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Editor-in-Chief Remarks

Dear Esteemed Readers and Seekers of Wisdom,

It is with both joy and reverence that I offer my heartfelt remarks as the Editor-
in-Chief of the Sambodhi Buddhagaya Journal. As the General Secretary of the
Maha Bodhi Society of India, I am honored to contribute to this vital
publication dedicated to the exploration of Buddhist knowledge and heritage.

In this issue, we present a collection of insightful articles that delve into various
dimensions of Buddhist philosophy, culture, and history. From the significance
of the human body in Buddhist thought to the intersections of Jain and
Buddhist philosophies, each contribution enriches our understanding of the
profound teachings of the Dhamma.

I extend my deepest gratitude to all the authors for their invaluable
contributions. I also acknowledge the dedicated efforts of the editorial team
and reviewers in bringing this journal to fruition. I must express my heartfelt
thanks to Dr. Ujjwal Kumar for his invaluable contributions as the Editor of the
Sambodhi Buddhagaya Journal. Dr. Kumar's dedication, expertise, and keen
insight have been instrumental in shaping this edition into a remarkable
compilation of profound knowledge and wisdom. His commitment to
promoting scholarly research on Buddhism and its relevance in today's world
is truly commendable.

The careful selection of articles and the meticulous editorial process have
ensured that the diverse perspectives presented in this journal authentically
represent the essence of Buddhist teachings and their significance in our
contemporary context. The Sambodhi Buddhagaya Journal stands as a
testament to our unwavering passion for spreading knowledge and
understanding of Buddhism, making significant contributions to the academic
community and all those seeking enlightenment.

May the Sambodhi Buddhagaya Journal continue to serve as a beacon of
wisdom and enlightenment, guiding readers towards the path of compassion,



harmony, and inner peace. Let us, together as seekers of truth, nurture the
seeds of wisdom planted by the Buddha and carry forward his message of
universal love and liberation.

May the blessings of the Triple Gem be with you all.
With Metta,
Ven. P. Seewalee Thero

Editor-in-Chief, Sambodhi Buddhagaya Journal
General Secretary, Maha Bodhi Society of India.
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Editorial

In the vibrant tapestry of Buddhist scholarship and practice, the Maha Bodhi
Society of India's Journal Sambodhi stands as a beacon of enlightenment,
illuminating the intersections of tradition, history, and contemporary
relevance. In this edition, we delve deep into the revolutionary currents of
Buddhist thought that offer not only solace but also profound insights into
resolving social conflicts.

First of all I must extend my sincere apologies to our esteemed readers for the
delay in bringing forth this edition. Regrettably, unforeseen challenges,
including the global pandemic, have hindered our production schedule. I am
deeply appreciative of your patience and understanding during these trying
times. Your steadfast support and enthusiasm for the Sambodhi Buddhagaya
Journal are invaluable, and we are committed to delivering a publication that
upholds the excellence you expect from us. Once again, I apologize for any
inconvenience caused by the delay and thank you for your unwavering
support.

Within these pages, Ram Nandan Singh's illuminating discourse on "The
Revolutionary Buddhist Thoughts: A Panacea for Resolution of Social Conflicts"
lays bare the transformative potential embedded within Buddhist philosophy.
Singh deftly navigates through the teachings of compassion, non-violence, and
interconnectedness, demonstrating their applicability in fostering harmony
and justice in our turbulent times.

Anu Panchal's poignant exploration of "The Buddhist Struggle for Liberation
of Mahabodhi Temple, Bodhgaya" serves as a powerful reminder of the ongoing
struggle for preserving sacred spaces and heritage sites. Panchal's narrative
underscores the significance of collective action and reverence for cultural
legacies in the face of adversity.

Chekavati's evocative portrayal of "Myanmar’s Nunneries: Centers of Spiritual
Growth and Service" offers a glimpse into the sanctuaries of wisdom and
compassion nurtured within the Burmese tradition. Through Chekavati's lens,
we witness the profound contributions of nuns in propagating the Dhamma
and serving society with unwavering dedication.



Pannasami's insightful exposition on "Ramayana's Tale in Burma: A Story of
Cultural Integration" unveils the threads of cultural syncretism woven through
the fabric of Burmese society. Pannasami's narrative invites us to appreciate
the richness of cross-cultural exchanges and the enduring relevance of
timeless epics in shaping collective consciousness.

Huy Hang and Khath Bunthorn's illuminating discourse on "Buddhist
Diplomacy in India-Cambodia Relations in the Past and Its Resurgence" sheds
light on the historical bonds and contemporary collaborations between two
bastions of Buddhist heritage. Through their analysis, Hang and Bunthorn
underscore the potential of Buddhist diplomacy in fostering mutual
understanding and cooperation among nations.

Mrigendra Pratap's incisive exploration of "B. R. Ambedkar’s Concept of
Meditation" offers a nuanced perspective on the transformative power of
meditation in the context of social justice and empowerment. Pratap's study
highlights the resonance between Ambedkar's vision and the timeless wisdom
of Buddhist contemplative practices.

Shambhu Prasad Adak's meticulous comparative study on "Grammatical
Gender: A Comparative Study of Linga in Pali and Sanskrit" unveils the intricate
nuances of linguistic expression within Buddhist canonical texts. Adak's
analysis enriches our understanding of language and its role in shaping cultural
narratives.

Vijaykumar Jain and Vivek Kumar's insightful inquiries into "SI diz &H-g314
T I 19 WRER J9E” and"trri%wr%wﬁmgﬁﬁ'cﬁa%ﬁ (¥9) & IAE %
el ¥ W@ & AF (WAF)" respectively, offer profound insights into the
intersections of Jain and Buddhist philosophies, as well as the conceptual
frameworks of physical existence within Pali literature.

Ramesh Prasad's poignant reflection on "SR5 %l FEUM" delves into the
boundless compassion exemplified by the Perfect Buddha, inspiring
practitioners to embody the spirit of loving-kindness and empathy in their
daily lives.

Arvmd Rituraj's illuminating exploration of "3RI il grfely: ffEd SHE=R
Eh'ﬁ%! sheds light on Emperor Ashoka's pioneering efforts in

d1ssem1nat1ng the Dhamma through written communication, marking a pivotal

moment in the history of mass communication and ethical governance.

Vedavyas Pandey's elucidation of "diferdiie= g&&d a@-mard” in the Pali
language offers a rare glimpse into the ancient textual traditions and
pedagogical methodologies employed in transmitting the teachings of the
Buddha.

v



Uma Shankar Vyas's insightful review of "Nagasenacaritam" composed by Ram
Nakstra Prasad invites readers on a literary journey through the timeless
narrative of Nagasena, illuminating the enduring relevance of Buddhist ethics
and wisdom in contemporary times.

As we navigate the complexities of our world, let us draw inspiration from the
profound teachings and diverse perspectives shared within these pages. May
the spirit of inquiry, compassion, and unity continue to guide us on the path
towards collective awakening and societal transformation. I extend my
heartfelt gratitude to all the contributors, whose dedication and scholarly
pursuit have made this journal a reality. May the Sambodhi Buddhagaya
Journal continue to serve as a beacon of knowledge, inspiration, and harmony
for all those seeking the path of wisdom and enlightenment.

With Metta,

Editor

Ujjwal Kumar

Associate Professor and Head
Department of Buddhist Studies
University of Calcutta

Kolkata

India.
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THE REVOLUTIONARY BUDDHIST THOUGHTS: A PANACEA FOR
RESOLUTION OF SOCIAL CONFLICTS

RAM NANDAN SINGH*

Introduction:

The present moment calls for a sincere discourse on fostering peace and harmony
within society. Our contemporary world finds itself entangled in a crisis, shaped by the
forces of materialism, consumerism, and individualism. These dynamics have driven both
society and humanity to the precipice of fragmentation and impending catastrophe. The
current state of affairs resembles a ticking time bomb, susceptible to detonating at any
juncture and location. Amidst this volatile landscape, Buddhism emerges as a potential
harbinger of pivotal significance, capable of instilling, upholding, and safeguarding peace
and harmony on both the micro and macro scales.

The teachings of Sakyamuni Gautama’s Buddhasasana seamlessly integrate into
pragmatic social life. In this era, rife with challenges, the revolutionary underpinnings of
Buddhist philosophy hold the potential to defuse conflicts within society. The essence,
principles, and ideology of Buddhism stand as an ideal foundation for promoting interfaith
dialogue, harmonious coexistence, and peace. These principles extend their applicability to
the global arena, addressing the crises that envelop the modern world.

Across history, Buddhism has prevailed as a predominant faith across regions like
South Asia, South East Asia, Central Asia, China, the Korean peninsula, and the Far East. In
the present as well, Buddhism possesses the capacity to resurrect the ideals of social
harmony, universal brotherhood, peaceful cohabitation, and nonviolent surroundings—
both within communities and among nations. This rejuvenation can be achieved by
invoking the revolutionary tenets of Buddhism, coupled with its salient features and
attributes.

The revolutionary thoughts within Buddhism hold the key to resolving the social

* Professor, Department of Buddhist Philosophy and Pali, Central Sanskrit University, Lucknow Campus,
Vishal Khand-4, Gomati Nagar, Lucknow-226010. UP. E-mail: rnsingh.in@gmail.com



THE REVOLUTIONARY BUDDHIST THOUGHTS

discord prevalent in contemporary society. Buddhism, with its multifaceted dimensions,
boasts a distinct element of revolutionary philosophy that has undeniably marked it as a
pivotal milestone in Indian history. Swami Vivekananda, an eminent Indian philosopher,
acknowledged this unique facet of Buddhism, labeling it as a revolutionary social force. He
rightly proclaimed that the Buddha was the pioneer in advocating the universal
brotherhood of humanity, while rejecting the notion of caste. This sentiment was echoed
by Lakshmi Narasu, whose influential work, The Essence of Buddhism greatly impacted Dr. B.
R. Ambedkar. Narasu described Buddhism's spirit as inherently socialist.

Anagarika Dharmapala, a prominent thinker from Sri Lanka, was among the earliest
proponents of “the social gospel of the Buddha.” In a lecture delivered in Shanghai in 1913,
Dharmapala affirmed the Buddha’s message of progressive evolution towards a tangible
ideal, fostering a joyful, purposeful, and altruistic life for the betterment of all.

In the subsequent sections, we shall delve into a comprehensive analysis, using a
critical lens, to explore the potential of resolving social conflicts by anchoring them on the
bedrock of revolutionary Buddhist thoughts. These transformative ideas hold the potential
to shape a more harmonious and peaceful societal landscape.

Paticcasamuppada and Resolution of Social Conflicts

Buddhism enjoins the adoption of inter-dependence. This Buddhist concept is
known as the “Paticcasamuppada”, that is to say, the “Doctrine of Dependent
Origination”. This concept is very pragmatic and efficacious. According to the theory
of Paticcasamuppada, everything is relative in the universe. Nothing is permanent. In a
nut-shell, every entity of this universe should live in a peaceful co-existence manner
primarily because every entity is inter-dependent. As a corollary of this concept, every
member in a society is inter-dependent on one another. Thus, any conflict in a society
can be resolved in accordance with the Buddhist concept of Paticcasamuppdada. This is a
unique concept perhaps exclusive one of Buddhism. Furthermore, the Buddha accorded
utmost importance to the Paticcasamuppada and exhorted:

“yo paticcasamuppadam passati so dhammam passati; yo dhammam passati so
paticcasamuppadam passatiti” (M III: 306).

One who sees the Paticcasamuppada sees the Dhamma.

One who sees the Dhamma sees the Paticcasamuppada.

In fact, The Doctrine of Dependent Origination is the foundation of all the
teachings of Gautama the Buddha. The Second Noble Truth and the Third Noble Truth
constitute the Doctrine of Dependent Origination. The Second Noble Truth connotes
the cause of sufferings and the Third Noble Truth gives the annihilation of sufferings.
The Paticcasamuppada may be analyzed on the basis of scientific methodology. This
doctrine is based on the theory of causality (Bapat 2014: 120). It means everything is
relative, and nothing is permanent. The great twentieth century scientist Albert
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Einstein also propounded the theory of Relativity, which is totally in agreement with
the doctrineof Dependent Origination. In short, nothing is permanent in this universe.
Conversely, everythingis relative. This is the essence of teachings of Gautama the
Buddha. By implication, every person, society, country, continent, and so on are
interdependent. Further, there is symbiotic relationship amongst human beings,
animals, plants and earth. In short, there is interdependence between biosphere and
lithosphere.

Buddhist Thought on Varna System and Resolution of Social Conflicts

The revolutionary Buddhist thought on Varna system may be invoked to
annihilate the caste and class prejudices and thus social conflicts in the Indian
subcontinent primarily because there are recurring conflicts related to caste and class
hostilities and scores of human lives, animals and materials are lost. In fact, the history
of Varna system may be traced back to the Rg Veda wherein four-fold varna system,
namely Brahmana, Ksatriya, Vaisya and sudra is enumerated. The tenth chapter titled
“Purusa Sukta Mandala” of the Rg Veda reveals that the genesis of Brahmana, Ksatriya,
Vaisya and sudra is from mouth, arms, thighs and feet respectively of a person.

brahmano mukhamasit, bahu rajanyah krtah
urd tadasya yadvaisyah, sudro padabhyam ajayatal |
Rg Veda, v., 90:12:166. Sharma & Sharma 1997

Throughout the historical evolution of societies, the Varna system underwent
atransformation into the Caste system, which progressively solidified and deteriorated.
In contrast, Buddhism rejected the notion of one caste being superior to another as false
and detrimental, papakan ditthigatam'. According to Buddhist teachings, all four castes
are considered equal and equally pure, cattaro vanna samasama honti. samano gotamo
catuvannim suddhimparifiapeti®.

The Buddha’s proclamation marked a revolutionary shift in social thought. He
asserted that prejudices based on caste and class hindered the attainment of higher
morality, knowledge, and ultimately salvation.

ye hi keci jativadavinibaddha va gottavadavinibaddha... pahaya kho, jativada-
vinibaddham ca gottavadavinibaddham ca .. anuttaraya, vijjacaranasampadaya

sacchikiriya hoti’ti”.?

This stance underlined Buddhism's rejection of such divisions and the belief that they
posed obstacles to realizing true understanding and virtue.

! Majjhimanikayo, 11, 155-56.
2 Majjhimanikayo, 11, 155-56.
3 Dighanikayo, 1, 99-100.
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Gautama Buddha disavowed the caste system determined by one’s birth and
instead embraced the concept of Karma, as articulated in the Vasalasutta found in
the Sutta Nipata. This teaching advocates that caste ought to be determined by one's
actions (Kamma) rather than their birth.

na jacca vasalo hoti, na jacca hoti brahmanol
kammuna vasalo hoti, kammuna hoti brahmanol
(Suttanipata 34)

One is not an outcaste by birth, by birth one is not a brahmin, by deeds one becomes
an outcaste, one becomes a brahmin by deeds.

By prioritizing wisdom and ethical conduct above an individual’s family
background, the Buddha aimed to emphasize the importance of personal qualities
rather than inherited social status. His teaching, vijjacarana sampanno so settho
devamanusei'ti,! succinctly encapsulates this perspective, highlighting that true
greatness is derived from knowledge and behavior, not from one's societal position.

These principles within Buddhism provide a unique framework for addressing
and resolving societal conflicts arising from caste-based divisions. By promoting the
idea that everyone's worth is determined by their actions and ethical values rather than
their birth, Buddhist teachings challenge caste prejudices and offer insights that can
contribute to social harmony and unity.

Democratic Thought and Resolution of Social Conflicts

Buddhism stands for democratic values and ideals. In recent times, democratic
values andideals are considered and recognized as the best form of methodology to
tackle all sorts of conflicts, problems and disputes in the entire globe. It is utmost
compatible concerning law and order, harmony and concord in the modern society.
Today, the democratic form of government has become a role model for governance,
and the majority of governments on earth have voluntarily adopted this sort of political
dispensation. This type of government is now much revered all over the world.

As a matter of fact, Gautama Buddha is the quintessence of democratic values
and ideals. Historically speaking, Gautama Buddha is the first person in the world who
established his Order known as the Buddhist Sangha based on the bedrock of democratic
set up, values and ideals. TheSangha was regulated by the Patimokkha - a book of the
Vinaya Ptaka containing rules and regulations for monks and nuns. According to the
Patimokkha, a Theravadi text, there are two hundred and twenty-seven rules for monks
and three hundred and eleven rules for nuns.

A critical analysis based on an analogy between the Patimokkha of Gautama

“ Tiwary, M. (ed), Digha Nikaya, p, 29.
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Buddha and modern day all and sundry constitution of the world, it will be evident that
the Buddhist Sangha was constituted strictly in line with the democratic values and
ideals. In the Patimokkha, °the Parajika Dhammas, which are four in numbers are non-
justifiable, and have precedence over other sets of rules and regulations, such as the
Aniyata, Sanghadisesa, and so on. Likewise, in theIndian Constitution, the Fundamental
Rights are non-justifiable, and have precedence over other parts of the Constitution,
such as the Directive Principles of State Policy, Fundamental Duties of Citizens, and so
on. In this way, Buddhism was founded by Gautama Buddha on the basis of democratic
values and ideals. Thus, the democratic values and ideals based on Buddhism is a
panacea for resolution of social conflicts.

Rationalistic Buddhist Thought and Resolution of Social Conflicts

Gautama Buddha did not propagate any gospel and dogma. The entire corpus
of teachings and sermons of the Buddha is based on pragmatic realism and rational
thinking. This sort of revolutionary thought can destroy the social conflicts. Gautama
Buddha exhorts, “Atta dipaviharatha.” (Be light unto yourself or be island unto yourself).
In both the cases, the social ordershall be maintained.

