबबकारपपविरट्ठिा॥ 
 वपिा च रािरो सबबे गारिो अविकाररणो॥ 

17. िेवदकपरमपरापननो जनको आवस सबुबिो।
 मवजसटे्रटपदासडीनो आगंिानां वि सासने॥ 

18. पिूििनसमपननो जनेस ुबिुमावनिो। 
 सिुमम ेअनगुचछनिो पररपािेवस सनूिो॥ 

19. जगननाथो ियपपत्तो विजजाचारसमसुसकुो।
 समागिेिाचररयेवि गेि’ेिाजझियनं करर॥ 

20. पचछा परुोवििं विजजं िद्धकुामो असेसिो। 
 आवदट्ठो सकवपिनुा िाराणसडीमपुागवम॥ 

21. उपागनतिान कावसं सो वपििुाच’ंनपुाियं। 
 व्पपं सककिरासाय आरभयजझियनं वसिं॥ 

22. पठवमके मवजझिम ेिगगे सककिरासं पगयि सो। 
 सििं सजझिायमकरर विजजाय उपिवद्धया॥ 

23. ििो निािकिगगेस ुपरानिािकेस ुच। 
 करोनिो विररयं वनचच ंरवि िेदान पारग॥ू 

24. िेदपवण्िरूपेन यञ्ानटु्ठानकारको। 
 सडीघ ंपापवुण पागञु्ं गामसे ुजनपदसे ुच॥ 

25. यसं िारञच िद्धान िवममकं गावमकेवि च। 
 सममावनिो च िक्से ुजगननाथो रवि िदा॥ 
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26. िोकोपकारवकचचसे ुसििं सत्तमानसो। 
 अवतथकतथकरो सािकुमयिाय पपरूरिो॥ 

27. रजमानो सनिसाि ूविचरनिे बवनबबके। 
 मिासयो मिापोसो सममा आदररिो अिु॥

28. गामवनगमिासडीनं सद्धाराजनको िदा। 
 व्पपमिे सवकचचने यसं अतथञच पापवुण॥ 

29. एतथनिरे मिापञ्ो गांिडीनामने विससिुो। 
 रट्ठवकचच ंकरापेनिो करोनिो विससिुो’रवि॥ 

30. विबिुो िमनगुचछनिो िडीरो विञ् ूविचक्णो। 
 िवञचिानं दविद्ानं दयामते्तपुब्रिूनो॥ 

31. ठपेतिा यञ्नटु्ठानं कमम ंिेरिकारण।ं 
 समिारथसमारूढो संसेवि दवुक्िे जने॥ 

32. वदसिान िङ््ड़े िोके िनिडीने िवनबबके। 
 सममपपिानमनिाय पदवििुं समारवर॥ 

33. कवथििररजनिगगसस सोवसिानं वििाय च। 
 जनानं दासरिूानं योनानञच विवचनिवय॥ 

34. अञ्ेसं िणणसङ्घानं वचवनििो समिाय सो। 
 अनेकवििआयासं पायासं अकरर सदा॥ 

35. िसं माणिकािासे सककिविजजाियसस ्ो।
 वचवनि िासडीनमगगो सो िदा िुतिान सबबवि॥ 

36. एकदा वि जगननाथो अनरुोवस दकु् ंरसुं। 
 वदसिा रोजनसािाय रदेराियिंु वठविं॥

37. सक्मो वप सवमद्धो वप वद्जकुिपूगो िदा। 
 िररजनपाकसािायं रवुञज बिुवदनावन सो॥ 

38. गावनिनो समिारािं चरापेिो मिामवि। 
 िेदनिजझियनं कतिा परानिािको रवि॥ 

39. एिं कमने विचरनिो उपागवम बिू जने। 
 नररनददिेाचररयं कविराजं मिवेसनं॥ 
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40. सवचनद्नाथसनयािं परमाननदपवण्िं। 
 सबबे उदारमविनो सबबे समाजोममु् ा॥ 