For the resolution of social conflicts, one has to strive conscientiously. The
Buddha says in the Maggavagga of the Dhammapada that one has to strive for one’s
liberation; and the Buddha only shows the path, tumhehi kiccam atappam, akkhataro
tathagata.® The Buddha further says that one must not fall into the clutches of any
guru who can be detrimentalto social harmony and peace. One can figure out one’s own
well being. The Buddha declared in the Attavagga of the Dhammapada,

attd hi attano ndtho and atta hi attano gati.”
One is one’s own master and one makes one’s own destiny

Through critical comparative analysis, it can be observed that Gautama Buddha does
not claim to personally lead individuals to liberation, whereas Sri Krishna declares in
the Bhagavad-Gita that He alone has the power to liberate a human being :

sarva-dharmanparityajya mamekar $haranarh vrajal
aharh tvarh sarva-papebhyo mokshayishyami ma $huchahu ®

Relinquish all forms of religious doctrines and place your complete surrender solely in
Me. I will free you from the consequences of all wrongdoing; have no apprehension.

To uphold social harmony and peace, one should refrain from engaging in

5 Sastri, Swami D. (ed.), Patimokkhasuttam, pp. 4-6.
¢ Dhammapada, v. 276.

7 Dhammapada, v. 160.

8 Bhagavad-Gita, ch. xviii, v. 66.
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conflicts or harboring thoughts of revenge. Such actions can set one’s inner equilibrium
ablaze. It becomes evident that before disrupting another person’s peace and harmony,
individuals often disrupt their own, leading to personal misery. This aligns with the
principle: pubbe hanati attanam paccha hanati so pare,” meaning one first harms oneself
before harming others and disturbing their peace.

Gautama Buddha bestowed complete autonomy upon individuals to
contemplate, make choices, and take actions as they saw fit. He refrained from imposing
any beliefs upon his disciples. The Buddha says, O Monks! my words should be accepted
by the wise, not out of regard for me, but after due investigation, just as gold is accepted
as true only after heating, cutting and rubbing.

tapacchedacca nikasat, suvarnamiva panditaih |

pariksya bhiksavo grahyam madvaco na tu gauravat | | Tattvasangraha 358711 *°

"0 Monks! Let the discerning embrace my teachings not out of reverence for me, but
after thorough examination, akin to how gold is affirmed as genuine only after
undergoing heating, cutting, and testing."

Gautama Buddha's teachings are deeply rooted in a scientific approach. One notable
example is the Kalama Sutta from the Anguttara Nikaya, often referred to as the “Charter
of Free Inquiry.” Buddhism’s foundation is built upon pragmatic realism and
experimentation, akin to the principles of science. Consequently, the rationalistic
thinking encouraged by the individualistic freedom advocated in Gautama Buddha's
sermons and discourses serves as a pathway towards the development of rational
thought and the peaceful resolution of societal conflicts.

Buddhist Humanism and Resolution of Social Conflicts

Buddhism stands, undoubtedly, for humanism. The humanistic approach and
appeal of Buddhism is universal and self-evident in the discourses, sermons and
dialogues initiated a movement in the sixth century before Jesus Christ against the
violation of human dignity,exploitation, inequality, injustice, discrimination based on
birth and sundry other negative dispensations.

In the present scenario, the concept of humanism has occupied a centre-stage.
There is clamouring for human right violations all over the world. These violations are
carried out by individuals, groups and governments. Today terrorism has become the
greatest enemy of humanism. Moreover, the human right violations are being easily
carried out amongst theindustrial workers, agricultural labourers and menial workers.
Even today the sub human conditions are prevailing all over the globe.

° Theragathapali, 139, (Vasabhattheragatha).
10 Sastri, Swami D. (ed.), Tattvasaigraha, 2" ed., p. 1115.
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The dignity of an individual is the supreme concern in Buddhism. Compassion
is the key-stone of Buddhism." Gautama Buddha is, therefore, referred to as the
Mahakaruniko - the Great Compassionate.”” The very concept of humanism is based on
compassion. It is now a well- established fact that a compassionate being cannot hurt
any living beings. As a consequence, there will be no conflicts in the society.

Brahmavihara and Resolution of Social Conflicts

The Brahmavihara stands as one of the Gautama Buddha’s paramount teachings
and sermons, embodying sublime ideals. This doctrine is delineated into four essential
aspects: (a) Metta, which signifies Friendliness; (b) Karuna, denoting Compassion; (c)
Mudita, representing Happiness; and (d) Upekkha, conveying Equanimity. The
Majjhima Nikaya within the Sutta Pitaka serves as a rich source where the
Brahmavihara is eloquently discussed. The Vatthusutta, nestled within the Majjhima
Nikaya, further expounds on the profound essence of the Brahmavihara concept.”

The practical application of the Brahmavihara teachings in fostering peace and
harmony within society has gained recognition. This fourfold Sublime Idea has the
potential to cultivate a serene, harmonious, and agreeable atmosphere among
individuals within communities and across nations on a global scale.

Metta, also known as Friendliness, stands as the initial Brahmavihara or
Sublime Idea among the four. It serves as a foundational element for attaining global
peace and harmony. Metta dissolves feelings of ego and animosity, fostering unity
among individuals and facilitating the cultivation of love and harmony within
humanity worldwide. The significance of Metta finds eloquent expression in the Metta
Sutta, a part of the Sutta Nipata within the Khuddaka Nikaya.” The cultivation of the
Metta Brahmavihara leads to the attainment of a state of impartiality towards all
beings. It transcends distinctions between individuals, treating everyone equally. In
this context, the Buddha metaphorically compares the care a mother provides to her
only child, highlighting the idea that all beings should nurture an expansive and
compassionate mindset towards the entire world.” This perspective encourages the
development of limitless goodwill and affection.

1 Tripathy, R. (ed.) Atthasalini, Ist ed., pp. 309-310.

12 Kashyap, B. J. (ed.), Vibharga, p. 329.

13 “so metta sahagatena cetasa ekan disa pharitva viharati, tatha dutim, tathd tatiyam, tatha catuttham. sabbattataya
sabbavantam lokan metta sahagatena cetasd vipulena mahaggatena appamanena averena abyapajjena phdritva
viharati. karund sahagatena cetasa vipulena mahaggatena appamanena averena abyapajjenapharitva viharati. mudita
cetasd vipulena mahaggatena appamanena averena abyapajjena pharitva viharati. upekkhd cetasa vipulena
mahaggatena appamanena averend abyapajjena phdritva viharati.”

1 “santussako ca subharo ca, appakiccoca sallahukavutti. santindriyo ca nipakoca, appagabbho kulesu
ananugiddho.”

15 “matd yatha niyamputta, ayusa ekaputtamanurakkhe.

evampi sabbabhtitesu manasam bhavaye aparimanam.”
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It's worth acknowledging that the Metta Brahmavihara, as elucidated by
Gautama the Buddha, holds even greater significance in the contemporary world. This
is particularly evident when considering the global prevalence of terrorism, which has
become a widespread concern affecting numerous nations. The Metta Brahmavihara
holds the potential to serve as a thoughtful and pivotal approach in combating
terrorism. By cultivating sentiments of love and compassion rather than animosity and
hostility, it addresses the core of the issue.

The fundamental message imparted by the Buddha to monks resonates strongly
in today’s context, especially in regard to fostering Metta Bhavana or the development
of loving-kindness. This becomes especially pertinent in reaching out to disillusioned,
disgruntled, and disenchanted individuals, including youths, who might otherwise find
solace in extremism and acts of terror within society.

In this manner, the Metta Brahmavihara promotes a sense of brotherhood and
solidarity among fellow citizens, thus contributing to a cohesive and harmonious
society. Through its teachings of universal love and compassion, this principle has the
potential to counteract the divisive ideologies that underlie many acts of violence and
extremism.

The remaining Brahmaviharas—Karuna, Mudita, and Upekkha—equally
contribute to fostering peace and harmony throughout global society. Karuna, which
encompasses compassion, holds particular significance within Gautama Buddha’s
teachings, earning him the title of Mahakrunika. This Brahmavihara dismantles rivalry
and jealousy, nurturing a mindset of loving-kindness.

Mudita, the Brahmavihara centered around happiness, eradicates hierarchies
and distinctions. This sense of happiness extends indiscriminately, transcending
divisions between privileged and disadvantaged, high and low, cultured and less
cultured. This Sublime Idea acts as a guardian of peace and harmony within society.

Upekkha, the Brahmavihara of equanimity, rises above worldly concerns,
offering a sense of tranquility and serenity. By embracing this perspective, mundane
matters lose their power to disrupt harmony.

Collectively, the Buddhist concept of Brahmavihara possesses the potential to
effectively resolve conflicts within society. By cultivating these sublime qualities—
compassion, happiness, and equanimity—we pave the way for understanding,
cooperation, and a harmonious coexistence among individuals and communities
worldwide.

Buddhist Political Thought and Conflict Resolution

Buddhist political thought holds a prominent, constructive, and relevant place
in modern society. Gautama Buddha's insights into governance are not only historically
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significant but also carry valuable lessons for today's world. One notable instance of his
political counsel is seen in response to the situation when King Ajatasatru of Magadh
was contemplating an attack on the Vajjians of Vaisali. In this context, Gautama Buddha
articulated the “Satta Vajji Aparihaniya Dhammd,” which translates to the “Seven-Fold
Law Preventing the Decline of the Vajjians.” This set of principles is elucidated in the
Mahaparinibbanasutta within the Digha Nikdya. Gautama Buddha's relevant discourse is
as follows:'

I.

ii.

iii.

iv.

vi.

“So long, Ananda, as the Vajjians meet together in concord and rise in concord, and
carry out their undertakings in concord.

So long as they enact nothing not already established, abrogate nothing that has been
already enacted, and act in accordance with the ancient institutions of the Vajjians as
established in former times.

So long as they honour and esteem and revere and support the Vajjian elders and hold
it a point of duty to hearken to their words.

So long as no women or girls belongings to their clans detained among them by force
and abductions.

So long as they honour and esteem and revere and support the Vajjian shrines in town
and country, and allow not the proper offerings and rites, as formerly given and
performed, to fall into destitute.

So long as the rightful protection, defense and support shall be fully provided for the
Arahantas among them, so that Arahantas from a distance may enter the realmand the
Arahantas therein may leave at ease.

vii. So long may the Vajjians be expected not to decline but to proper.”

Furthermore, The Buddhist concept of welfare is well-known. In the Dutiya
Marapasasutta of the Samyutta Nikaya (IV (I).5), Gautama Buddha exhorts as:

caratha bhikkhave carikam bahujana-hitaya bahujanasukhaya, lokanukampaya,
atthdya hitaya sukhaya devamanussanam. ma ekena dve agamittha. desetha
bhikkhave dhammam adikalyanam, majjhekalyanam, pariyosanakalyanam sattham
sabyafijanam. Kevalaparipunnam parisuddham brahmacariyam pakasetha. santi
satta apparajakkhajatika asavanata dhammassa pariahyanti. bhavissanti dhammassa
anfataro.

Go your ways, oh monks, for the benefit and happiness of many, out of compassion
for the world, for the good, benefit, and happiness of gods and men. Let no two go in
the same direction. Teach, oh monks, the Dhamma, which is beneficial in the
beginning, in the middle, and at the end— both the spirit and the letter of it. Make
known the Noble Life, which is fully complete (requiring no addition) and pure
(requiring no subtraction). There are beings with only a little dust in their eyes who
will be lost unless they hear the Dhamma. Such persons will understand the truth.

16 Dighanikayo, xvi, 74-75.
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This exhortation of Gautama Buddha may be applied for statecraft and political
purposes for the welfare and happiness of the mankind and destruction of conflicts in
the society.

Samatha-Vipassana and Resolution of Conflicts

The Samatha-Vipassana meditation, a technique expounded by Gautama
Buddha, holds the potential to be a powerful tool for resolving conflicts within society.
This Buddhist meditation methodology is specifically designed to address the mind,
offering a significant role in enhancing mental well-being and harmony. The process
involves two stages: Samatha (calming) and Vipassana (insight).

The Samatha meditation component works to pacify emotions, worries,
tensions, and anxieties—essentially all disturbances that disrupt mental equilibrium.
Through this practice, individuals can attain a state of inner calm and tranquility. On
the other hand, Vipassana meditation enables practitioners to perceive things
objectively and in their true nature. This insight provides a fresh perspective,
unburdened by biases or preconceptions. Meditation, being a universal method of
healing, transcends divisions based on caste, creed, gender, and nationality. It serves as
a conducive platform for spiritual development, functioning in a secular manner.

In this context, Samatha-Vipassana meditation bears immense potential for
conflict resolution. By cultivating mental clarity, emotional balance, and objective
perception, individuals can approach conflicts with a greater sense of understanding,
empathy, and calmness. This, in turn, facilitates effective communication, mutual
understanding, and collaboration in resolving disputes.

Conclusion

Indeed, the principles, doctrines, and philosophy espoused by Gautama Buddha
present a profound and comprehensive approach to conflict resolution in the
contemporary era. Rooted in concepts of compassion, mindfulness, and inner
equilibrium, these teachings transcend cultural and geographical boundaries, offering
a timeless and universal foundation for nurturing peace and harmony within the
diverse tapestry of societies worldwide. Through the practice of these principles,
individuals and communities can pave the way for a more harmonious and peaceful
world.
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THE BUDDHIST STRUGGLE FOR LIBERATION OF MAHABODHI
TEMPLE, BODHGAYA

ANU PANCHAL"

For the past 117 years, the Mahabodhi Mahavihara 'Liberation Movement' has
been underway in Bodhgaya, starting with Anagarika Dharmapala's arrival in India on
January 22, 1891. Babasaheb Ambedkar and later Arya Nagarjuna, Surai Sasai dedicated
their efforts to this movement until 2008. The inception of this 'Liberation Movement'
can be attributed solely to Dharampala's initiative. Throughout this lengthy period,
Buddhists have consistently chosen a path of non-violence and refrained from causing
any disturbances. However, they have faced challenges from Mahants and other anti-
social elements who resorted to violence against them. Despite this, some writers assert
that the activists of the Mahabodhi liberation committee were aggressive individuals.
Nonetheless, historical evidence supports the fact that Buddhists have shown
remarkable patience, enduring these attacks without retaliating or initiating any acts of
aggression on their own.

Anagarika Dharmapala

The role played by Anagarika Dharmapala for the right of Buddhists over the
temple of Mahabodhi Bodh vihara is tremendous, he will always be remembered for this
work. His service and sacrifice towards the ‘Liberation struggle’ of the Mahabodhi temple
cannot be forgotten. To free this temple from the illegal occupation of Brahmin mahants,
he raised a powerful voice by taking the help of liberal non-Buddhists, and Buddhists
from all over the world. Anagarika Dharmapala became the first person who raised the
voice for the liberation of Mahabodhi temple from Brahmin Mahant.

In ‘Matara’ of Srilanka there lived a rich and religious devout family of
“Hewavitharana”. One member of this family named Hewavitharana Dingiri Appuhami
had relation with a reputed priest family. He had two sons who were experts in religion.
One among them became Bhikkhu and got famous by the name of ‘Hitatiya Atthadassi

* PhD Research Scholar, Department of Buddhist Studies, University of Delhi, Delhi. Email:
ap955000@gmail.com
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Thera’ and later he became the chief of ‘Hittiya Raj Mahavihara’. Second son named ‘Don
Carolis Hewavitharana’ went to Colombo, where he established a business of furniture
making. There he got married to a Colombian businessman’s daughter named ‘Andiris
Perera Dharmagunawardhana’. Don Carolis Hewavitharana donated a land in Maligkanda
for the building the first Bodh Bhikkhu pre-education school. Later on this school became
the incredible Buddhist educational institute, in which Bhikkhus from Burma, Siam,
India, Japan and China used to came for education.

Some years later the wife of Don Carolis given birth to a son on 17t September,
1865. His wife’s name was Perera who is now known from the name of ‘Mallika’. They
both named their son “David Hewavitharana”. At that time Buddhist children were taken
to church for registration and were given the Christian name and Sinhala surname.

Don Carolis wanted his son to be settled with him in his business and mother
Mallika wanted his son to become a renowned Buddhist Bhikkhu, who would turn the
Sinhalese people towards Buddhism again by preaching them the teachings of Buddha’s
Eightfold Path. When their child became five-year-old they send him to school. School
education was completely contrary to David’s talent. With school education David also
continued his mother’s wishes for getting Buddhist knowledge. Sometimes in the school
David had ideological debates with his school’s father. In the young age by the permission
of his parents, David Hewavitharana left his home and started working for the
Theosophical society with the name of Anagarika Dharmapala. The meaning of
Anagarika is ‘Homeless’. From 1885 A.D. to 1889 A.D. he kept himself busy in theosophical
society. By living here, he skilled himself in Buddhist Religion. He roamed whole island
of Sri Lanka and also did a journey to Japan at the age of 24. In Japan, there happened a
conference of prominent Bhikkhus, which Colonel Alcott also addressed. There
Dharmapala also presented his views. And on returning he brought three Japanese with
him, who wanted to learn Pali Language and Theravada tradition.

Those days Edwin Arnold described about the pitiable condition of the
Mahabodhi mahavihara of Bihar (India) in a very emotional description. Anagarika got
sad after reading that article and decided to go there and restore the Mahabodhi temple.

Anagarika Dharmapala’s First journey to Bodhgaya

On January 22nd, 1891 Anagarika reached Bodhgaya. At that time his age was
only 26. This journey of Bodhgaya totally changed Anagarika and a new era of modern
history of Buddhism begun. He promised himself to change the drastic situation of
Bodhgaya. He wrote in his diary about the Bodhgaya situation:

“22nd January: after finishing the breakfast I went to the holy place of Bodhgaya
with Durga Babu and Dr. Chatterjee. By walking 6 miles from Gaya, we reached
this holy place. Here you can see the wreck images of Buddha in 1 mile of distance.
By entering the temple of Mahant, we see statues of meditating Buddha and
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discourse preaching Buddha on both sides of the temple entrance. We met a
Bhikkhu Kojen there and made a pledge that we will be staying there till the
Bhikkhus will not come for reclaiming the place™.

Here Anagarika Dharmapala started writing articles and letters to the other
countries of the world. At that time many in the Buddhist world was worried about the
future of Mahabodhi temple. There was lack of funds and appropriate resources. He was
so shocked to see that images of Buddha were described as Brahmin gods by the village
people and these people were not aware of Buddha and his Dhamma.

The answers of Anagarika Dharmapala’s letters started coming and his struggle
brought enthusiasm in Buddhist Bhikkhus to rethink about the Mahabodhi temple of
Bodhgaya. But in the heart of the Mahant, who controlled the temple, a feeling of hatred
started to emerge. Anagarika made a discussion with some low-grade officers about the
Mahabodhi temple and they claimed that it was government property, so it was not a
problem to transfer it from the Mahant to its rightful owners. But he was surprised when
the district magistrate of Gaya G.A. Gerson told him that the temple and the land revenue
collected from there was the Mahanta’s property and hence the solution was to buy the
land from the Mahant with the help of government aid. And in this discussion six weeks
passed away. Then at last he went to Kolkata to collect funds for buying the Mahabodhi
mahavihara. At that time Kolkata was the main spot for political and intellectual
activities. There he met Babu Neelkomal Mukherjee who was a Theosophist who later
becomes his lifelong friend and a partner in his mission. They went to Indian museum
and Bengal royal Asiatic society and met Sharatchandra Das. He also met another
Theosophist named Narendra Nath Sen who was the editor of ‘Indian Mirror’. He became
his friend, whose articles for many years worked for the rebirth of Buddhism in India.
After that Anagarika Dharmapala went to Rangoon from Kolkata. He met many people of
Burma but no one helped him in his mission economically. So he then reached to
Colombo via Adiyar and there made a decision for making an institution for the purpose
of requisition of the Mahabodhi temple.

There he hosted a conference in Colombo to establish ‘The Bodhgaya Mahabodhi
Society’ on 31° May, 1891. In the presidency of Sri Lanka’s famous teacher and Bhikkhu
‘Hikka Duve Sumangala Nayak Mahathera’, this conference was inaugurated. In this
conference Anagarika Dharmapala told how the holy Mahabodhi temple rights should be
given to the Buddhist people. He bows down his head towards the branch of Bodhi tree
which he had brought with himself. The main head of the council gave his support to the
project. Afterwards the society’s election happened, in which 18 office-bearers were
selected. Here is the list of people elected below:

Venerable Sumangala Mahathera - president

! Acharya Jugal Kishore Bodh, Bodhgaya : Atit se Vartman Tak, p. 297
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Colonel Alcott - Director
Anagarika Dharmapala - Secretary
Veer Sekera - Secretary

W. D Abrave - Treasurer

Pt. Vatuvantudeve - Member
Twelve other people - Members

Among these members were the representatives Krishnachandra Chaudhary
from Chitgaon (now Bangladesh) and other representatives from Raoujan’s Buddhist
society and its association secretary. And also, the secretary from the ‘Mahabodhi
society’ of Kolkata.

Mahabodhi society was earlier called as Bodhgaya Mahabodhi society, which
later started working for the re-construction of the ancient Bodhi temple in 1891.
Mahabodhi society of India in 1915 becomes a registered institution and systematically
office holders were elected. They also opened office of society at Dharmarajika Chaitya
Vihara at 4 A, Bankimchandra Chatterjee Marg, Kolkata- 700073. In 1892, Anagarika
Dharmapala had also started a journal called ‘Mahabodhi’. This journal became world
famous. In the next year Dharmapala went to parliament of religions organised in
Chicago in 1893. Here he gave a speech on Buddhism and also raised the issue of
Mahabodhi temple. But the British government did not support him. When the writer of
the book ‘Gospels of the Buddha’, Paul Carus invited him to America, he went there again.
Here he established the American Mahabodhi society.

Dharmapala got the support of Henry Alcott, Edwin Arnold, Thomas Edison and
Buddhists from Sri Lanka, Myanmar and Japan. In India he got the support of famous
personalities like Rabindra Nath Tagore. He got a statue of Buddha made of gold from
Japan but the Mahabodhi Mahant threw it out of the temple. When Bhikkhu Mahathera
Sumangala was praying at the Bodhi tree, Mahant and his men attacked and injured him.
Dharmapala travelled all over the world to campaign for Mahabodhi temple. In 1927, he
got seriously ill and went back to Sri Lanka. He came back to India 3 years later but
decided to become a complete Bhikkhu. Now his name was Sri Devamitra. He passed
away on 29 April, 1933.

Babasaheb Ambedkar’s Role in the Liberation Movement

After Dharmapala it was Dr. B.R Ambedkar who raised the issue of Mahabodhi
temple. In 1935 Ambedkar declared “I was born a Hindu but I shall not die a Hindu”. After
21 years Ambedkar finally accepted Buddhism on 14" October, 1956. Along with him ten
lakhs Dalits also became Buddhists. Sometime later two crores more people became
Buddhists. These Buddhists became very excited to liberate Mahabodhi temple.

On 27'h September 1948, the chief minister of Bihar, Sri Prakash Sinha, gave a
speech on the Mahabodhi temple in Bihar Vidhan Sabha. He said that the objective of
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Bodhgaya temple bill was to look how Lord Buddha is worshipped in the temple and how
Buddhists and Hindus conduct their separate prayers without any controversy. He said
that it is not a land issue and the property which the Mahant holds is not a concern of
this bill. When Hindu endowment bill will be passed then the issue of Saivite property
will be settled. He argued that as ayodhya is important for hindus, mecca and madina
are important for Muslims, Jerusalem is important for christians, Bodhgaya is important
for Buddhists. He said that we don’t want to solve this problem through law but through
mutual cooperation. When Mahatma Gandhi came to know about this problem he said
that we will solve this problem after independence. Now we have got our independence
and now we can solve this problem. Buddhists want to save this temple through land
acquisition act but how can we use this law for this temple? the chief minister informed
that in 1903 the government of Bengal had appointed a commission to look into the
matter under Sharda Chandra Mitra and Hari Prashad shastri. They proposed a joint
committee for the temple but it was not accepted by either the mahant or the Buddhists.
In 1909 Buddhists of Sikkim also approached the government but did not get good
response.

Japanese Demand

During World War I, Japan had supported Britain. Following the war, Japan
requested Britain to grant rights to Buddhists at the Bodhgaya temple, but the British
declined. In 1922, movements arose in Myanmar and Sri Lanka, prompting Buddhists to
approach the Congress committee for assistance. Dr. Rajendra Prasad was assigned by
the Congress to address the issue. Dr. Rajendra Prasad facilitated a meeting between the
Bihar Hindu Sabha and Mahabodhi Society, leading to the formation of a committee. The
committee comprised members such as Mr. Pal, Rajendra Prasad, Mr. Jaiswal, Brijkishore,
and others. Their pivotal report suggested the establishment of a committee with
representatives from both Hindus and Buddhists to jointly manage the temple. However,
the Bihar government perceived this proposal as a conspiracy against the Mahant and
rejected the Congress's demand.

Attitude of the British Government

Whenever the Congress raised the demand of Mahabodhi temple the British saw
it as a conspiracy of mahatma Gandhi and Dr. Rajendra Prasad. Between 1927 and 1935
whenever there was a discussion regarding Mahabodhi temple in the central legislative
assembly, Bihar government always said that it cannot make a law on it as it is very
dangerous. Because of this, nothing could be done in relation to it till 1935.1n 1937 when
Congress came into government, Burma was the part of India that’s they we could think
of satyagraha. Cylone was also concerned that’s why they could also think of Satyagraha.
There was talk of Satyagraha in both the places and it was said that thousands of
Buddhists will come to Bodhgaya temple and do satyagraha. Then Bihar government
decided to make a bill on the issue. Gandhiji had said that we will pass this bill at a correct
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time. In 1937 congress had formed government in Bihar but had to resign two years later.
The new government was pro British hence did not want unity amongst Hindus and
Buddhists. Hence nothing could happen.

In 1947 there was Asiatic conference in New Delhi. Buddhists came there and met
Jawahar Lal Nehru. They requested him to do something on the Mahabodhi controversy.
Nehru wrote a letter and said we should solve this problem. The chief minister of Bihar
said that we are proud of Buddhism and we want unity amongst Hindus and Buddhists.
Some Hindus even call Buddha as the tenth Avatar of Vishnu. CM argued that these are
two streams of the same river. Hindus call him an avatar and Buddhists call him a
prophet. If people think that we want to capture the property of the Mahant they are
wrong. If Mahant will misuse his money, then we will make another bill about it. Sinha
said, “I agree with Mr. Vice Chancellor that this bill should be discussed in every home
of Bihar. I think that the people will support this temple of Gautam Buddha.”

Chief Minister’s second speech given on 6 April 1949 on the Mahabodhi temple:

“During the Ranchi session I had presented this bill and had talked about the
history of the temple. In Ranchi session we decided that we will send this bill to
the people. Whatever the people have said has been compiled into a booklet. This
confirms two - three things. first, the view point of Buddhists. Second is the view
point of people who consider Buddha as the tenth Avatar of Vishnu. Third
viewpoint of people who are Hindus but consider Buddha a great man. Amongst
the Buddhist there are two kinds of people. One section wants complete control
over the temple and wants nothing to do with the Hindus. But majority of
Buddhists want a joint committee in which the number of Buddhists is more than
Hindus. There are very few Hindus who claimed that Buddha is the tenth Avatar
of Vishnu hence the temple should only be under the control of Hindus. Majority
of Hindus have supported the Bill. In this way we can say that most people want
a joint committee to manage the temple”.

The chief minister said that he’s not an expert on Buddhism. But he has studied some
Buddhist literature:

“After reading many books I have come to the conclusion that there are many
similarities between Buddhism and Christianity. Jesus Christ was born in Jews but
they did not accept his religion. Hindus accepted Buddha did not accept his
religion. They included some of his teachings their religion and called him the
10" avatar of Vishnu. Buddha tried to give a new philosophy, a new lifestyle, and
a new culture. He tried to understand the truth by both logic and imagination.
What he said is also mentioned in some Upanishads. He argued that there was a
power in this world and it could only be achieved by penance. By doing
meditation, giving pain to your body, eating less food and wearing minimum
clothes we can achieve this power.”
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The chief minister argued that nirvana can be achieved in this life itself.
According to him the real nirvana was not after Buddha's death but during
enlightenment which he got under the Mahabodhi tree. Buddha gave his message to the
entire world and the name of Bihar also has Buddhist origin. The chief minister said that
he becomes very sad when people say that there should not be any change in the
Mahabodhi temple. He argued that we are proud of Buddha and to show our respect to
him is our duty.

Rajendra Prasad’s speech on Mahabodhi Temple

Dr. Rajendra Prasad was the first president of independent India. He also gave a
speech on Mahabodhi temple Controversy. He said that it was a proud moment for us
that after 60 years we were resolving the issue. In ancient time Buddhists from all over
the world came here to pray until the Turkish invasion. But during the Turkish rule the
temple got destroyed and very few foreign travellers came here in 3-4 centuries. Around
four hundred years ago a sanyasi started living here and established a Math. After some
years the Math became very rich and its Mahants started to control the temple. Mughal
emperor Mohammad Shah Give two villages to the Mahant and the Mahant gathered lots
of other properties also. He used it for religious purposes. Although the temple was
controlled by the Math, they never stopped Buddhists from praying there. Rajendra
Prasad also argued that Hindus considered Buddha an Avatar of Vishnu and in Jaganath
Puri there is an idol of Buddha. It is true that Hindus have not given Mahabodhi temple
the same importance like Buddhists but they have not disturbed the latter either.

According to Prasad when Anagarika Dharmapala came here he was not happy
with the management of the temple therefore he found the Mahabodhi Society. He was
helped by Edwin Arnold who requested both the government and the people to support
Dharmapala. In 1922 Gaya Congress 100 Bhikkhus from Burma came there under the
leadership of Uttama. They demanded Buddhist control over the temple. Congress
appointed Dr. Rajendra Prasad to look into the matter. He said that the Buddhists demand
was justified but Hindus also did some religious practises inside the temple. Also Hindus
worship Buddha as an Avatar of Vishnu. Hence a committee should be formed which has
government Officials and Hindus and Buddhists. But the Mahant was not ready for it,
although the Hindu Mahasabha accepted it. Prasad says “We were not in power in those
days hence could do nothing. But now we have got our independence hence we have
passed this law.” In 1949 Mahant Harihar Giri handed over the temple to the
management committee.

Rajendra Prasad said that Buddhism has got finished in India but now it is an
opportunity to come together. The Indian state has adopted Asoka chakra and lion
capital as its symbol. He hoped ‘both Hindus and Buddhists will come together and
develop Bodhgaya into a great centre of learning like Nalanda.
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Rahul Sankrityayan’s views on Mahabodhi temple:

The famous scholar Mahapandit Rahul Sankrityayan was leaving for Japan from
India when he was asked about the Mahabodhi Monastery of Bodh Gaya, by the
correspondent of a daily and the details was given to the Mahabodhi Sabha Sarnath,
which published a booklet named ‘Bodhgaya Temple’ in Bodhgaya:

“I have seen it before and when I went to Bodh Gaya last February, my mind was
very upset seeing the plight of the temple, the picture became very fickle. If you
go inside the temple, there is no place to keep your foot... Its foul smell makes it
difficult to stay within 2 minutes. Mind you, that temple is where the people of
the world’s cleanest living Japanese race come to visit. In Europe and America too,
now the number of Buddhists is increasing everywhere. Apart from ordinary
travellers, many Europeans and Americans come to Bodh Gaya every year for
many pilgrimages. Tell me, when you go inside the temple and see the foul smell,
how would our image get hurt.

You go to Lanka, Burma and see Buddhist temples. Your mind will be happy to see
the cleanliness there. Those who can’t go to Ceylon and Burma, they should look
at any Jain temple in India. Then they will know that why the Buddhists want
their temples to be clean and beautiful. Mahant’s people cannot save themselves
by saying that this happened because of the Tibetan people’s oil lamps. Firstly,
the lamps are not daily lightened, secondly special arrangements for lighting of
oil lamps could be made, if proper cleaning can be done after lighting the oil
lamps, then this could never happen.

There was a pipal tree behind the temple, under which Siddharth attained
enlightenment and became Buddha. If you go to this place then you will also see
garbage there. Milk and many more kinds of things were offered to the Bodhi tree
and no maintenance of cleaning there because of which stickiness, smell, and
place was full of bad things Which makes impossible to sit and do prayer there.
And what is the condition of the idol inside the temple? That beautiful ancient
idol was covered with the dirty clothes. On its forehead Hindu Tilak is applied.
These two things are enough to create anger in any Buddhist. The interior of the
temple is also same.

It may be true that the Mahant doesn’t stop the Buddhists from praying inside the
temple but the condition in which he has kept it is not good. In a way the Mahant
has considered the Buddhist idols in the temple as useless which is really
disrespectful for Buddhism.”

Bhante Anand Kausalayan also gave his comments on Rahul Sankrityayan’s
statement:
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“The way our Mahabodhi temple is being treated from past 50 years is gross
injustice. Hindu public does not understand the sentiment of Buddhists people.
Hindus don’t have a single temple which is as important to them as Mahabodhi is
for Buddhists. The Kashi Vishwanath Temple in Banaras is only one amongst most
important temples of Hindus. While Hindus have many Buddhists have only one.
... The Bill which has been presented in the assembly says that Hindus will not be
stopped from conducting pindadana or offering prayer. There is no attack on the
Mahant's property and he has been kept in the Management committee but still
he’s not ready to accept our demand. The Mahant is saying that the Hindu religion
is in danger. We are not in a huge majority that we go everywhere to campaign
for our demands. This bill accepts our minimum demands.

The Bill has kept Mahant’s property separate from the temple. Mahant has so
many villages in his name which old inscriptions prove that they were really
granted to the Mahabodhi temple. Presently also the Mahant gets lots of
donations in the name of Mahabodhi temple. Even the money which people offer
to the temple is taken away by the Mahant. We cannot accept that all the money
of Mahabodhi temple belongs to the Hindu Math. We think that at least half of the
money should be spent on the temple.

Although the Bill in a way favours the Mahant but still, he’s protesting against it.

We request the Hindu people to support us. If we had included Chinese and
Japanese monks in the committee then Hindus would have protested. Therefore,
we have kept only Sri Lankan and Burmese monks in the committee.

This is a golden opportunity for the Hindus. They should not let it go. I request
the newspapers to write on this issue. They should protest against the wrong
things spread about the temple. I request Hindu leaders to present their views
through newspapers”.

Other Important leaders’ speech on Bodhgaya

Vinoba Bhave

In 1952, Vinoba Bhave visited Bodhgaya and on November 3rd, he delivered a

speech expressing his joy at being there. He marvelled at the unique and extraordinary
temple he had the privilege to witness, stating that such a remarkable temple could not
be found anywhere else in the world, surpassing all other temples known to humanity.