41. सेिारािरररिा िे दवििोद्धारका अिु।ं 
 विसारदा च ित्तारो सवुिनो सवुिचारका॥ 

42. िेवि सञचोवदिो िडीरो समाजावरमु् ो अिु। 
 िोककलयाणवकचचसे ुबह्ायासपरायणो॥ 

43. वचनिेनिो समिं सििं जनानं वसिमािि।ं 
 विदवितिान पायासं अकावस जनमिेनं॥ 

44. िोककलयाणसत्तने िेन वदजिरेण वि। 
 सलिापािापरिेन जागररिा बिू जना॥ 

45. एिं पिूिकािं सो संसेवि बिुपगुगिे। 
 विससिुो’रवि िोकवसम ंसमिापरुरसो'वि सो॥ 

46. अनकुकमने गचछनिो जनपुट्ठमरने घने। 
 सजझिाये अथ वयाखयाने जनानं पथदससने- 

47. उचचवसक्ाय संठाने स समारवर वसक्ण।ं 
 एिमसेो जगननाथो उपजझिायो’वि जावनिो॥ 

48. कािे पवचछमके पससे जडीिनसस स चक्मुा। 
 बदु्धोपवदटं्ठ वनपणु ंिमम ं्ािुं समारवर॥ 

49. बदु्धिममसस िेपलुिं विसटं वि मिडीििे। 
 वदसिान ररूरसद्धाय पपरूर सकमानसे॥ 

50. बदंु्ध सङ्घञच िममञच जावनिुं सकबवुद्धया। 
 िममावरवसत्तो िुतिान सजझिायमकररतथ सो॥ 

51. गमरडीरं ददु्सं िमम ं्तिा सडीिसमवनििो। 
 सङ्कपपनं अका िडीरो िममसस अवरिु् ् वढया॥ 

52. िे्नं रासनं चिे पररसास ुवनिेसनं। 
 वदने वदने चररतिान अकरडी िममसङ्गि॥ं 

53. बदु्धिममसस यं वकवञच समाजावरमु्  ंमिं। 
 िमनपुािेनिो िडीरो चररयं चरर िेजिा॥ 
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54. उत्तमािमिणणानं िोिारो आवस िङ््ण।े 
 अनादरा सापमाना सबबतथ वनननजाविका॥ 
55. ्वत्तया ब्राह्णा िेससा आसुं सबबे अिवजजिा। 
 सदु्ाखयपरुरसा ितथ रविंस ुरयिवजजिा॥ 

56. उत्तमजाविकानं िे मिेनं अवरनवनदिं। 
 िेसं मजझि ेच िे सदु्ा अफोट्ठबबा जना रिुं॥ 

57. एिावदसं वि िोिारं वदसिान रारिे रवुि। 
 आििमानसो जािो जगननाथो मिामवि॥ 

58. दवििानञच सदु्ानं रट्ठसस वनननजाविनं।
 सङ्कपपेवस करणडीयं ओिोवकय वििठेनं॥ 

59. अनेकेस ुपवसदे्धस ुपत्तसे ुपवत्तकास ुच। 
 उट्ठापेवस सकं वचनिं िे्ने रासणने च॥ 

60. अबरानं’कावस सो िडीरो नेकठानेस ुनेवत्तनं। 
 जाविरदे ंवि ओिमब विचारं वकििा बिु॥ 

61. नररनददिेाचररयो राजनारायणो रिुं। 
 नेिारो िवमि कािे समिािादपोसका॥ 

62. िेसं सवननवि ंिद्धा विररयं करर िेजिा। 
 पिानं पदवितिान सनिरुट्ठमगमा परं॥ 

63. िडीविनामवेस सो कािं बदु्धिमम’ंनपुाियं। 
 बदु्धविजजाय वितथारं वचनिेनिो वकचचमारवर॥ 

64. समपणुणाननदनामने विससविजजािये सरु।े 
 पसतथे बदु्धिममसस विरागं ठवप पञ्िा॥ 

65. सवदं्ध िेन वि बदु्धसस िाचनामगगपाविया। 
 विरागं ितथ ठापेतिा अजझिापनं सयं करर॥

66. पचछा पमु् रूपेण विससविजजाियसस ्ो। 
 समणविजजासङ्काये ठावपिो मानपबुबकं॥ 

67. सङ्काये ितथ सदु्ासुं नेके वि पररचारका। 
 जाविरदे ंवनराकत्तु ंउपजझिायवनयोवजिा॥ 
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68. वचनिेनिो बदु्धिममसस पतथारं थिे थिे। 
 समायोजेवस विञ्नंू िवममकानं समागम॥े 
69. बदु्धोपवदट्ठिादसस िेपलुिाय’वरिु् ् वढया। 
 सदुसेनं अका िडीरो जनानं सु् बोिनं॥ 

70. िममसस वचरवठविया पचछा वचत्तने वचवनिय। 
 िममवसक्णपडीठानं विकासाय सिुायवम॥ 

71. अकावस ठपनं नेकवििानं पिरो गणुडी। 
 विजजासणठानजािानं रिूानं वसििु् ् वढया॥ 

72. वसक्ापेनिो माणिके विससविजजािये सके।
 स समणविजजाकासे दडीवपिो’रवि िेजसा॥ 

73. िायमनेिो अिोरवत्त ंिेविजजो वदजरसूनो। 
 ठापेवस नेकविजजानं विरागे ितथ पञ्िा। 

74. बदु्धससमणविजजानं अञ्ेसं पाकिादनं।
 जेनागमसस विजजाय विरागो िेन ठावपिो॥

75. जमबदुडीपसस वरननेस ुठानेस ुवनजबवुद्धया। 
 चिसुणठानजािानं ठपनं िेन काररिं॥

76. िेसिेको इवसपिने रोटविजजानमाियो।
 बदु्धविजजाय सणठानं राजिे सिुिवतथिं॥ 

77. विमवद्पाररवूमटे्ठ िदा् ेच दिुडीयकं। 
 सोरिे बदु्धविजजानं पञचननं ्ाणि््ढनं॥ 

78. केिङ्गनामके ठाने िवियञच विमाचिे। 
 दिुङ्’वि दगुगम ेठाने चितुथं अरुणाचिे॥ 

79. सबबावन सबबकारेन पोवसिावन िनेन िे। 
 वसक्ापेवनि माणिके बदु्धसस िममदससनं॥ 

80. िसस सममपपिानेन नररनदाचररयसस वि।
 नामने कुवसनारायं सोिसणठानमगुगिं॥ 

81. ि्नऊ’वि परेु रमम ेसािवेि यं गिेसनं। 
 विसससणठानरूपेन बदु्धविजजानरुावगण॥ं 
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82. बदु्धसस िाचमनिाय ्मे ं‘चरथ वरक्िे’-। 
 चाररकं चरमानो सो बिुतथ अगमा मवुन॥ 
83. विवििसे ुवि दसेेस ुगतिान नरपङ्ुगिो। 
 पररससमने वकििा बदु्धसाविचचसङ्गि॥ं

84. वसररिङ्कमपुागमम पबबवजज जननायको। 
 सदु्धसडीिगणुोपेिो िवस ितथ यवदचछकं॥ 

85. सत्ताि ंिडीविनामतेिा चवजतिा पनु चडीिरं । 
 पररितुय जमबदुडीपं पाविवस वगविजडीिने॥

86. यथाककम ंपनुारबर अजझियनञच सजझिायं।
 अकावस वसक्नं ्मे ंवसससेवि पररिाररिो॥ 

87. अथ ्ो बदु्धिादसस अपरं मगगमतु्तम।ं 
 अििमब मिायानं वचनिनं ससुमारवर॥ 

88. विररयमारवर िडीरो ्ाणाविगमनसस सो। 
 सजझिायं सकमविना िायामने समाचरर ॥ 

89. पचछा गिेसनतथाय विदसेे बिुके रवम। 
 जिािरिािनामं िवुत्त ंिद्धान सासवनं ॥ 

90. पराितुय ििो रटं्ठ मािरुवूम ंवि रारिं। 
 सननद्धो’रवि सो बदु्धिममवकचच ेमिगगिे॥ 

91. वसससान बदु्धविजजाय िममसस अनसुडीिनं। 
 वचनिेवस सो अिोरवत्त ंपेमिो वपिसुवननरो॥ 

92. विजजादानरिो िममदाने च िडीनमानसो। 
 सकीये सेवि सििं अनिेिावसगण ेरसुं॥ 

93. सिायो माणिकानं विविना येन केनवच।
 करुणावयित्तरािो दवद दानपरायणो॥

94. एिं वसिं ििनिो’ि सबबविजजानरुावगनं। 
 जगिं नाथरिूो सो जगननाथो िवस रवुि॥ 

95. अनिे जराय पबुबे वि मचचिुयेयं सदुतु्तरं।
 पापवुण अवसिं बा्िवगिानं मचचकुारण॥ं 
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96. अविदबुबिकायो सो उदरवयाविपडीवळिो। 
 पररवनबबवुिमापननो यथा पबुबे िथागिो॥ 
97. ‘अवनचचा िि सङ््ारा’ यथा बदेु्धन रावसिं।
 मगगमिंे संसरनिो जगननाथो िथा गिो॥ 