Mahatma Gandhi

“There is no doubt that this temple belongs to the Buddhists. If 'm able to do

anything to give this temple back to the Buddhists and give them justice and help them
in anyway I will be proud of it...I want to help you in this matter but right now I cannot
do anything. I will only be able to solve your problem when India gets independence.”
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Rabindranath Tagore

“I have complete faith that all the true Hindus, who really believe in truth will
accept this fact that the place where lord Buddha got enlightenment should not go to a
rival religion which has no knowledge of its methods of worship and no sympathy for it,
and it will be gross in injustice. I think that it is the duty of every person who believes in
justice and freedom and it is their sacred duty to fight for this historical place and give it
back to its rightful owners, a place which has a sacred life in the course of history.”

Chitranjan Das

“I believe that the Bodhgaya temple belongs to the Buddhists. Either Hindus
should handover the temple to Buddhists or allow them to do worship as they wish.”

After Independence

On April 26, 1953, at 5:30 in the evening, transferal ceremonies from the Mahant
to the supervisory committee were held. Provisions were made for a committee insisting
of four Buddhist and for Hindus with the district magistrate of there as ex-officio
chairman. This meant the chairman would inevitably be Hindu, though to all committee
members were Indian citizens. Then in November 1959 with the attachment of the
Bodhgaya temple advisory body of 20 members, two - thirds of whom must be Buddhists.

The supervisory committee has the following duties:

e Maintenance and repair
e Use of temple lands
e  Welfare of pilgrims
e Appropriate conducting of worship at the temple and of pindadana offerings on
the temple lands.
e Prevention of desecration of revered images at the temple or any part thereof.
e Receipt and disposition of offering at the temple.
o Safekeeping of financial statements and any other records concerning the
temple and of all temple property.
o Safekeeping of all temple funds and arrangements for all temple savings and
investments.
e Provisions for appropriate remuneration to salaried temple employees.
Babasaheb Dr. Bhimrao Ambedkar had created a lot of awareness about self-
respect and human rights among the Dalits of India through his social and political
movements. Earlier only Buddhists from Buddhist countries like Sri Lanka, Burma, and
Japan etc. and some traditionalists of India were struggling to free Bodh Gaya Mahabodhi
Mahavihara from the ownership of Mahant, but after a large number of Dalits became
Buddhist, the power of Bodh Gaya's liberation struggle unexpectedly increased.
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Under the leadership of Dr. Ambedkar, awareness of their honour and pride in
past history arose. In the ancient Buddhist relics scattered in India, these ancient ruins
spoke and recited the great saga of their bygone era.

These new ordained Buddhists saw that their four historical Buddhist sites were
neglected and the condition of the most sacred of them, Bodh Gaya Mahabodhi
Mahavihara, was very pathetic. The holy land there was encroached upon by the
Brahmin Mahant, and it was taken over by him and left in the open to be destroyed. Later,
even after the Mahabodhi Temple Act 1949 came into force, the majority of Hindu
members remained in the management committee of Mahabodhi Mahavihara because
this act was made in such a way that the dominance of Hindus would remain in it. The
emancipation movement of the Mahabodhi Monastery was gaining momentum more
than ever before, for the liberation of that Mahabodhi Monastery completely from the
authority of the Hindus.

Surai Sasai

In the year 1992, Buddhists under the leadership of Surai Sasai organised a very
huge protest demonstration against the Mahant outside the temple on the auspicious
day of Buddha Purnima. They raised slogans against the fake temple of Panch Pandav
and removed the saffron clothes put on it. Right wing newspapers criticised the
Buddhists. Armed policemen surrounded the temple and the district magistrate ordered
the Buddhists to leave the temple. The Buddhists decided to return back.

While Anagarika Dharmapala’s movement focused on getting the support of
famous foreign personalities, Surai Sasai focused on getting the support of common
Buddhists from Maharashtra, Delhi and Uttar Pradesh. Most of these Buddhists are of
Dalit origin. Their leader Surai Sasai is a Japanese monk and has been leading the
Mahabodhi movement from past 40 years. His office is in Nagpur, Maharashtra. Surai
Sasai’s real name was ‘Minoru Sasai’. He was born in 1934 in the Okayama, city of Japan.
When he was 14-year-old, his guru Shujuma Yamamoto made him a Bhikkhu and he was
renamed as Tenjit Surai meaning ‘Sunlight or mountain peak’. After becoming a Bhikkhu
Sasai studied at ‘Taisho University’ of Tokyo. In 1955 he went to Thailand and learned
Vipassana. After eleven years he came to India and met Nichidatsu Fujii who was the
founder of a Buddhist organisation called ‘Nippon Jan Myo Hoji’. Fujii told Sasai to
establish a shanti stupa at Rajgir district of Bihar. However in 1969 there was a conflict
between Fujii and Sasai and Sasai decided to return to Japan. When he was in Calcutta
waiting for his flight, there was an incident which changed his life forever. He writes,

“It was a full moon night. I was in Samadhi. And then I witness a divine being. He
had a huge head and a long beard. He looked like Nagarjuna. He had a long knife
in his hand with which he attacked me and said don’t go to Japan, go to Nagpuur.
It is your Karma-bhumi. Then he removed the knife and went away. I thought
what should I do? I had to go to Nagpur. I can return to Japan after that. Then I
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reached Nagpur. I started playing a dhol and chanting Namo Gayo Ho Ringa Kyu.
A lot of people gathered there. I asked them if there was a Buddhist temple
nearby. They took me to Mr. V.R. Godbole who was a friend of Dr. B R Ambedkar.
In his house I saw two photos, one was of Buddha and other was of the same man
whom I had seen in my dream. The only difference was that the man did not have
beard. I asked Mr. Godbole that who was he. He told me it is doctor Ambedkar.
Then I realised that I had come to the right place”.

In the beginning Sasai was not liked by the people of Nagpur. He was called a
foreigner. Sasai noticed that the Buddhist living in Nagpur greeted each other with the
slogan ‘Jai Bhim’. Sasai also started using the same slogan. In this way the people of
Nagpur accepted him. He built many Buddhist temples in the city and slowly became
very popular. Some people grew jealous of him and they filed a case that he should not
stay in India. The Buddhists of Nagpur protested against him and met the Prime Minister
Rajiv Gandhi. Finally he was granted Indian citizenship.

After getting the citizenship of India his local and regional activities increased.
Maharashtra Buddhists accepted him as their religious leader. Surai Sasai did many social
and religious works that attracted people. They organised an annual procession on
Ambedkar’s birthday. By Sasai many schools, hospitals and vihara had been established.
But the Bodhgaya’s Mahabodhi mahavihara liberation movement embellish him with
popularity in Maharashtra, nationally and internationally.

The Buddhist followers of Dr. Ambedkar reached in a big number of population
to listen the speeches of Surai Sasai. On the call of Sasai, Buddhists of Maharashtra, UP,
and Delhi participated in the campaign to liberate Mahabodhi temple. After Dharma-
pala’s death Sasai became the leader of the campaign and has led it heroically. Sasai
learned Hindi and Marathi and give his speeches in the local language. Today he is 85-
year-old but still very active in the movement. He has given the slogan ‘Only the
Buddhists will control the Mahabodhi temple’. Under his leadership one month agitation
was organised in Patna and Bodhgaya to liberate the temple. In the year 1992 Sasai
organised the historic ‘Mukti Yatra’. Bhikkhu Sumedha of ‘All india Mahabodhi
Mahavihara Conservation committee ‘called it Dhamma Jyoti Yatra and invited
Buddhists from all over india to join it. Surai Sasai started the Yatra from Mumbai on 27
September, 1992. The Yatris went to Puna, Ahmadnagar, Aurangabad, Amravati, Nagpur,
Bhopal, Sanchi, Gwalior, Agra, and Palwal and finally reached to New Delhi. A huge
meeting was organised in the boat club of Delhi on 14" October 1992. Sasai, other
Bhikkhus and Buddhist leaders addressed the gathering and demanded that Mahabodhi
temple should be handed over to the Buddhists.

After Delhi they went to Sankisa, Kanpur, Fatehpur, Allahabad, Sarnath,
Varanasi, Sasaram, and Patna via Rajgir they reached to Bodhgaya on 22" October, 1992.
There was a huge conference was going to be host on 23™ October. To make it successful
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conference of the country Ambedkarite and Buddhist institutions played an important
role.

After this ‘Mukti Yatra’ Mahabodhi Mukti Council organised two movements one
in 1993 and other in 1994 on the occasion of Buddha Purnima. On both the occasions
around twenty thousand Buddhists participated in the event. Most of them came from
Maharashtra but others also came especially from U.P, Gujarat, Andhra Pradesh, Tamil
Nadu and Bihar’s Buddhists participated in these movements. By seeing the communal
tension in north India two thousand police forces were charged on strict duty. The main
entrance gate of the Mahabodhi mahavihara was closed and Annual Buddha Purnima
festival was cancelled for the first time in forty years. Local activists of the Vishwa Hindu
Parishad also protested against the Buddhist’s liberation movement. In 1994, shiv sainiks
tried to enter the town in two trucks but the police stopped them. In both these years
Bihar C.M Lalu Prasad Yadav promised the Buddhists that he will raise their demand in
the Vidhan Sabha. Hence the Buddhists did not protest for two years. However when Lalu
Yadav failed to fulfil his promise Surai Sasai relaunched the movement on 6 December
1994.

By now a lots of non-Buddhists also joined the movement. Sasai declared that
there will be no demonstration or rally, there will be just a public meeting. The district
magistrate allowed 25,000 Buddhists in the temple and also provided them some basic
facilities. In this event more and more women and children participated and there were
many non- Maharashtrians. The Buddhists were very angry but still they were peaceful
and did not attack Hindus. In this event foreigners Buddhists also participated. Tibetan,
Korean, and Japanese Bhikkhus also participated in the event. Two hundred people
converted to Buddhism here. On the second day of the programme, Sasai along with two
hundred volunteers decided to sit on dharna outside the temple. The chief minister
promised him that he will accept his demand but again he broke his promise as he did
not want to make Hindus against him. Despite this the Buddhists remained non -violent.

In 1995, the movement was launched again and indefinite hunger strike were
declared in New Delhi and Bodhgaya. A delegation was sent to Thailand to raise funds for
the movement. The chief minister was forced to take action this time and in the same
year he reconstituted the temple management committee and out of four Buddhists
members he nominated three Bhikkhus, Surai Sasai, Bhante Anand of Agra and Bhante
Anand Ambedkar of Kanpur. This was the victory for the Buddhists but Surai Sasai was
not happy. He demanded that the entire 1949 act should be changed. Still he agreed that
now the three members of the committee will agitate for the control of the temple in a
better way. The movement continues today also. Surai Sasai and his followers attacked
the Hindu members of the committee for misusing the funds of the temple. He also
criticised the corrupt Buddhist members. This led to lots of conflicts. Ambedkarite
groups launched many more movements for the temple. They organised the protest

24



ANU PANCHAL

demonstration at Jantar -Mantar New Delhi which continued for 18 months. Bhikkhus
declared that they will perform self-immolation if their demands were not accepted.
Media gave them lots of coverage.

After this the movement has slowed down a little. Buddhists continued to
support the movement in huge numbers but non- Buddhists are scared of supporting the
movements because of Hindu right-wing groups. By 1998 the movement had become
very popular and Surai Sasai became very ill. Lalu Prasad Yadav got afraid and suspended
the Hindu secretary of the committee Dwarka Sundrani. He replaced him with Bhikkhu
Pragyasheel who was a follower of Surai Sasai. Bhikkhus were giving the right to pray,
accept donations and guide the devotees in the temple. These jobs were performed by
Theravada Bhikkhus of the Mahabodhi society. In this way out of four Buddhists
members of the committee three were from the liberation committee and the secretary
of the management committee was also a Buddhist. Most Buddhists considered it a huge
victory and left the movement.

After some years, there was a clash between Ambedkarites and foreigners
Bhikkhus. New C.M. of Bihar Rabri Devi took advantage of this clash and in the year 2001
she removed Bhante Anand from the committee. She also replaced the secretary of the
committee and made RJD Leader Kali Charan Singh Yadav as the secretary instead of
Pragyasheel. Now only Sasai remain in the committee. As a result the movement was
relaunched. Lots of liberal leaders supported the movement by arguing that the temple
belongs to the Buddhists only. But the movement has not ended till now and continues
even in 2021.

While the movement continuous even today but it has not got much support
from other Buddhist countries. Instead many liberal Hindus have come out in its support.
Some writers criticised the movement by saving that Buddhists should not be aggressive.
But they forget the injustice which has been done by Hindu Mahant to followers of
Buddhism from so many years.
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MYANMAR’S NUNNERIES: CENTERS OF SPIRITUAL GROWTH AND
SERVICE

CHEKAVATT"

Introduction

Within Theravada Buddhist countries of Southeast Asia, particularly in
Myanmar, a considerable number of female renunciants exist, known as Thilashin. The
term translates to “possessor of morality” and represents a distinct role, falling between
that of a regular layperson and an ordained monastic. Despite not being fully ordained
as Bhikkhunis, Thilashin enjoy privileges like training, meditation practice, and
participation in qualification exams similar to monks. This paper delves into the
multifaceted significance of nunneries in Myanmar society, encompassing their social,
economic, and political roles.

Key Words: Thilashin, Bhikkhuni, Nunneries, Myanmar
Becoming a Buddhist Nun

Nunneries provide a single-sex setting where daily routines and established
norms shape a communal existence, fostering a sense of purpose infused with religious
meaning. This environment nurtures independence among nuns in their spiritual
journey.

Traditional feminine values intersect with spiritual significance during nun
training, reinforcing virtuous attributes that underlie acts of merit dedicated to serving
the monastic community. Recent shifts suggest a growing inclination towards active
roles for nuns in religious affairs, impacting both societal perception and the nuns’
responses to these evolving demands. Nuns now participate in activities that were once
the domain of monks, such as the Patthana recitations. They also contribute to preserving
the sanctity of monastic life amidst worldly influences.

* Khemarrama Nunnery Education Centre, Aung Chan Thar Village, Than Lyin Township, Yangon Divis-
ion, Pin-11291, Myanmar. PhD Research Scholar, Department of Buddhist Studies, University of Calcutta,
Kolkata, India. Email: chekavati040@gmail.com
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Although they’ve left their lay identity, nuns’ religious identity draws from
traditional feminine and spiritual values, which shape their ethical and religious
personas. Becoming a nun entails consent from parents or guardians, and while resista-
nce might necessitate an alternate custodian, the aspirant’s determination generally
prevails. Nuns who come recommended by respected community members or lay donors
are often accepted more readily by host nunneries. Nuns also uphold cultural values,
teach religious etiquette, and are integral to the transmission of religious values.

Nun Ordination Procedure in Myanmar

The nun ordination procedure in Myanmar is distinct from the ordination of
Bhikkhus (monks). The Bhikkhuni order is believed to have diminished, impacting the
ordination process. The ceremony for women to become nuns, known as Thilashin Wutt
Pwe, is central. It's held in nunneries or sometimes coincides with novice initiation or
monk ordination ceremonies.

A woman aspiring to become a nun goes through trial procedures. Prerequisites
set by the State Sangha Maha Nayaka Committee entail observing precepts for a specific
duration before ordination. Upon meeting these conditions and securing consent from
the nunnery's abbess and a preceptor, the candidate is ready for ordination. The
ceremony, while sometimes elaborate, essentially involves shaving the head and
donning robes. The recitation of impermanence during this process holds significance.

The process of ordaining nuns in Myanmar follows a structured and meaningful
procedure that reflects the deep-rooted Buddhist traditions of the country. Here's an
overview of the steps involved in the nun ordination process in Myanmar:

Aspiration and Decision: Women who aspire to become nuns, known as Thilashin,
express their intention to join the monastic community. This decision is a deeply
personal one, often arising from a strong desire to live a life dedicated to spiritual
practice and serving others.

Preparation: Before ordination, prospective nuns typically spend time in a nunnery as
postulants, learning about monastic life, practicing meditation, and studying Buddhist
teachings. This period allows them to deepen their understanding of the commitments
they are about to undertake.

Teacher and Sponsor: A woman seeking ordination usually needs to find an experienced
nun who will serve as her mentor and teacher. Additionally, a lay sponsor may support
her during the ordination process by providing robes, alms bowls, and other necessities.

Requesting Ordination: The aspirant formally requests ordination by approaching a
community of nuns or monks. The request is a formal declaration of her intention to
become a nun and to observe the monastic precepts.
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Three Refuges and Five Precepts: The ordination ceremony begins with the aspirant
taking refuge in the Triple Gem (Buddha, Dharma, and Sangha) and undertaking the Five
Precepts, the ethical guidelines that form the foundation of Buddhist practice.

Going Forth: During the ceremony, the aspirant symbolically “goes forth” from lay life
into the monastic life by receiving her initial set of monastic robes. This marks the
beginning of her new journey as a Thilashin.

Ordination Vows: The aspirant then takes the higher ordination vows, pledging to
uphold the Ten Precepts that are specific to nuns. These precepts include commitments
to abstain from harming living beings, stealing, false speech, and other ethical principles.

Shaving the Head: As a symbol of renunciation and letting go of worldly attachments,
the new nun shaves her head during the ordination ceremony. This act signifies her
detachment from physical appearance and ego.

Dhamma Teaching: After ordination, a senior nun or monk may offer a Dhamma
teaching to the newly ordained nun, guiding her on the path of monastic life, meditation,
and the study of Buddhist teachings.

Community Blessings: The new nun receives blessings from the assembled community
of nuns, monks, and laypeople. This marks her formal entry into the monastic Sangha
and reflects the collective support of the Buddhist community.

The nun ordination process in Myanmar reflects the values of commitment,
renunciation, and spiritual growth inherent in Buddhist practice. It's a transformative
journey that allows women to deepen their connection to the teachings of the Buddha
and contribute to the welfare of society through their dedicated service and practice.