98. कलयाणवमत्तिा िसस िममकायगिा ििुं। 
 िसेसवि िवममके पाण ेवसिदा फिदा वििा॥ 

99. मडीयवनि ्दु्रिूावन न मडीयवनि मिाजना। 
 िममकायेन िे सबबे जडीिवनि सििं रवुि॥

100. िरमवि िरपञ्ो ब्राह्णगगो सिुडीमा 
 कुमविकुमदुसोसो िेजरासो’ि सरूो। 
 बिुजनमिनडीयो सनिवचत्तो गरडीरो 
 रिि ुजनपदानं सबबकलयाणििे॥ु 

रामनक्त्रप्रसादावरिने िममजडीविना विरवचिं जगननाथसिकं वनरट्ठिं |
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NOTES & NEWS
MAHA BODHI SOCIETY OF INDIA SARNATH CENTRE, 

SARNATH, VARANASI, U.P.

(September, 2022 – August, 2023)

RELIGIOUS CELEBRATION & ANNUAL EVENTS:

158th Birth Anniversary of Anagarika Dharmapala cum 
Founder’s Day: On 17th September 2022, the Maha Bodhi Society 
of India and it’s various Centres observed the 158th Birth Anniversary 
of Bodhisattva Anagarika Dharmapala, the Founder of Maha Bodhi 
Society of India and one of the greatest Buddhist Revivalist in modern 
times. A ‘Dharma Sabha’ was held in the Mulagandha Kuti Vihara, 
Sarnath with the participation of distinguished Guests and Scholars, 
Members of the School Management Committee and Teachers, Staff and 
students of Mahabodhi Schools. Speeches were made by distinguished 
Guests and students’ representatives recalling and appreciating the 
pivotal contributions made by the founder of the Maha Bodhi Society of 
India in the revival of Theravada Buddhism in India and the World. Ven. 
R. Sumiththananda Thero, the Bhikkhu-in-Charge of the MBSI Sarnath 
Centre extended good-wishes and blessings to all the participants on the 
auspicious occasion. Saṅghadāna was offered to the venerable monks 
in the Mahabodhi Dānashālā. 

As per tradition Lighting Lamps and Puja were offered in the Vihara 
and the Bodhi-Tree Courtyard in the evening.

178th BIRTH ANNIVERSARY OF MARY ELIZABETH 
MIKAHALA ROBINSON FOSTER (20th SEP. 1844 – 20th DEC. 
1930) OBSERVED AT THE SARNATH CENTRE:

As you may be aware that Mrs. Mary Elizabeth Foster was probably 
the first and the foremost benefactor of the Maha Bodhi Society of India. 
She came forward every time the Anagarika (our Founder) called for 
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help when helps could not be sought from or refused by everyone from 
everywhere. Even the wealthy Buddhists and Buddhist countries and 
governments would not have answered the Anagarika’s call for help to 
revitalize the Sāsana in India and for other charitable works so willingly 
and readily than this benefactress from a distant island-land with no 
connection with Buddhists and Buddhist cultures. No major Centres/
Branches of the Maha Bodhi Society of India remained aloof from her 
liberal and generous contributions at the most critical, inceptive and 
preliminary stages of our Society. Whether it’s the Vocational Institutes, 
Schools and the Mulagandha Kuti Vihara at Sarnath, the Pilgrims Rest 
House at Buddhagaya, the Dharmarajika Chetiya Vihara at Kolkata, 
Educational and Charitable works in Sri Lanka, or the maintenance 
of the London Buddhist Lodge; her contributions and support for the 
Anagarika’s mission and hence the foundation of the Maha Bodhi 
Society of India had been invaluable and unprecedented. She was the 
bedrock of the Founder’s various social & charitable activities all over 
the world. Besides, she had the foremost concerns for the Founder 
apart from his blood relatives as the foster-mother of his and took care 
of his basic needs and necessities till the end of her life. The above 
is just a brief account of her contributions towards the Society and 
the Founder’s Mission and the Buddhist cause. Detailed accounts of 
the same could be searched all through the Mahabodhi journals and 
other Buddhist periodicals of those days. The Founder of Maha Bodhi 
Society of India (Anagarika Dharmapala), as per his Will, wished to 
incorporate her Birthday as an important annual event to celebrate at 
Maha Bodhi Society of India and its Centres all over the world so that 
future generations may know her indispensable contributions to the 
Maha Bodhi Society of India.

In her memory and remembrance of her above mentioned charitable 
and noble activities and above all for her generous and kind nature, a 
humble Puṅyānumodana (rejoicing in merit) and Sutta Chanting was 
held in the Mulagandha Kuti Vihara since the generous lady had been 
the foremost benefactor as evident in the engraved list at the Entrance 
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of the Vihara. A Saṅghadāna (Offer of Alms meal) to venerable monks 
was also offered in her loving memory.

91st Anniversary of Mulagandha Kuti Vihara/Annual 
Kathina Puja Ceremony (6 – 8 Nov. 2022) : The 91st Anniversary 
of the Mulagandha Kuti Vihara, Holy Kathina Pūja and Sacred Relics 
Exposition were held at the MBSI Sarnath Centre from 6th – 8th Nov. 
The Mulagandha Kuti Vihara and the Sacred Bodhi-Tree Courtyard 
and its premises were pleasantly decorated with LED lights, Paper 
lamps and flowers. Holy Kathina Puja was offered on 6th & 7th Nov. 
in the Mulagandha Kuti Vihara. Kathina Saṅghadāna was offered in 
the Mahabodhi Dānashālā. The Holy Kathina ceremony constitutes of 
various religious events held in the Vihara, Buddhist monument area 
(Dhamek Stupa) and Mahabodhi Dānashālā. On 8th Nov. (Karthik Full-
moon day) the 91st Anniversary of the Mulagandha Kuti Vihara was 
held in the premises of the Vihara with a huge gathering comprising 
of Bhikkhus, Devotees, Staff and Students of Mahabodhi Schools and 
Members/ Office Bearers of Maha Bodhi Society and Maha Bodhi Vidya 
Parishad. Ven. R. Sumiththananda Thero – the incumbent Bhikkhu-in-
Charge of the Mulagandha Kuti Vihara briefed the assembled gathering 
about the history of the Vihara and the Founder’s relentless struggle to 
this end.

89th Anniversary of the Maha Bodhi Schools (9th Nov. 2022) : 
The following day after the celebration of the 91st Anniversary of 
Mulagandha Kuti Vihara, the 89th Mahabodhi Schools’ Anniversary 
and Prizes’ Distribution Event was celebrated with the participation of 
Staff and Students of Mahabodhi Schools, Member/ Office Bearers of 
School Management and parents/ guardians of children. Distinguished 
Guests from the District Education Department were invited on the 
occasion. Ven. R. Sumiththananda Thero, Manager Mahabodhi Schools 
welcomed the distinguished guests. A beautiful cultural programme was 
arranged by the schools and Prizes were distributed among the students 
for excelling in the Schools’ yearlong academic and extra-curricular 
activities. 
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Sacred Relics (Sarīra Dhātu) Exposition of the Buddha: From 
6th Nov. onwards, the exposition of the Sacred Relics of the Buddha was 
held for 3 days, closing on the Karthik Full-moon day. The Sacred Relics 
Exposition was held from 7:00 a.m. to 10:30 a.m. in the Mulagandha 
Kuti Vihara under the capable leadership and efficient supervision of 
the Bhikkhu-in-Charge – Ven. R. Sumiththananda Thero and other 
Dharmadoot Monks from various Centres of the MBSI. About 4000 
meritorious devotees saw the Relics of the Buddha enshrined in the 
Vihara and offered their venerations and prayers.

REPUBLIC DAY CELEBRATION OF INDIA: The 74th Republic 
Day of India was celebrated on 26th January 2023 in the premises of the 
Mulagandha Kuti Vihara, Sarnath jointly by the Maha Bodhi Schools – 
Maha Bodhi Inter College, Maha Bodhi Junior Girls’ High School and 
Maha Bodhi Primary School. The celebration started with the assembly 
of the student, staff, teachers and Alumni members of the Maha Bodhi 
Schools in the parade ground with inspirational nationalistic songs 
playing in the background. The Indian Tri-colour was unfurled jointly 
by the heads of the schools, management committee members/office-
bearers followed by the singing of National Anthem. A colourful event 
with the theme of freedom struggle and National Integrity and Unity 
was organized by the Cultural club. Inspirational speeches were made 
by student representatives, heads of the schools and members/office-
bearers of the School Management Committee. Towards the end, sweets 
were distributed among the students and all other participants. Winter 
Clothes and School Bags were distributed among the poor children 
of the schools donated by Metta Foundation, Alwar, Rajasthan. The 
Alumni members of Mahabodhi Schools assured help and support for 
the all round progress and development of the Schools. They visited 
the school campus after the National Day Celebration and Tea & Snack 
party was organized by the School Management in the Maha Bodhi 
Inter College, Sarnath.