Exploring Buddhist Nunneries in Myanmar

Nunneries hold a unique place for Buddhist women, providing a middle-ground
role between solitary living and communal life. Today, many nuns in Myanmar
contribute to their communities by teaching, advising, and leading religious ceremonies.
Unlike Christianity, where nuns have distinct roles from priests, Buddhism doesn't draw
such a line. The term “nunnery” translates to “Bhikkhuni Vihara,” which serves as a
dwelling, a center for teachings, ceremonies, meditation, counseling, and community
services.

Each nunnery has a principal, responsible for institutional leadership, while
other senior positions are examined to understand their communal structure. A unique
feature of Myanmar nunneries is the private ownership of monastic property,
contrasting with communal monasteries. In Sri Lanka, nuns rarely own land due to
distinct circumstances.
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Despite private ownership, Myanmar nuns have developed collaborative systems
to support their studies and spiritual work, sharing resources within a communal setting,
However, kinship remains crucial, influencing nuns' actions regarding monastic
ownership. In 2010, Sagaing Hill had 389 privately-owned nunneries, housing around
15% of Myanmar's Buddhist nuns. Nunneries vary in size, from small ones with a couple
of residents to renowned nunnery schools attracting students and public donations. This
raises concerns about familial interests affecting succession and property transmission.

Nunneries historically serve as vital educational centers, especially for scriptural
studies. Young nuns engage more in scriptural learning in these regions. Some nuns
associate with monasteries or meditation centers, but they are the minority and wield
limited influence within the community.

Reasons for Becoming a Buddhist Nun

There are two main categories of reasons for becoming a Buddhist nun:
conviction (believing strongly in it) and fear (feeling scared of something). Conviction-
driven ordination has a positive side, while ordination due to fear is more negative. A
woman might become a nun because of one or both of these reasons. People usually find
it easier to turn negative reasons into positive ones, but it's rare for the reverse to
happen.

When someone realizes that the only way to end their suffering and troubles is
through ordination, they might decide to become a nun out of conviction. This happens
when they deeply believe in the Three Gems (Buddha, Dhamma, Sangha) and understand
that their actions shape their future.

Some positive reasons for ordination include:

Past actions or karma guiding them (29.4%)
Encouragement from parents (10.8%)
Wanting to do good deeds (15.5%)

Seeking a better afterlife (1%)

Finding meaning in this path (1%)
Escaping the cycle of birth and death (7.3%)
Avoiding hell (7.8%)

Attaining enlightenment (18.2%)

Sharing teachings locally (3.1%)

Being a missionary overseas (1%)

Choosing a religious life (1%)

Preferring this life over others (1.6%)

People believe that their past actions influence their decision to become a nun.
Encouragement from family plays a role, especially if relatives are already in monastic
life. Meditation and studying the teachings are important for nuns, who want to follow
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the Buddha's path. They also want to spread the teachings and make more people
understand Buddhism.

However, some might become nuns out of fear or difficult situations. For
example, if they're struggling in life, they might turn to ordination for relief. But positive
reasons, like conviction and the wish to learn and spread the teachings, tend to lead to
more fulfilling and long-lasting paths as nuns.

Social Perspectives on Nunneries in Myanmar

In Myanmar, where Buddhism is widely practiced, people follow the ethical
teachings of Buddha. These teachings emphasize empathy and charity towards the
elderly, disabled, and others in need. The belief in karma, the law of cause and effect,
shapes people's actions and the hope for a better future life encourages acts of goodness.
Engaging in social service is seen as a way to accumulate merit.

Despite renouncing worldly life, Buddhist monks and nuns still contribute to
society due to the impact of karma and merit. Both monks and nuns interact with society,
similar to social workers and counselors. Nuns in Myanmar actively participate in
community activities such as preparing food for almsgiving events and organizing
services for various occasions, believing these actions generate merit.

In modern times, Burmese nun communities are increasingly recognized as
experts in rituals, educators, and promoters of Buddhism. They possess detailed
knowledge of ceremonial practices and complement monks in religious ceremonies. The
author of this paper, Ven. Chekavati, born in Myanmar, embarked on a journey of
education and service as a nun. Starting with learning Buddhist Pali literature under the
guidance of esteemed teachers, including The Most Venerable Kyaungpan Tawya
Sayadaw, Bhaddanta Yuvinda Thera, the author pursued education at Asuvati Nun Pali
Buddhist University. Graduating from government examinations, the author continued
studies in Myanmar and abroad, culminating in an M.A. in Buddhist Studies from
Kelaniya University, Sri Lanka, and ongoing Ph.D. research. The author's journey
encompassed not only academic pursuits but also social welfare work, including teaching
Dhamma, aiding disaster victims, and providing free courses to underprivileged
children. Despite accomplishments, the author faced gender biases, as society often
favored male monks over female nuns in terms of support and recognition.

Nunneries in Myanmar rely on donations, struggling for funding and respect
compared to monasteries. The negative perception of nunhood sometimes results in
verbal abuse when seeking alms. Over time, nuns transitioned from primarily teaching
to engaging in social welfare, much like missionary schools. Buddhism's influence on
Burmese politics is profound, as its principles intertwine with political ideologies to
construct a national identity.
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Buddhist monks and laypeople have actively participated in political
movements, utilizing methods that leverage their spiritual stature to amplify political
messages. Monastic boycotts, termed “thabeik hmauk,” hold significant cultural signific-
ance, expressing dissatisfaction with political authorities. Monks and nuns don't always
need direct political involvement to wield influence; their teachings and interactions
contribute to reinforcing moral values within society.

A Day in the Life of Nuns in Myanmar's Monastic Organizations

In Myanmar, there's a special group of nuns who lead a disciplined and dedicated
life following Buddhist teachings. Their routine starts early, around 4 am, as they rise
from their simple beds and begin their day by folding blankets and washing their faces.
They wear monastic dresses and gather in a shrine room to recite ancient scriptures with
respect.

After this, they head out to collect food donations from the community. They
walk long distances to various areas to gather provisions, which they do five days a week.
On the other days, they focus on studying Buddhist literature. At 5:30 am, they have their
first meal of the day, usually rice with different meals depending on donations. Before
eating, they express gratitude and share loving-kindness for all beings.

Their days are filled with learning and tasks. They study from 6 am to 10 am, then
from 1 pm to 5 pm. Meditation is part of their routine, bringing them inner peace. Each
nun takes turns performing different tasks, including cooking and buying food. After
lunch and a shower, they study more about Buddhist teachings until 5 pm. Then they
gather in the shrine room to pay tribute to Buddha and receive teachings from their
senior nun.

At 9:30 pm, it's time for rest. Their routine relies solely on donations from the
community. They head out several times a week to collect uncooked food and rice, which
they then prepare for their meals. Sometimes, wealthier patrons offer pre-cooked meals
or larger items like buildings. However, support is often not enough, and larger
nunneries might help smaller ones.

Nuns are allowed to accept money, walk with sandals, and shelter under an
umbrella, which is different from monks. They wear a brown cloth on their shoulder and
chant blessings for those who hear them as they collect offerings. This daily practice
brings them respect from the community. People give donations with respect, knowing
the nuns lead virtuous lives.

Their studies focus on Dhamma teachings, which guide their understanding of a
virtuous life and reality. They also learn general subjects like grammar and mathematics.
Each aspect of their routine, from collecting provisions to studying and meditating, helps
them cultivate a meaningful and disciplined life in accordance with their beliefs.
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Role of Buddhist Monasteries and Nunneries in Society

Buddhist monasteries and nunneries have long served as important hubs for
social interactions, wealth redistribution, and sharing valuable information in closed
societies. Despite this, there's a lack of detailed research on the interactions between
these religious institutions and society. Particularly, there's a scarcity of empirical
studies on the relationships and transactions between monks/nuns and laypeople in
various socio-economic contexts.

Monks and nuns in Myanmar rely entirely on public goodwill for their material
needs. Offerings are sporadic, but some transactions evolve into lasting commitments,
creating ongoing relationships between benefactors and beneficiaries. Monastic
members seek regular sponsors who provide consistent support, allowing them to fully
dedicate themselves to spiritual matters.

Finding committed sponsors isn't simple, especially for nuns who face greater
challenges. Monks are seen as a source of spiritual merit, allowing lay donors to
accumulate positive karma. However, for this to work, there must be a clear distinction
between monastic and lay roles. Myanmar, being predominantly Buddhist, emphasizes
empathy and charity based on the teachings of Lord Buddha.

Although monks and nuns have renounced worldly life, they still contribute to
society's welfare according to the principles of karma and merit. Traditionally, they have
served as social workers and counselors, engaging in activities like cooking for alms-
giving and providing basic services to the community. In recent times, nuns in Myanmar
are gaining recognition as educators, ritual specialists, and Buddhism propagators,
complementing monks in ceremonies.

Paradoxically, some Buddhists believe that monastic members should avoid
involvement in secular matters, considering social work a diversion from their true
purpose. This perspective views social work as disrupting the focus of monasteries and
nunneries.

Conclusion

The roles of nuns in Burmese Buddhism have been discussed by experts in the
field. Many nuns lack religious or social status, often coming from humble backgrounds
and with limited education. They may become nuns due to economic necessity. Their
activities are limited, following a simplified version of laypeople's precepts without
adhering to a strict rule.

Burmese nuns often support monks in various ways as a means of accumulating spiritual
merit. This includes tasks like cooking, cleaning, and attending to the Sangha.
Symbolically, they're seen as daughters to the Buddha and symbolic mothers to monks.
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Among Burmese nuns, some roles considered valuable are those of ritual
specialists, educators, and Buddhism propagators. They officiate religious ceremonies
and possess detailed knowledge of ceremonial procedures. However, their authority is
somewhat limited due to certain responsibilities involving finances. While they gain
social approval, their influence in the religious domain remains relatively restricted.
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RAMAYANA’S TALE IN BURMA: A STORY OF CULTURAL
INTEGRATION

PANNASAMI™

Introduction:

The Ramayana, a timeless epic that originated in ancient India, has traversed
borders and cultures, leaving an indelible mark on societies far beyond its birthplace. As
it journeyed across time and geographies, the Ramayana found its way to Burma, where
it underwent a fascinating transformation, intertwining with the country’s cultural
fabric. “Ramayana’s Tale in Burma: A Story of Cultural Integration” delves into the
captivating narrative of how this epic saga became an integral part of Burmese heritage,
influencing art, literature, and the collective consciousness of the people. This
exploration unravels the threads that wove together the Ramayana’s timeless message
of virtue, duty, and heroism with the diverse tapestry of Burma's traditions, ultimately
creating a unique and harmonious blend of cultures.

The Ramayana’s Arrival in Burma: A Historical Context

The tale of the Ramayana holds a special place in the heart of Burma, where its
significance has been deeply cherished. It is believed that this enchanting narrative
made its way to Myanmar through spoken word during the reign of Emperor Anawrahta
(1044-1077 AD), a period when the foundational kingdom of Burma was established in
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! During Anawrahta’s rule, the Pagan Kingdom underwent a period of consolidation and expansion. One of
his most notable achievements was the unification of Burma under a single central authority, a feat that
allowed for enhanced administration and cultural exchange. His reign is especially remembered for his
patronage of Theravada Buddhism, which played a pivotal role in shaping Burma's religious and cultural
identity. Anawrahta’s reign also saw the establishment of a legal code known as the Dhammathat, which
aimed to provide a just and orderly society. Additionally, Anawrahta is credited with introducing the
Burmese script, based on the Indian Brahmi script, which contributed to the preservation of local
literature and history.
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the Pagan region. As time flowed, the echoes of the Ramayana grew louder, resonating
across generations in the form of oral tradition. This oral tradition continued to flourish
until the sixteenth century, as the epic story, known as the Rama Zatdaw in the Burmese
language, found its way from lips to ears, passing through the tapestry of time.

The Emergence of Written Renditions:

By the eighteenth century, the Ramayana had transformed into more than a
mere tale; it had taken on the robes of a moral lesson, a cherished account shared
amongst the revered Buddhist monks. The first written rendition of the Ramayana in
Burma took root in the ancient Pagan tradition, drawing from the treasure trove of oral
narratives. This written version emerged between the sixteenth and eighteenth
centuries, presenting itself in the dual forms of poetic cantos and prose, shaped into the
format of drama.

The Written Word and Dramatic Presentations:

It wasn't until 1775 that the first known written Ramayana in the Burmese
language, named the “Rama Thaygin” or “Songs from Ramayana,” saw the light of day.
This beautiful creation emerged from the pen of the author U Aung Phyo, capturing the
essence of the timeless tale in written words. As each line was penned, the Ramayana
continued its journey through Burma, entwining itself with the cultural fabric of the
land.

Figure 1: lllustrated scene from Ramayana in a Burmese foldable manuscript book, also known as Parabaik,
dating back to 1870 (Gallop, 2014)
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Artistic Expression and Integration:

During the early decades of the nineteenth century, the Ramayana found itself
embraced and embraced in Burma with great enthusiasm. This appreciation reached a
pinnacle during this period. Notably, the narrative of the Ramayana was etched onto
three hundred and forty-seven stone sculptures. These sculptures adorned the Maha
Lokaa Marazein within the Thakhuttanai Pagoda, an architectural marvel constructed in
1849 under the patronage of Emperor Bagan during the reign of the Konbaung Dynasty
(1846-53). This remarkable integration of the Ramayana tale into stone sculptures serves
as a testament to the enduring allure of the narrative in Burmese culture.

Figure 2: lllustrated scene from Ramayana in a Burmese foldable manuscript book, also known as Parabaik,
dating back to 1870 (Gallop, 2014)

The Influence of Royal Courts and Performances:

The illustrious Queen Thakin Min Mi, consort of Emperor Singu Min, the fourth
emperor belonging from the Myanmar Konbaung dynasty (1756-1782), adorned the roles
of both a writer and poet. Under her esteemed patronage, the recitation of the Ramayana
flourished as a cherished practice. This captivating rendition graced the grandeur of the
royal court, a spectacle of opulence and regality during the reign of Emperor Bodawpaya
(1744-1819).

In the era of Emperor Tharrawaddy Min (1787-1846) and Pagan Min (1846-1853),
the play Rama Zatdaw found its footing in popularity, evolving into a favored form of
courtly entertainment. As the 19th century unfolded, the Ramayana performances
gained even more traction. Alongside these performances, the artistry of puppetry took
center stage within the royal chambers, where skilled performers and artists from the
court showcased their craft.
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During Emperor Mindon’s rule (1814-1878), the Rama Zatdaw assumed a rarer
presence in the court’s repertoire, with selective episodes being staged to amuse the
royal audience. Minister Myawady Mingyi U Sa, an esteemed figure in Emperor Mindon’s
court, ingeniously transformed the Ramayana into a distinct Burmese drama. He
interwove thematic songs and melodies into the performances, rendering them truly
unique. This masterful innovation breathed new life into the Ramayana, etching its
essence deeper into the cultural soul of Burma.

The dramatized rendition of Rama’s tale, known as Yama Zat Pwe, captured
hearts as marionettes danced upon the stage. The story’s motifs and themes also found
expression in the intricate wood carvings of Burma, weaving the narrative into the
artistic legacy of the land. As the nineteenth century drew to a close, the Ramayana
found its script beautifully inscribed in Burmese characters. Notably, the Pontaw Rama,
penned by Saya Ku and published in 1880, marked a significant milestone, making the
tale accessible to a wider audience.

Figure 3: Illustrated scene from Ramayana in a Burmese foldable manuscript book, also known as Parabaik,
dating back to 1870 (Gallop, 2014)

The enchanting illustrations before us are captured from a delicate Burmese
foldable manuscript book, lovingly referred to as a “parabaik” (Or. 14178), whose origin
dates back to the year 1870. This beautiful creation spans sixteen pages, each adorned
with diverse scenes extracted from the legendary tales of the Ramayana. These scenes
are accompanied by brief captions inscribed in the gentle Burmese language. The
manuscript’s covers are adorned with gentle hues of green, red, and yellow, gracefully
embellished with motifs of flowers and playful lions. Notably, one cover within this book
is graced with a Burmese inscription in black ink, bearing the title “Rama Zat,”
meticulously etching out the intricate contents.
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The initial illustration brings forth the moment where Dathagiri (known as
Ravana in Burmese), the ten-headed sovereign of the Lankan demons, dispatches Gambi,
cleverly masquerading as a Shwethaamin or golden deer, to entice Thida (referred to as
Sita in Burmese). Thida, with her gentle allure, coaxes Rama to fetch the golden deer for
her. Entrusting the vigilant guardianship of Sita to his dear brother Letkhana
(Lakshmana), Rama embarks on the trail of the elusive deer (Figure 1).

The subsequent depiction unveils Rama’s anguished call to Lakhshmana and Sita.
In response, Lakshmana weaves a protective, enchanting three-fold circle around Sita,
entreating her not to stray beyond its delicate borders, thus safeguarding her from
malevolent influences. Eventually, Lakshmana departs to assist Rama. In the midst of
this, Ravana, shrouded in the guise of an aged sage, humbly seeks alms from Sita.
Regrettably, Sita overlooks Lakshmana's advice and steps beyond the protective circle to
offer alms to Ravana, trusting him as a genuine sage (Figure 2).

In the third portrayal, Ravana undergoes a profound transformation, reverting
to his formidable, vengeful form—a towering giant adorned with ten heads and twenty
arms. In his fervent pursuit of Sita, Ravana implores her to accompany him to Lanka. Yet,
Sita remains steadfast in her refusal, prompting Ravana to forcibly carry her away on his
mystical chariot, soaring across forests and through the heavens. Upon Rama and
Lakshmana's return, a haunting emptiness greets them—Sita has vanished from their
dwelling (Figure 3) (Gallop, 2014).