DHARMAPALA DEATH ANNIVERSARY: The 90th ‘Passing-
away ceremony’ of the Founder of Maha Bodhi Society of India – 
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Bodhisattva Anagarika Dharmapala was observed on 29th April, 2023 
at Maha Bodhi Society of India, Sarnath Centre along with other Centres 
and Headquarters of the Society. In the morning Buddha Puja was 
performed with the offer of Milk-rice, fruits, flowers, etc. to the Image 
of the Buddha in the Mulagandha Kuti Vihara followed by holy Sutta 
Chanting. Thereafter, a 5-minutes’ silence was observed with meditation 
on the Buddha’s central teaching of ‘Anicca’ (Impermanence). Around 
noon time, Saṅghadāna was offered in the Dānashālā on the memorable 
day. In the evening, Lighting Lamps were offered at the Votive Stupa 
(Dharmapala Samadhi) behind the Mulagandha Kuti Vihara in the 
Deer-Park Santuary, Sarnath. This is the holy spot where the Founder’s 
mortal body was cremated. Lighting Lamps were also offered in the 
premises of the Mulagandha Kuti Vihara and Sacred Bodhi-Tree 
Courtyard.

BUDDHA PURNIMA: 2567th Buddha Purnima was celebrated 
from 4th to 5th May, 2023 with various programmes and events like 
Meditation, World Peace Prayers, Dhamma Yatra, Day-long free meal 
distribution (Through Dhamma Learning Centre, Sarnath), Dīpadāna, 
Dhamma Sabhā and Sacred Relics Exposition ceremonies organized in 
close coordination with National & International Buddhist Temples of 
Sarnath and local devotees and well-wishers. Thousands of devotees 
and pilgrims visited Sarnath on the auspicious occasion and took part 
in the above mentioned religious ceremonies with great devotion and 
dedication. The Sacred Relics of the Buddha were opened for public 
veneration on Buddha Purnima for the second year on this auspicious 
day. Mulagandha Kuti Vihara and its vicinity were draped in Pañcashīla 
flags and banners on the occasion and the whole surrounding of Sarnath 
permeated with the hymns of Buddhaṁ Saranaṁ Gacchāmi. Day-
long free distribution of Alms-meal to Devotees, Pilgrims and Visitors 
was arranged at Maitri Buddha Vihara, Sarnath. Dhamma Sabhā was 
organized in the Mulagandha Kuti Vihara on 6th May attended by 
Teachers and Students of Mahabodhi Schools, Members and Office-
Bearers of the Society and local devotees in which distinguished 
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professors and learned monks delivered lectures underlining the 
importance and significance of the uniquely auspicious day. Students’ 
representatives of Maha Bodhi Schools also delivered their speeches in 
the Dhamma Sabhā.

DHAMMACAKKAPAVATTANA DAY: Holy ĀṠHĀḌHA 
PŪRṆIMĀ, 3rd July, 2023, this auspicious day marks the Deliverance of 
Dhammacakkappavattana Sutta by the Buddha to the First Five Ascetic 
Disciples at Holy Isipatana, Deer-Park Sarnath, Varanasi. Buddha Puja 
and Sutta Chanting were performed in the Mulagandha Kuti Vihara in 
the morning. Alms-meal (Saṅghadāna) was offered to the Venerable 
monks in the Mahabodhi Dānashālā. Lighting Lamps (Dīpadāna) was 
offered in the evening.

The holy ĀṠHĀḌHA PŪRṆIMĀ also marks the onset of the holy 
practice of Vassāvāsa (Rainy Retreat). Traditionally, on this day, the 
devotees invite the Ven. Bhikkhus for Vassāna. It is a ceremony practised 
in the Theravada Buddhist tradition performed prior to the Ven. Monks 
entering into Vassāvāsā. Accordingly, at the Mulagandha Kuti Vihara, 
MBSI Sarnath; the Ven. Dharmadoot monks and Sāmaṇeras led by the 
Bhikkhu-in-Charge – Ven. R. Sumiththananda Thero formally accepted 
Vassā invite of the Devotees and entered intoVassāvāsa for 3 months.

76th Independentce Day Celebration of Maha Bodhi Schools at 
Sarnath (15th August, 2023): As per tradition, the Mahabodhi Schools 
at Sarnath consisting of Mahabodhi Inter College, Mahabodhi Junior 
Girls’ School and Mahabodhi Primary School celebrated the 76th 
Independence Day of India in the true spirit of patriotism and devotion 
towards the Indian Nation. The national celebration was attended by 
Office-bearers and Members of the School Management Committee, 
Teachers, Students, Parents, Alumni of Mahabodhi Schools. At the 
outset, The Manager – Ven. R. Sumiththananda Thero, Members of the 
School Management Committee, Principals and the Senior Teachers of 
the schools hoisted the Indian Tri-colour with the singing of National 
Anthem. On this National Day, children of the schools presented 
colourful cultural programmes based on the Freedom Struggle of 
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Mother India. Speeches were made by students’ representatives and the 
event concluded with distribution of Sweets. 

CONFERENCES AND SEMINARS:

Virtual 9th International Conference on “Pali & Buddhism”: 
Maha Bodhi Society of India, Sarnath Centre organized the 9th Virtual 
International Conference on Pali & Buddhism in a Webinar form on 
5th to 6th November, 2022 with special reference to “Samatha and 
Vipassana: Praxis and Application”. It was a Virtual Meet on Zoom 
meeting platform organized by Maha Bodhi Society of India, Sarnath 
Centre in Collaboration with Anagarika Dharmapala Institute of 
Pali and Buddhist Studies, Sarnath. Scholars and Researchers from 
Universities of India and Abroad took part in it with the presentation 
of papers/ talks which were of much relevance to Buddhist Studies, 
Practices and the Buddhist Way of Life. The 2-Day conference started 
off with ‘Words of Blessings’ by Ven. P. Seewalee Thero – General 
Secretary, MBSI. Prof. Bimalendra Kumar – Vice President, MBSI & 
Head of Department, Pali & Buddhist Studies, BHU was, as always, the 
Chief Coordinator for the said International Conference. 

MULAGANDHA KUTI VIHARA PAINTINGS DEDICATION 
CEREMONY: A grand dedication ceremony on the completion of the 
Mulagandha Kuti Vihara Paintings renovation was held on 16th December 
2022 in the Mulagandha Kuti Vihara, Sarnath in collaboration with the 
Society for Honouring Master Kosetsu Nosu, Japan. The Paintings 
renovation work initiated by Ven. P. Seewalee Thero – the incumbent 
General Secretary, was being carried out by Japanese Artists since 2019 
but it was interrupted by the Covid pandemic for two years. Finally, 
after a month long rigorous work in the month of November-2022, the 
work was accomplished successfully. The Painting has now got a new 
lease of life without compromising its originality and authenticity. The 
renovation was done in great detail following an in-depth research and 
investigation. Mr. Nakamura Yoshihiro of Travel Saray Inc. Japan has 
played a pivotal role in creating awareness throughout Japan about 
this Cultural link between Japan and India and about its significance 
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and its preservation efforts. He also helped to find Artists, Curators, 
Well-wishers and Supporters for this noble project. The Dedication 
ceremony was attended by Dr. Vinay Sahasrabuddhe, President, 
Indian Council of Cultural Relations (ICCR); Mr. Nosu Yoshimitshu – 
Grandson of Mr. Kosetsu Nosu; Prof. Sigeki Mizobuchi (President) and 
Mr. Y.Miyahara (Secretary) – Society for Honouring Master Kosetsu 
Nosu; Mr. Nakamura Yoshihiro of Travel Saray Inc. Japan; Ven. Monks 
from Eihei-ji Temple, Fukui, Japan; the team of dedicated Painters and 
Artists from Japan; Members & Office-Bearers of Maha Bodhi Society 
of India. Ven. P. Seewalee Thero – the General Secretary & Chief Monk 
of MBSI delivered the Welcome Speech and other distinguished Guests 
were requested to express their opinion and thoughts on the momentous 
occasion. The distinguished Guests and the Artists were honoured on 
the occasion. It is well known that these Mural Paintings are painted 
by the Master Artist Kosetsu Nosu of Japan from 1932 – 1936 on the 
invitation by the Maha Bodhi Society of India.