During the remarkable era of Bagan, spanning from the 11" to the 13" century
in Burma, the saga of the Ramayana was known among its people. This treasured oral
tradition reached them either directly from India or via the Mon residents of the Lower
region of Burma. Hints of this epic can be glimpsed in stone inscriptions, terracotta
tablets, and frescoes, revealing the presence of the Ramayana and unraveling the story
of Rama, who was believed to embody the essence of the Hindu deity Vishnu. This tale
even found a place within the Pali Jataka narratives of Buddhism. Many centuries ago, in
the vicinity of Beikthano Myo near Taungdwingyi, likely around the end of the 2™
century BC, echoes of this story reverberated. The inhabitants followed the teachings of
Buddhism, while remnants of Brahminic cultures still held an understanding of Rama.
Sects devoted to Vishnu, known as Vaishnavites, also existed.

While modern excavations haven’t yet revealed visual representations of Rama
in Pyu cities, some historians in Burma speculate that the Mon and Pyu people were well-
acquainted with the oral traditions of the Ramayana. It’s believed they transmitted these
stories to the Burma or Myanmar people who arrived in the region during the 9th
century. The initial portrayal of Rama appeared in Bagan, particularly within the
Abeyadana Temple, constructed by Emperor Kyansittha (1080-1113 A.D.). Intriguingly,
this temple exhibited depictions of Mahayana gods and various Hindu deities, including
Rama and the prominent Vishnu.
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The evolution of the Ramayana’s narrative in Myanmar is fascinating,
manifesting in three distinctive forms. Firstly, Rama is revered as an avatar of the divine
Vishnu. The Brahmana Vaishnavas in ancient Bagan played a significant role in court
rituals, maintaining their influence until the Myanmar Empire’s invasion in 1886. They
venerated Rama as a deity. Even in modern times, Hindu communities in the Mandalay
region continue to worship Rama. Tin Maung Kyi suggests that a shrine dedicated to
Rama still stands in Mandalay’s Tada U region, established by Emperor Thais in the late
18" century, when it was brought from Ayodhya. It’s recognized by Myanmar people as
the authentic Rama or the Pashu Yama, possibly linked to Parasu Raama (Parshurama)
or Vishnu.

Secondly, the story of Rama has merged into the Jataka tales, with Rama depicted
as a future Bodhisattva. In Myanmar, the Buddhist interpretation of Rama is referred to
as Alaaungdaw Yama. The 461 numbered story in the Jataka, the Dath-thaya-hta or
Dasaratha Jataka, suggests that Rama will emerge as a future Buddha after Maitreya.

Thirdly, the version of the Ramayana told by Valmiki has also found a place in
Myanmar. It's believed that Myanmar received this version from regions like India,
Thailand, and Laos, starting from the 16" century. The Myanmar people identify this
rendition as Pondaw Yaama, also known as Naan-dwin Yama or the Rama Palace, as it
became a favoured court drama among the royals.

According to U Thein Han, the oldest known literary version of the Ramayana is
the Jataka poem titled “Myanmr Pyo,” composed by Shin Agga Thamadi in 1527 A.D. It is
recognized as “Thuwunna-shaan Thahtay-khaan Pyo” and originated within the Jataka
narratives of Suvannasaama.

The very first written version of the Ramayana in the Burmese language is
believed to be the “Yama Thagyin,” written by U Aung Phyo in the year 1775 A.D. This
happened in the region of Innwa, towards the end of the rule of Hsinbyushin (1763-76).
U Aung Phyo was skilled in composing famous ballads, and he transformed the Ramayana
into poetic form called “Thagyin,” which was used for spoken storytelling. He might have
travelled around Myanmar, and this tradition of narrating the Ramayana evolved over a
span of six hundred years, beginning from the oral stories of the Bagan Era. U Aung
Phyo’s version starts with the birth of Ravana and ends with his defeat by Rama.
However, it omits the part where Sita is banished.

U Aung Phyo’s palm-leaf script version of the Ramayana has been printed on
paper and in books nowadays. Another work, without a specific date, is the “Yama
Wutthu.” U Thein Han suggests that it originates from the seventeenth century, making
it the oldest Burmese literary work discovered in the region.

The “Yama Wutthu” in its prose form reflects the oral poetry style of U Aung
Phyo, who was also adept at prose. This work was initially written on fifty-four palm

40



PANNASAMI

leaves, and it covers the birth of Ravana, Sita’s exile, and the resolution with Rama. The
oldest Ramayana manuscript was uncovered by the Myanmar Historical Commission
scholars in 1972 and was later published in 1974 as part of the “Palm leaf and Parabike
Manuscript Series, number four.”

The expanded version of “Rama Vatthu,” known as “Maha Yama Vatthu,” was
penned at the end of the eighteenth century. A copy of this manuscript was obtained
from the British Library in London by U Tet Tut, who corrected it along with Professor
U. Maung Maung Gyi. It was published by the Burma Research Society as “Maha Rama”
under the title “New Research Series Number Twelve” in 1971. This comprehensive text
covers the entire Ramayana, from the Bala to the Uttara Kanda, and has been printed
multiple times. The complete Ramayana manuscript was originally intended for various
dramatic performances and is now available in paper form.

The “Rama Pya-zaat Taw-gyi” (Theeri Yama) was composed by Nemyo Nataka
Kyaw Khaung at the end of the eighteenth and the beginning of the nineteenth century.
This drama is a combination of poetry and prose, complete with instructions for various
types of music and songs to be performed during the recitals. There are around one
thousand three hundred and twenty palm-leaf manuscripts of this drama preserved in
the National Library of Myanmar. U Thein Han mentions another ancient work that is
currently untraceable.

The manuscript of “Rama Pyaa-Zat Taaw-Gyi” holds significant importance as it
provides insights into the dramatic presentations at the Royal Court of Myanmar. The
actual writing of the Ramayana started to flourish in the early nineteenth century. This
development stemmed from the original scripture penned by Valmiki, which not only
inspired local interpretations but also grew in cultural connections with regions like
Thailand, Java, Northeast India (Manipur and Assam), Laos, and Malaya.

Between 1968 and 1972, the ABHNCC (All Burma Hindu National Central Council)
published a translated version of Valmiki's Ramayana from Sanskrit to Myanmar. This
translation spanned six volumes and was the work of Shin Kaitima, a Burmese monk
under the guidance of Benaras Migadaun Sayadaw. In addition, a contemporary Hindi
version of the Ramayana was translated into Burmese by author Paragu, and it was
serialized in a magazine.

Over the last century, a couple of abridged versions of tales from the Ramayana
have been written down. Authors like U Po Sein, Dagon U Tun Myin, and U Tin Hla have
contributed to these abridged versions. Currently, the standard text of “Yama Zat” is
authored by U Lyaw Zwa, who established this text based on the “Maha Rama Vathhuu”
printed in 1970 by the Research Society of Burma. The Ministry of Culture in Myanmar
initiated a project to create a standardized written version of this text.
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Cultural Exchange and Transformation:

Although the roots of dancing and singing were deeply embedded in Myanmar’s
culture since the Pyu era, the formal development of drama emerged during the
Konbaung dynasty in the late eighteenth century. Before the era of Court Drama, segm-
ents of the Ramayana were performed in Myanmar by Hindu societies, particularly
during religious festivities like Deepavali. According to Hindu Brahmins, Deepavali
commemorates the day when Rama rescues Sita from Ravana and they return to their
kingdom, Ayodhya.

Before the evolution of court dramatizations, oral narratives were presented in
Myanmar through the Quet-seik format, with some sequences using the Nibat-khin
format.

The court drama format encompassed oral recitations, dialogues, music, dance,
and song sequences. This eventually led to the involvement of artists from Thailand in
the performance of the Ramayana. These Thai artists were brought to Myanmar after the
decline of Ayudhya in 1767, along with captives including musicians and performers.
Their presence greatly influenced Myanmar’s cultural landscape. These Thai artists were
later organized into the Ayudhya Zat-taw-gyi performance troupe during the reign of
Emperor Thibaw, before the fall of the Mandalay Empire following the British annexation
in 1885.

Initially, these performers entertained the Thai community residing in
Myanmar. Their performances consisted of songs from their homeland. Upon witnessing
these performances, Myanmar’s courtiers requested their assistance in incorporating
elements of Thai music and performance into the classical music collection of Myanmar.

Dr. Htin Aung, former Rector of Yangon University, highlighted the Thai version
of the Ramayana in his research on Myanmar’s drama. He noted its resemblance to
Elizabethan performances, with elaborate costumes and dramatic sequences. Aung also
mentioned that while professional artists were the main performers, noble individuals,
mostly from the Siamese royalty, were also part of the early plays.

Songs and music played a vital role in these performances, especially due to the
inclusion of dance sequences. The Thai artists brought their expertise in performing arts,
enhancing the dramatic aspects of the Ramayana. Aung also emphasized that the exiled
individuals from Thailand provided significant support and cooperation to the Burmese
people, contributing to the acceptance of this evolving mode of entertainment among
successive generations in Burma.

Variations and Adaptations:

The Thai and Burmese versions of the Ramayana are known as Ayudhya, and
Rama is highly revered by the kings of Burma. Due to cultural similarities between
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Thailand and Burma, the Ramayana gained popularity in both countries. The court
language, manners, and traditions of Burma resembled those of Ayudhya, and the
Burmese adopted the Ramayana court sequences from Thailand.

In both countries, the Ramayana is seen as a Buddhist Jataka tale, where actors
portray moral virtues fighting against evil forces and ultimately succeeding. Shared
myths made it easy to adapt the play sequences into dialogues with songs and differrent
scenes. Since the people of Burma were familiar with the Ramayana’s text, its
presentation was introduced into Burmese plays by Thai actors. The popularity of
Ramayana performances extended not only to the Royal court but also to the Bago
provincial courts of the Hanthawaddy kingdom.

The presentation of such a play was documented by the British Emissary Michael
Symes. It took place at the residence of the Hanthawaddy Governor in the Yangon region
on April 10, 1795. This event coincided with the first day of Thingyan (Songkran) and was
held in the evening around 8:00 pm. Symes noted that the performance happened in an
open area, well-illuminated with lamps and fire torches. He mentioned that the lady and
the Maywoon (local governor) sat on the balcony, while Symes himself sat on a raised
seat about two feet above the floor, adorned with carpets. Normal seats were set up
across the stage for the general audience. The performance began as soon as the guests
arrived and its production quality surpassed that of Indian stage dramas. The dialogues
were lively, performed with energyetic actions, and free from unnecessary
exaggerations. The costumes were not extravagant, yet the performances were highly
engaging. Symes also mentioned that the finest actors were originally from Siam
(Thailand), and despite previous battles against the Peguers and the Birmans, they had
successfully retained their refinement in the arts.

In addition to Symes, another individual named Dr. Francis Buchanan also
contributed to detailing the Burmese Ramayana. According to their records,
performances usually drew from the context of legendary heroes like Rama, and actors
were assigned various sequences and actions. The dialogues and narrative portions were
left to the creativity of the actors.

Regarding the Thiri Rama historical text, there are differing opinions. After
performers from Siam were brought to Ava in 1767, the Yodaya form of drama gained
widespread popularity. In 1796, a Burmese prince directed eight dignified individuals
and researchers to translate drama scripts from Thailand into the local Burmese
language. These scripts included tales of the Ramayana, along with stories of Ketsiri,
Sankhapatta, and Inao. These stories might have been transliterated from oral
narratives, including musical notations and song compositions.

The Thiri Rama text appears to have been compiled by Neymo Nataka Kyaw
Khaung, a holder of the Thanyaa thei-aasu Saayei rank. This drama incorporated dance
and dramatic sequences. Some scholars from Myanmar suggest that the text was
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composed following a directive in 1796, while others believe it was modified in the mid-
nineteenth century due to the deterioration of the original manuscript from the late
eighteenth century. The Yodaya format of drama was highly renowned in the royal court
of Myanmar.

In the year 1886, during the British rule in Mandalay, there were a total of ninety-
one performers in the troupe. They were part of the cultural scene during that era. The
translated Myanmar scripts were initially converted from a fifty-four numbered black
Parabaik manuscript housed in the library of Mandalay University. This manuscript
consisted of a substantial 1320 pages and was eventually archived in the National Library
of Myanmar. The process of editing was undertaken by U Aung Thin and U Thaw Kaung.
The edited version was published in 2001 in Yangon under the title “Rama Pya Zat Taw
Gyi” (Rama's Magnificent Regal Court Drama). Later, the title was shortened and rena-
med to “Thiri Rama,” which signifies ‘The Magnificent Rama.’

The source of the inscriptions and plaques presents an intriguing yet uncertain
aspect. About three hundred and forty-seven plaques were installed at the base of the
Maha Lawka Marazein Pagoda, situated in a sparsely populated area roughly one
hundred and fifty kilometres away from Mandalay. This pagoda was erected around the
1840s by a prominent figure of the Myanmar Sangha named U Neyya Dhamma. The
inscriptions are meticulously carved onto sandstone plaques, each measuring up to
fourteen inches. Interestingly, the inscriptions on the pagoda do not provide
information about the donors of the plaques or their origins.

Similar depictions of the Rama story are found in various other places in Burma.
However, most of these depictions are not inscribed onto stones or in a systematic
sequence. It is believed that the primary source of inspiration for these depictions came
from the illustrated sequence of five hundred and forty-seven Jataka stories found in
Bagan. The challenging nature of inscribing on stone has resulted in some illustrations
being relatively straightforward, depicting characters in simple forms such as dance
poses or attired in court drama costumes. Nonetheless, certain illustrations are strikingly
vivid and presented in an exceptionally dynamic manner. The process of creating these
plaques could potentially be connected to the texts, as they follow a sequential
storytelling format. Moreover, the intricacies of the depicted costumes reflect the
elaborate nature of costume dramas (Rooney, 2020).

The Thiri Rama interpreted text has its origins as an inscription for Khon, a
Thailand-based masked drama. It serves as a chronicle that includes dialogues and
passages at various points. The inscription is often spoken aloud as a voiceover and
recited through chanting or singing by the artists. The actual Burmese language
interpretation is a blend of prose and verses.

Tin Maung Kyi conducted the English translation, which was later edited by
Dawn Rooney. The lines were organized into easily understandable paragraphs. While
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songs and other theatrical elements were removed, the rest of the content remains
unchanged, resulting in a reader-friendly text. The plot remains closely aligned with the
original narrative of the Indian Valmiki's Ramayana, with a particular focus on key
sections such as the Rama-Sita union, Rama's invasion of Lanka, and his eventual return
to the heavens.

Although the narrative is structured as a court drama, it retains a folk-art touch
and offers entertainment value. Notably, there are a few modern alterations in the text
that are not present in the Indian original version. In the concluding part, where Sita is
exiled to the forest with her sons, they are looked after by a sage named Valmiki. He
takes on the task of teaching Sita’s two sons to narrate the Ramayana. When they begin
reciting it in the royal court, Rama questions them about their father and the composer
of the recital. He also inquires about the validity, purpose, and significance of the stories
within the recital. In response, the son informs Rama that the work was originally
composed by Valmiki, a great sage who had foreseen the future and crafted the work a
thousand years before Rama’s birth. The manuscripts and artworks featured in this
publication open up new avenues for conducting in-depth studies on the story of Rama
in the Southeast Asian region, particularly exploring the cultural connections between
Burma and Thailand (Siam) (Rooney, 2020).

The artistic portrayal of the Rama tale and its central characters in the plaques
of Burma clearly draws inspiration from Siamese traditions, although the costume
designs have been adjusted to align with the court styles of Burma. If we consider that
the Thiri Rama manuscript originated from Ava through the involvement of convicts
from the 1767 Ayutthaya battle, it gives rise to several intriguing possibilities. In this
context, the oldest and most prominent version is the Ramakien, which was crafted
under the guidance and sponsorship of Emperor Rama I in 1797. This version diverged
from the Ramayana written by Valmiki in various aspects. It's evident that the Thiri
Rama might have been adapted upon reaching Burma, as the performers likely tailored
the play to resonate with the preferences of the local audiences (Rooney, 2020).

Conclusion:

In the intricate mosaic of human history, the fusion of diverse cultures and
narratives has often led to the creation of something truly extraordinary. “Ramayana’s
Tale in Burma: A Story of Cultural Integration” is a testament to the remarkable power
of storytelling and its ability to transcend boundaries and unite people across time and
space. As we conclude our exploration of the Ramayana’s journey in Burma, we are
reminded that cultural integration is not merely the blending of external elements, but
a profound exchange that shapes the very essence of societies.

The Ramayana’s presence in Burma showcases the profound impact of a shared
narrative on shaping collective identity and values. It bridges the gap between distant
lands and distant eras, reminding us that human experiences are more interconnected

45



RAMAYANA’S TALE IN BURMA: A STORY OF CULTURAL INTEGRATION

than they appear. This story of cultural integration is a living testament to the resilience
of traditions and their capacity to evolve while retaining their core essence.

As we reflect on the pages of history that tell of the Ramayana’s journey through
Burma, we find a mirror reflecting the universality of human aspirations, struggles, and
triumphs. It serves as a reminder that narratives, myths, and epics are not confined by
geographical borders but rather serve as bridges that connect hearts and minds.

The Ramayana’s tale in Burma is a story of unity that transcends time, a story
where a foreign epic found a home and contributed to the rich tapestry of Burmese
culture. This narrative reminds us that cultural integration is not about erasing
differences, but about celebrating them and weaving them together into a harmonious
whole. As the legacy of the Ramayana continues to thrive in Burma, its story remains a
source of inspiration for the ongoing journey of cultural integration in a diverse and
interconnected world.

References:

Acharya, A. (2021, February 15). Journey to the East: The Hindu-Buddhist Making of Southeast
Asia. Retrieved from https://thediplomat.com/2021/02/journey-to-the-east-the-hindu-
buddhist-making-of-southeast-asia/

Britannica. (n.d.). Southeast Asian Arts. Retrieved from
https://www.britannica.com/art/Southeast-Asian-arts/Burma

Das, R. (2020). The Role of Hinduism and Buddhism in Promoting Indianness Outside India:
Scenarios of Southeast Asia. https://doi.org/10.29121/granthaalayah.v8.i5.2020.147

Gallop, A. (2014). The Ramayana in Southeast Asia: (3) Burma. Retrieved from
https://britishlibrary.typepad.co.uk/asian-and-african/2014/05/the-ramayana-in-
southeast-asia-3-burma.html

Kaung, U. T. (2002, June). Ramayana in Myanmar Literature and Performing Arts. Myanmar
Historical Research Journal, (9), 73-99.

Rooney, D. F. (2020). The Thiri Rama: Finding Ramayana in Myanmar. New Delhi, India:
Routledge.

Sengupta, J. (2017). India’s Cultural and Civilisational Influence on Southeast Asia. Retrieved
from https://www.orfonline.org/expert-speak/in-dias-cultural-and-civilizational-
influence-on-southeast-asia/

46



BUDDHIST DIPLOMACY IN INDIA-CAMBODIA RELATIONS IN THE
PAST AND ITS RESURGENCE
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Abstract

This article explores the potential role of Buddhism in cultural diplomacy between India
and Cambodia, both historically and in the present. Although Buddhist diplomacy has
been used in interstate relations for a long time, it has not been studied extensively,
especially in the context of India-Cambodia relations during the Cold War. This article
draws on historical archives and documents, particularly in the Khmer language, to
highlight the important role played by two influential figures, Jawaharlal Nehru and
Norodom Sihanouk, in using Buddhist diplomacy to forge strong diplomatic ties between
India and Cambodia during this period. It presents chronological evidence of their
patronage of Buddhism. Finally, the article examines the current resurgence of
Buddhism in cultural diplomacy involving state and non-state actors in India and
Cambodia.

Keywords: Buddhist diplomacy, India-Cambodia relations, Buddhist patronage,
Jawaharlal Nehru, Norodom Sihanouk

Introduction

Cambodia has a population predominately following the Buddhist faith. In contrast, India
is a Hindu-majority country where Buddhism disappeared for centuries and re-emerged
as a minority religion in its birthplace. Siddhartha Gautama attained enlightenment
(Buddhahood) in Bodhgaya, India, about 2600 years ago and spent 45 years teaching his
Dhamma to the people. During the Asokan era, Buddhism began spreading all over Asia
into South and Southeast Asia and beyond. Emperor Asoka was a great patron of
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Buddhism and devotedly followed rajadhamma, the quality of leaders based on Buddha’s
teachings. He built several temples, monasteries,' and pillars on the sites the Buddha
visited during his time. Asoka’s work on promoting Buddhasasana inspired many rulers
in Southeast Asia. Angkorian King Jayavarman VII was a devoted Buddhist monarch who
transformed Cambodia into a powerful, prosperous Buddhist kingdom where the
Theravada tradition flourished and eventually became dominant among the people,
although Brahminism existed side by side. The integration of Buddhism, Brahminism,
and ancient Khmer animism characterises Cambodian Buddhism today (Bunthorn 2022).

From an Indian perspective, Cambodia was the former Hindu kingdom. Indic
civilisation spread to Cambodia during the Funan kingdom with strong evidence through
archaeology, art, language, literature, and religion. Adopting Buddhism and Brahmanism
provided clear evidence of Cambodia’s connection to the South Asian country in ancient
times. On the other hand, even though India is no longer a Buddhist-dominated country
as in the time of Asoka, it absorbed Buddhist philosophy and integrated it into Hindu
tradition and, importantly, for contemporary Hindus, Buddhism is another form of
Hinduism (Jones and Ryan 2007). Typically, most Indian school students know about the
Buddha’s story.

Conversely, although the Cambodian population is predominately Buddhist,
Brahminism remains visible in many forms, including Buddhist rituals (Bunthorn 2022).
Therefore, it formed a cultural and religious affinity between India and Cambodia, which
was crucial in developing a common path for foreign policy formation in the post-
colonisation era. With ancient wisdom and universal values, Buddhism played an
important role in strengthening India’s relations with Cambodia during the twentieth
century. At present, its deployment in cultural diplomacy is on the rise.

In light of this background, the article uses a historical approach, drawing mainly
on secondary sources such as Buddhist newspapers and magazine archives in Khmer and
scholarly articles in English. This article examines the application of the Buddhist
cultural approach in public diplomacy, specifically cultural diplomacy. It highlights the
critical events that reflect the utilisation of Buddhist diplomacy in India and Cambodia
and the relationship between the two countries since independence while underlining
its resurgence in contemporary interstate engagement. The article attempts to look at
the top leaders of the two countries - India’s first Prime Minister Jawaharlal Nehru (1889-
1964) and Cambodia’s Head of State Prince Norodom Sihanouk (1922-2012) - and the
utilisation of Buddhist cultural resources in foreign policy so as to foster mutual
understanding between the two nations and among their peoples. It then attempts to

! Temple and monastery are used interchangeably and synonymously or both simultaneously in this article
unless stated otherwise, although there are certain differences in the religious use of the two terminologies.
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understand the resurgence of Buddhism in soft power diplomacy in current India-
Cambodia relations and how it has been carried out in both countries.

Buddhist Diplomacy as an Instrument of Interstate Relations

States use various methods and strategies in their relationships with other states
in order to serve their foreign policy interests. Diplomacy is one of the main instruments
to promote peaceful interstate ties between nations and their people. Traditionally, the
government, Ministry of Foreign Affairs, and overseas missions are exclusively
responsible for the conduct of diplomacy. Now, besides foreign affairs representatives,
non-state actors such as individuals, civil society groups, and non-governmental
organisations play noteworthy roles in the conduct of diplomacy to advance foreign
policy objectives. They use various methods to achieve national interests. One is public
diplomacy directed towards foreign citizens to influence their preferences and favour,
thus creating a support base for achieving political and economic policy goals. To do that,
international actors use different components of public diplomacy, including listening,
advocacy, cultural diplomacy, exchange diplomacy, subsidising cultural exports,
broadcasting, and so forth (Nye 2004, Cull 2008).

This study focuses primarily on cultural diplomacy. It is a relevant element
increasingly used by nations in the practice of public diplomacy in the contemporary
world, although its practice dates back to ancient times. In general, public diplomacy has
the potential to demonstrate both high culture and popular culture that appeal to elites
and the masses, respectively. Culture is a set of values and practices - ideas, religion,
literature, art, and education - that give meaning to society and form an identity.
Cultural diplomacy is the exchange of this set of values among nations and their people
to bolster mutual understanding (Cummings 2003). In a related definition, cultural
diplomacy is “an actor’s attempt to manage the international environment through
making its cultural resources and achievements known overseas and/or facilitating
cultural transmission abroad” (Cull 2008, 33). In this sense, cultural diplomacy is
essentially a one-way process in which one country focuses its efforts on spreading
national ideas and values to the outside world (Cummings 2003). There have been
instances of countries using this cultural resource as a diplomatic tool to improve
diplomatic relations with other countries, as it generates the soft power of a nation
through appeal and attraction to shape the preferences of other nations without
coercion or force (Nye 2004). Likewise, religion’s increasing role in international politics
and its utilisation in cultural diplomacy is a vital source of soft power and a driving force
for building trust and understanding among nations for mutual interest. Buddhism is a
world religion that offers an excellent example of its use as an element of cultural
diplomacy in history and contemporary practices.
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The concept of diplomacy is not alien to Buddhism. It is widely known for its
ideas and principles of promoting peace, compassion, religious tolerance, and non-
violence in all human societies. During his lifetime, the Buddha, the founder of this world
religion, was the first diplomat of peace in theory and action. Theoretically, he taught
universal compassion, peace, and non-violence, which promoted a culture of peace in
the modern world. In action, he advised the kings to avoid a bloodshed war. The Buddha
successfully mediated the Rohini River water conflict between his families, Sakya and
Koliya, by explaining to them the cost and consequences of war and the value of the
family (Ambedkar 1957). Therefore, the Buddha’s teachings emphasise peaceful
coexistence and harmony in society and are all about peacebuilding.

About 300 years after the Buddha, Emperor Asoka, a great patron of Buddhism,
sent his missionaries to promote the Buddha’s teachings to different parts of India and
other Asian countries. As a result, Buddhism spread rapidly during his time, traversing
two routes, north and south, across Central Asia towards Europe and the Himalayas
heading to Southeast Asia. Through his promotion of the Dhamma message of peace
extending across a continent, Asoka has often been described as “the early practitioner
of foreign aid and cultural diplomacy as instruments of statecraft” while also as the
pioneer in exercising “soft power” diplomacy in his foreign policy towards neighbouring
states such as Sri Lanka (Long 2021, 64-65). In the heart of Southeast Asia, kings who
followed Buddhism often used Buddhist ideologies and terminology to interact with each
other during both peaceful and turbulent times. Monks frequently served as diplomats
in enhancing relationships, particularly in times of crisis.

In modern times, Buddhist diplomacy as a soft power approach has witnessed a
resurgence in interstate engagement. Studies have found that major Asian countries,
such as India, China, Japan, and Southeast Asia, increasingly employ it to nurture and
promote better relationships with other international actors with shared values
(Kishwar 2018, Scott 2016, Narsimhan 2019). Buddhism is a pan-Asian religion based on
peaceful coexistence and non-violence. Asian political leaders see the region as sharing
Buddhist values and heritage as a means to promote mutual understanding and, thus,
enhance regional cooperation for common interests. By embracing the peaceful religion
and being its patron, they desired to gain moral authority and legitimacy in the domestic
and international scene. They also adopted Buddhist rajadhamma.

Buddhist diplomacy can be observed in various ways, especially in Asia. These
include the organisation of international cultural events, sponsorship of Buddhist
conferences and conclaves, scholarships for Buddhist studies, promotion of tourism and
pilgrimages, and conservation and restoration of Buddhist sacred monuments. Such
activities are primarily aimed at nurturing and boosting greater people-to-people
contact, which translates into sustainable relationships among peoples and bridging

50



Huy HANG AND KHATH BUNTHORN

differences through intercultural dialogue and the exchange of ideas. Both state
representatives (government officials, diplomats, ambassadors, etc.) and non-state
actors (religious leaders, associations, societies, etc.) are agencies for transnationally
carrying out Buddhist cultural diplomacy.

Buddhist Diplomacy in India and Cambodia through the Prism of Nehru and
Sihanouk

India and Cambodia share deep-rooted cultural and historical linkages dating
back to over a millennium. These ancient linkages dominate the narrative of the evolving
relationship between the two countries. The first generation of leaders in both newly
independent countries found common ground in utilising Buddhist culture to advance
diplomatic ties and personal relationships. Nehru and Sihanouk were non-aligned
leaders, although they differed significantly in age and political experience. Both were
pioneers of Buddhist diplomacy in international engagements during the Cold War,
especially in the broader Asian context.

Pandit Nehru and Buddhist Diplomacy

Pandit Nehru was a prominent Indian leader and politician. As India's first prime
minister, he profoundly influenced India’s foreign policy and national ideology.
Buddhism played a significant role in Nehru’s path towards nation-building and friendly
external engagement with newly independent Asian nations. With the universal appeal
of Buddha’s teachings, Buddhist religion played an important role in Nehru’s projects to
build an independent India as a secular, multireligious republic. He understood culture
as central to Indi’s engagement with Asia, where Buddhist culture maintained its
stronghold. As a prominent, worldwide-known Indian leader, Nehru played a vital role
in shaping modern Indian national ideology and its foreign policy formation and was one
of the contemporary practitioners of Buddhist cultural diplomacy, especially towards
Asian nations. In this manner, Douglas Ober aptly relates, “As a product of the age, Nehru
understood Buddhism to be the primary link between India and the rest of Asia” (Ober
2019, 1336).

Even though he was not a Buddhist and was always sceptical about religious
dogmas, Nehru greatly appreciated Buddha’s personality and his contributions to the
ideas of social reform during his time. Nehru was impressed by Buddha’s story since his
childhood. He wrote in his famous book The Discovery of India that “The Buddha story
attracted me even in early boyhood, and I was drawn to the young Siddhartha who, after
many inner struggles and pain and torment, was to develop into the Buddha. Edwin
Arnold’s ‘Light of Asia’ became one of my favourite books” (Nehru [1946] 1985, 130). In
his autobiography, Nehru stated earlier, “Buddha has always had a great appeal for me.
It is difficult for me to analyse this appeal, but it is not a religious appeal, and I am not
interested in the dogmas that have grown up round Buddhism. It is the personality that
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has drawn me” (Nehru [1936] 1941, 198). Hence, Buddhism has had a profound impact on
Nehru’s thoughts.

Nehru’s Buddhist projects are best understood as constantly adopting a two-
pronged approach: one about the use of Buddhism in the domestic sphere, that is, for
domestic consumption by citizens of the new nation and the other about the use of
Buddhism as an instrument of foreign policy. While the techniques used by each prong
were distinct, both relied heavily on a pair of strategically simple, yet persuasive points.
First, in a nationalist context, Buddhism is a religion with deep roots in India, and second,
the teachings of the Buddha are fundamentally inclusive and relevant to everyone (Ober
2019).

Nehru took office as India’s first prime minister soon after the country gained
complete independence from the British in August 1947. Under his leadership, India
adopted the Buddhist Dharma Chakra or “wheel of the law” as a national symbol by
featuring it on the centre of the national flag, while Buddhist king Asoka’s lion was
chosen as the national seal to be used on all official government documents. Moreover,
the Indian government promoted Buddhism through restoration projects of Buddhist
historical sites and sponsorship of Buddhist events, including the grand celebration of
the Buddha Jayanti, International Buddhist conferences, and gifting and lending of
Buddha’s holy relics to some Buddhist countries in Asia.

His international relations were largely guided by the five principles of peaceful
interstate relations rooted in Buddhist principles of peace and non-violence (Chacko
2013). Developed from Buddhist thought, Panchsheel was adopted as the foundation of
interstate relations between many newly independent Third World nations, especially
China. Moreover, Nehru adopted a non-alignment policy to stay out of the Cold War
between the Western and Eastern blocs, which inspired many developing countries,
including Cambodia, to follow suit. According to his non-alignment doctrine, India would
take a neutral stance on any global dispute and would not join either side of the
superpowers.

Furthermore, Nehru adopted Buddhist diplomacy towards Asian countries
during uncertain times of Cold War geopolitics, as manifested by four main projects
related to Buddhism. The first is the revival of the renowned Nalanda, which served as a
Buddhist learning centre for Asian scholars and students from many parts of the world,
such as Tibet, China, Korea, and Central Asia. On the advice of Rajendra Prasad, India’s
first president, the government of Bihar established a research institute in 1951 in Rajgir,
the ancient city of Magadh kingdom, a contemporary institution for Higher Studies in
Pali and Buddhism in the spirit of the ancient glory of Nalanda Mahavihara. Later, it
became Nava Nalanda Mahavihara (NNM), and brilliant Pali scholar Bhikkhu Jagdish
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Kashyap (1908-1976) became its founding president; it was subsequently reopened for
international students (NNM n.d.). These students and scholars came from various Asian
countries, including Cambodia, Burma, Sri Lanka, Thailand, Laos, Vietnam, Tibet, and
Japan. Three Cambodian monks with high competencies in Pali - Maha Am Suon, Maha
Meas Chan, and Maha Va Yav were among the first batch of international students to
attend NNM in the mid-1950s (Mitt Sala Pali 1955).

Second, the Indian government gifted and lent Buddhist relics to various
Buddhist nations in Asia, particularly the Arahant relics of Sariputta and Moggallana.
Between 1947 and 1952, these relics were transported to Buddhist places in Bihar, Assam,
Sikkim, Ladakh, and Orissa in India, as well as royal palaces, museums, and open exhibits
in Cambodia, Nepal, Burma, Thailand, Tibet, and Sri Lanka (Ober 2019). As will be seen
further in this article, Syama Prasad Mukherjee, president of the Maha Bodhi Society of
India (MBS), travelled to Cambodia as a guest of honour at a public exhibition of the
Arahant relics in Cambodia in 1952 with a week-long opulent celebration in the capital
(Marston 2007).

Third, the 2,500-year-old Mahabodhi Temple in Bodhgaya was developed with
international Buddhist characters, and the management committee was reformed to
include representatives from the Buddhist community. Having been pioneered by the
famous Sri Lankan Buddhist Anagarika Dharmapala (1864-1933), two years after India’s
independence, ownership of the Mahabodhi Temple was transferred from the Mahant,
the head of the Shankaracharya Math monastery, to the government of Bihar. The
transfer was made with the utmost tension, with opposition from the powerful Brahmins
who controlled the area, which led to Nehru’s intervention because he wanted the
temple to be an international tourist site for Buddhists (Pryor 2012). Under the Bodh
Gaya Temple Act of 1949, the Bihar government established the Bodh Gaya Temple
Management Committee (BTMC). It was not until 1953 that the Mahant agreed with
Nehru to transfer the management of the Mahabodhi Temple to the government of
Bihar. As a joint management, the BTMC comprises nine members - four Buddhists and
five Hindus, including the Mahant as an ex officio Hindu member and a Hindu as its
president. According to the Act, the District Magistrate (DM) automatically heads the
BTMC, but if he is not a Hindu, the state government directly appoints a Hindu chief.
Therefore, Hindus hold the majority in the BTMC and have an advantage in the decision-
making body. However, the transfer of sovereignty was celebrated on the day of Visakha
in May 1953 at the Mahabodhi Temple, with up to 500 local and international attendees,
including Tibetan, Sri Lankan, Burmese, Indian, and Cambodian Buddhists (Pryor 2012,
Ober 2019).