INAUGURATION OF MAHA BODHI PUBLIC SCHOOL: On 
25th March 2023, the Maha Bodhi Society of India achieved yet another 
milestone in its services in the cause of Education under the efficient 
and effective leadership of Ven. P. Seewalee Thero – General Secretary 
& Chief Monk of MBSI. On this day, the Maha Bodhi Public School at 
Sarnath was inaugurated with great fanfare. The medium of instruction 
would be English and the School in due course would be affiliated 
to the CBSE Board. It was a pressing need of the locality for such a 
School for a long time and the Society had been seriously engaged in 
arranging the necessary resources for it. It has just started with a humble 
beginning and would take some time to pick pace and function as a full-
fledged conventional English medium school. Apart from the Teachers 
and Students of Mahabodhi Schools, the inauguration ceremony was 
attended by Governing Body members of the Society and Office-Bearers 
of the Society and Maha Bodhi Vidya Parishad, Sarnath. Dr. Sourendra 
Kumar Mohapatra – Governing Body & Executive Committee Member 
as well as Secretary of the MBSI Bhubaneswar Centre shouldered the 
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bulk of the cost for this meritorious project. Everyone present on the 
occasion applauded his sincere efforts, large-heartedness and open-
handedness in the matters of charity and generosity. His was suitably 
honoured for his contributions on the occasion.

MBSI GOVERNING BODY MEETING HELD AT SARNATH: 
Maha Bodhi Society of India Governing Body meeting was held at 
Mulagandha Kuti Vihara, Sarnath on 25th March 2023. MBSI Members 
from all over India reached Sarnath prior to the meeting and took 
active and constructive roles in the meeting through their relevant and 
pragmatic suggestions/ proposals. Ven. P. Seewalee Thero – General 
Secretary through his opening statement started off the discussion 
agenda wise. The meeting concluded peacefully and constructively 
with the ‘Vote of Thanks’ to the Chair.

PUBLICATION ACTIVITIES:

On the occasion of the Dedication Ceremony in honour of Master 
Painter Kosetsu Nosu and Artists from Japan, following Books/
Journals were launched: Journals of Maha Bodhi Society of India, 
Mūlagandha Kuṭī Vihāra (In the historical background of Isipatana-
Sarnath Varanasi by Bhante Seewalee, Buddham Sharanam by Mrs. 
Namrata Chadha, translated by Dr. Nidhi Garg, Remembering the 
Legend by Dr. Siddharth Singh.

OTHER CHARITABLE ACTIVITIES & SERVICES

Dhamma Discourse Programme: Dhamma Discourse 
programmes have been organized on holy and auspicious days or on 
the demand of the devotees from time to time at the MBSI Sarnath 
Centre. Sometimes, the Bhikkhu-in-Charge gives Dhamma discourses; 
other times he invites Scholar-monks, Vipassana Teachers to instruct 
the devotees on Buddhist practices and Buddhist way of life. 

Vipassana Meditation Programme: Vipassana Meditation 
programmes are often scheduled at the Sarnath Centre with the 
participation of Mahabodhi School children and teachers. Devotees too 
take very keen interest in such programmes and do participate regularly.
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Maha Bodhi Charitable Dispensary, Sarnath: The Dispensary 
at the Sarnath Centre was out of service since the onset of the Covid 
Pandemic. Recently on the advice of Ven. P. Seewalee Thero – the 
General Secretary, the Bhikkhu-in-Charge – Ven. R. Sumiththananda 
Thero took sincere and serious steps to renovate the Dispensary building 
so that the Society’s charitable services related to Public Health could 
be resumed as early as possible. It is very likely that by the end of 
April, the renovation work shall be completed and thereafter within a 
fortnight, the Dispensary may be, if not fully, partially functional in the 
service of the needy.

VISIT BY DIGNITARIES/VVIPs (Past & Present):

13/07/22, On the auspicious ĀṠHĀḌHA PŪRṆIMĀ, Hon’ble 
Governor of U.P. – Smt. Anandiben Patel visited the Mulagandha Kuti 
Vihara along with Smt. Meenakshi Lekhi – Hon’ble Minister of State, 
Ministry of Culture, Govt. of India. They offered Chivara to the Buddha 
and offered prayers and worship. They also venerated the Sacred Relics 
of the Buddha on the occasion. Ven. R. Sumiththananda Thero, Bhikkhu-
in-Charge presented them with mementos on their departure.

The Maha Bodhi Society of India, Sarnath Centre offered 
condolences for the passing away of Queen Elizabeth II (21 April 1926 
- 8 September 2022). It is noteworthy that the Majestic Queen visited 
Mulagandha Kuti Vihara at Sarnath on 26th February 1961 during her 
First Visit to India. The photographs and records related to her visit 
can be seen in the Dharmapala Museum at MBSI Sarnath and the 
Maha-Bodhi Journals respectively. We pray that she may rest in eternal 
peace and harmony hereafter.
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