Fourth and most importantly, the massive celebrations of 1956, a more than a
year-long event of festivals, conferences, art exhibitions, and worldwide meetings to
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honour what was considered the 2500th anniversary of Buddha’s birth, were the apex of
the newfound confidence and support for Buddhism. India received 200 royal dignitaries,
heads of state, foreign ambassadors, and distinguished Buddhist personalities from
various countries around the world at Nehru's invitation to celebrate the Buddha Jayanti
(Ober 2019). In November 1956, Sihanouk visited India for two days to participate in this
auspicious event in the modern history of Buddhism (President Secretariat 1956, Ray
1957a). As a member of the Cambodian delegation, Mr Ray Buc, Director of the Publication
Unit at the famous Buddhist Institute and President of the Buddhist High School
Association, recollected, in front of Nehru and participants at the Buddha Jayanti in Delhi,
Sihanouk’s great patronage of the celebration in honouring the Buddha and Arahant holy
relics in Phnom Penh, and the prince’s 1955 official visit to Delhi aimed at strengthening
bilateral relations between the two nations. He also talked about Cambodia and India’s
common neutral foreign policy and political pathway and their commitment to
promoting close friendship and maintaining neutrality during the Cold War, which was
conducive to regional peace and prosperity in Asia (Ray 1957a). Its central themes and
the extent to which Buddha Jayanti was celebrated in India in the sense of Buddhist
diplomacy centred around tolerance, Pan-Asianism (political and economic unity among
Asian peoples), and Indian civilisation. These themes were repeated throughout the event
and were based on the belief that the teachings of Lord Buddha could transcend any
cultural or political differences between India and the rest of Buddhist Asia (Ober 2019,
1319).

Prince Sihanouk as a Great Patron of Buddhism and His Buddhist Diplomacy

King Sihanouk was a great Buddhist and a great patron of Buddhism with
considerable knowledge of Buddhism. He supported the Buddhist Sangha by financing
the construction of new Buddhist monasteries and school buildings and regularly
attending and celebrating Buddhist events with the masses. The title “great righteous
king” (Dhammika Maharaja) bestowed upon Sihanouk in the May 1947 Constitution
alludes to the fact that he served as a defender of the Buddhist monastic community. In
doing so, Sihanouk attempted to distance himself from the old Khmer concept of God-
king or Buddha-king by referring to himself as a king-monk (Harris 2005). Being a king-
monk, he was believed to process the monk attribute deserving respect from ordinary
people, and those who paid respect to him would gain merit in the same way they did to
Buddhist monks. In other words, a renowned Australian scholar explains, "The respect
paid to Sihanouk by ordinary Cambodians was for his accumulated merit, which they
believe ensures rebirth directly into one of the Buddhist heavens. Its basis, therefore, is
identical to the respect shown for monks and nuns” (Stuart-Fox 2013).

Sihanouk’s knowledge of recent history allowed him to recognise that Buddhism

might be used to instil a sense of nationalism, even though such an attitude could be
construed as quite cynical regarding the manipulation of Buddhism as a method of social
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control (Harris 2005). At the same time, he also utilised Buddhist diplomacy in his
international engagement with various countries of common faith. The first major event
that suggests the use of Buddhist diplomacy in Cambodia’s twentieth-century history is
the celebration of the display of the Buddha and relics from India that took place in
Phnom Penh in October 1952, when Cambodia was still under the French colonial
administration. King Sihanouk, along with royal families, Buddhist monks, and
laypeople, held a magnificent ceremony to welcome the relics of Sariputta and
Moggallana from India enthusiastically. The monarch paid attention to seeking peace for
the Cambodian people through international Buddhist diplomacy and supporting
Buddhism. At that time, several delegations were accompanying the relics. These
included nine from India, including Mukherjee, president of the MBS and former
minister, Dharmawara Mahathera (known in Cambodia as Bellong Mahathera), who was
the former chief of a district in Cambodia but by then stayed in India for over a decade;
eight from Thailand accompanying the relics from Bangkok airport, such as Chao Khun
Cintakaramuni and Chao Khun Sobhonganaphorn? and three from Cambodia
accompanying the relics of Buddha and Arahants from Kolkata, including Preah
Sanghasattha Ponn Sompheach (Buddhist Institute 1952). When the delegation arrived
at the international airport in Phnom Penh, King Sihanouk received the relics of Buddha
from the president of the MBS, and King Monireth received the relics of Sariputta and
Moggallana from the MBS president as well. During this grand ceremony, King Sihanouk,
ministers, military officials, and senior monks attended the week-long relics display at
the Royal Palace in Phnom Penh (Marston 2007).

Foreign delegations from several Asian countries attended this ceremony,
including India, Sri Lanka, Thailand, Burma, Bangladesh, Nepal, Laos, and Vietnam.
Mukherjee was a guest of honour during the lavish Indian relics show in Cambodia. This
event was said to be the largest ceremony held for the first time in pre-independence
Cambodia. During this auspicious, historic event, Cambodian people saw proof of a strong
belief in Buddhism and devoted sacrificial offerings - gold, silver, and diamonds. Most
importantly, it reflected that Cambodia was ready to declare itself as an independent
country, as French colonial power was forced to hand over administrative control to
Cambodia and subsequently leave the country a year later for good.

Soon after independence, King Sihanouk emerged as the ‘nationalist monarch’
and the ‘father of the nation” who successfully led the country to independence from
France in November 1953 through his so-called Royal Crusade for Independence. He
remained a king until his abdication in 1955 to get actively and fully involved in politics
and to become the Head of State. He formulated the Sangkum Reastr Niyum, known in

21n 1989, he was appointed by King Bhumibol Adulyadej to the position of Somdet Phra Nyanasamvara, the
19th Supreme Patriarch of Thailand.
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short as the Sangkum, as a political base in which he was at the centre of Cambodian
political power in the post-war period. The Sangkum fundamentally functioned according
to his national political ideology known as ‘Buddhist socialism’, which emphasises that
“people’s well-being depended on the good governance of a specifically Buddhist ruler”
(Harris 2005, 146). During the Sangkum period (1955-1970), Sihanouk ensured that
Buddhism was enshrined in Cambodia’s constitution as a state religion (Article 8).
Subsequently, different organisations, both public and private, were set up to help
Buddhism grow and spread through international Buddhist network-building.

Sihanouk was a devoted Buddhist king or prince, as he later became, who
continuously supported Buddhism. He funded the development projects of various
religious constructions and donated to Buddhist activities in Cambodia and foreign
countries. For instance, when he travelled to participate in the Buddha Jayanti ceremony
in Sri Lanka in February 1957, he donated two gold-made statues of the Buddha, grants
for building a Buddhist ceremony hall, and grants for sacred sites in the island nation
(Ray 1957b). During this ceremony, he delivered a speech in which he claimed that
Buddhism was a powerful and effective remedy that could help settle social problems,
idealism, and politics (Ray 1957b). Similarly, on his way to Sri Lanka crossing Burma, he
stopped at Kolkata, the capital of India’s West Bengal state, where he donated a silver-
made statue of the Buddha and 1,000 rupees to the president of the MBS of India. For
that, during the welcoming reception in his honour in Kolkata, many speakers gave a
speech admiring that the world recognised him as a king who applied Buddhism for
peace (Ray 1957¢). In his key remarks during the Buddhist gathering, he emphasised the
close relationships of politics, art, and religion between Cambodia and India. From
Kolkata, Prince Sihanouk and his delegates went to Madras (India) before arriving in
Colombo, Sri Lanka, to attend the Buddha Jayanti (Ray 1957b).

Another big Buddhist event under Sihanouk’s patronage, together with his
father, King Norodom Suramarit, was the celebration of the Buddha Jayanti or Bon
Puthasasana 2500 Chhnam in 1957. 1t is considered the greatest state celebration that
Cambodia has ever had since the time of the Nokor Phnom Kingdom, and along with this
great celebration was the inauguration of Sakyamuni Stupa to enshrine the Buddha relics
in front of the Royal Railway Station in Phnom Penh (Song 1972). Foreign delegations
from 13 countries and territories attended Buddha Jayanti in Cambodia. Leaders of
friendly countries and representatives of various Buddhist organisations worldwide sent
congratulatory messages to Cambodia regarding the historic celebration of Buddhism. In
his letter to Cambodian Buddhists, Sarvepalli Radhakrishnan, then Vice President of
India, drew attention to the current global crisis and the implications of Buddha’s
teachings (Kambujasuriya 1957). Additionally, one special message came from the
president of the MBS, Devapiya Valisinghe, who expressed that India was entirely
pleased to join Cambodia on this occasion because India was where Buddhism originated,
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and the cultural foundation of both countries indicated a common tendency. He further
said:

I would like to recall the unique reception of the King of Cambodia and
his people for the Arahant relics of Sariputta and Moggallana at the
request of the Cambodian government. The mutual understanding
between India and Cambodia that was gained on that occasion became an
instrument for strengthening the existing friendly relations between the
two countries to new heights (Kambujasuriya 1957, 81-82).

Prince Sihanouk also extended his patronage to the development of Buddhist
education in Cambodia. He appointed Preah Bodhivamsa Huot Tath (1883-1969) to
undertake study trips to many countries to learn and develop a better model for the
Buddhist education system in the Kingdom. In 1953, he went to Thailand, Sri Lanka, and
India for a month, after which he proposed to Prince Sihanouk the establishment of a
Buddhist university as a way to reorganise Buddhist higher education institutions in
Cambodia to be on par with international standards (Huot Tath 1959). As a result, Preah
Sihanouk Raja Buddhist University (SBU) was founded in July 1954, and its first rector
was Ven. Huot Tath (Khy 2016). This first Buddhist university received great royal
patronage from Prince Sihanouk, who was the Head of State; therefore, it was named
after him. One of its main buildings was founded under his name. The construction of
university buildings and curriculum development took up to five years before it could be
opened for the first academic session in June 1959. The SBU received foreign-sponsored
scholars, including one French teacher from France, one Sanskrit teacher from India,’
and two English teachers, one Khmer and one American, from The Asia Foundation
(Thang 1959). Arguably, the inclusion of foreign languages in the SBU prospectus was
aimed at providing Buddhist monks with the capacity to pursue higher studies abroad,
especially in India.

During the opening ceremony of the first academic year of the SBU and the
inauguration ceremony of the Preah Sihanouk building, Prince Sihanouk stressed the
important role of Buddhist monks and underlined the state’s patronage of Buddhism. He
stated that “since the beginning of Cambodia as a state, the throne has always trusted
the justice of religion and has always worked to protect Buddhism” (Thang 1959, 706).

In May 1958, Prince Sihanouk presided over a ceremony to honour the
Sakyamuni Cetiya, the stupa that was built in 1956 in front of the Royal Railway Station

* The Government of India has a tradition of sending a Sanskrit teacher for one or two years to teach at a
Buddhist college or university in Cambodia, and this practice continues to this day. During the Sangkum era,
India sent Dr Manomohan Ghosh as the first Sanskrit professor at the Preah Sihanouk Raja Buddhist
University, who also taught Sanskrit at the Buddhist High School in Phnom Penh (Buddhika Siksa 1959).
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in Phnom Penh to enshrine the holy relics of Buddha that he received from Sri Lanka (Ou
1958, Chap 1959). At the ceremony, he said that the religious teachings of the Buddha
had been in Cambodia for hundreds of years, so the monarchs and their people were
always firm believers in Buddhism (Ou 1958). After the celebration of the Buddha Jayanti,
the Sakyamuni Cetiya celebration was officially designated as a national ceremony and
was celebrated annually as the Visak Bochea (Chap 1959).

Another key Buddhist event under the patronage of Prince Sihanouk was when
Cambodia hosted the sixth conference of the World Fellowship of Buddhists (WFB) in
Phnom Penh in November 1961, when Cambodia was a founding member. The Buddhist
Institute published a special issue of the monthly Buddhist journal Kambujasuriya about
this landmark event in Cambodia, including a transcript of Prince Sihanouk’s lengthy
address to the conference. In his address, which highlighted various aspects of Buddha’s
teachings, Prince Sihanouk maintained that Buddhism, which is part of philosophy,
ethical knowledge, and religion, could be compliant with science. He also underscored
the concept of Cambodian Buddhist socialism as the guiding principle of state policy:

Our socialism adheres to and implements Buddhist principles about
combating and eradicating defilements, immoral behaviours, injustices,
and inequalities in our society. Our socialism supports and fosters
brotherhood and mutual aid (sangaha), as well as a readiness to sacrifice
and go beyond selfish enrichment for the benefit of the public and society
(Norodom 1961, 1341).

Foreign delegations from 26 countries and territories in Asia, the US, and the
West attended the international WFB conference. As an international Buddhist
organisation established in 1950, the WFB was a prestigious platform for Prince Sihanouk
to communicate his Buddhist-oriented national policy to an international audience. It
also helped improve relationships among global Buddhists and strengthened regional
cultural cooperation. In this way, his royal patronage of state religion also attracted
domestic admiration, which translated into political power and legitimacy as the
righteous leader of the country.

The Resurgence of Buddhism in Cultural Diplomacy

Owing to the appeal of Buddhism to Asian governments and their peoples, this
ancient religion has increasingly been used as a diplomatic instrument in many major
Asian countries, including India and Cambodia. With the ascension of Prime Minister
Narendra Modi, India witnessed the rising role of Buddhism as a soft power attraction in
deepening its engagement with Southeast Asian countries under its Act East Policy
(Kishwar 2018). For Cambodia, Buddhist diplomacy has largely been carried out by the
people, not the state. Cambodian transnational Buddhist activity is related to pilgrimages
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to Buddhist sacred sites and the establishment of temples and monasteries in India,
aiming at highlighting Cambodian Buddhism, culture, and identity to the outside world
(Marston 2020).

New Boost of Buddhism in India’s Cultural Diplomacy

History and cultural discourse around Buddhism have often been emphasised in
India’s engagement with Asian countries such as China, Japan, South Korea, and
Southeast Asia. The rise of the Buddhist role in India’s foreign policy can be observed in
various ways, even though this religion is a minority religion in this country. In recent
decades, India has substantially revised and reinvigorated Buddhist learning institutions
and sponsored numerous Buddhist conferences, conclaves, and events to promote
historical and cultural relations between India and Buddhist countries in Southeast Asia
and increase Buddhist tourism in the country. More precisely, Buddhism has been
regarded as one of the cornerstones of India’s Act East Policy (AEP) towards Southeast
Asia from the perspective of soft power diplomacy (Bunthorn 2023).

In addition to NNM, the Indian government established the international
Nalanda University (NU) located near the ancient site in Rajgir, Bihar, designating it as
an “institution of national importance” (NU n.d.). In the spirit of the East Asian Summit,
the NU was established in November 2010, with 18 member countries affirming the merit
of its establishment and commencing its first batch four years later. A separate
scholarship scheme has been provided annually to ASEAN students and scholars to
pursue Buddhist studies at this research-intensive university. However, the university
appears to have lost its original spirit as an international institution. Its first vice-
chancellor, Nobel laureate economist Amartya Sen, resigned from this position in
February 2015 and from the governing board in November 2016, effectively ending his
nine-year association with the NU (Roy 2016). Similarly, Singaporean reputed
educationist and former foreign minister George Yeo resigned as the chancellor of NU,
accusing the Indian government of failing to maintain university autonomy (Ganapathy
2016). It should be noted that this global project to revive an ancient seat of Buddhist
learning was initially proposed by the Chief Minister of Bihar, Nitish Kumar, and fully
supported by Prime Minister Manmohan Singh at the central government. When the
Hindu-nationalist Bharatiya Janata Party (BJP) came to power in the central government
in 2014, it nationalised the governing board of the university, which was perceived to
have changed its earlier vision. Despite the controversy surrounding the NU project, the
role of Buddhism in India’s foreign policy is expanding, but perhaps in a mixture of Indic
civilisation under which Buddhism is considered an element of the Hindu tradition.*

* One example of Indian efforts to unite Indic civilisation can be seen in the convention of the annual
International Dharma Dhamma Conference, where prominent Buddhist and Hindu monks, priests, and
scholars attended together and shared the deep philosophical root of the two traditions. The Conference was
often inaugurated by a high-ranking Indian government official. For instance, the 7th International Dharma
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To that end, a new global Buddhist organisation was founded to support new
initiatives. The commencement of the Dharma Chakra Day, which was held virtually at
Rashtrapati Bhavan (President Palace) on Asadha Purnima in July 2020 in the
commemoration of Buddha’s First Sermon, has now been institutionalised as an annual
Buddhist event. Addressing the event, Prime Minister Narendra Modi emphasised the
increase in connectivity to Buddhist sites in India. “We want to focus on connectivity to
Buddhist sites. A few days back, the Indian cabinet announced that Kushinagar airport
will be an international one. This will bring people, pilgrims and tourists,” Modi said
(Business Standard 2020). The event was organised by the International Buddhist
Confederation (IBC) under the aegis of the Ministry of Culture, Government of India. The
IBC claimed to be the largest Buddhist organisation formally founded in New Delhi in
2013, represented by various sects - Theravada, Mahayana, and Vajrayana. It has
emerged as the Buddhist Sangha wing of Modi’s government responsible for
international Buddhist engagement and cultural diplomacy, apparently superseding the
once well-known MBS's role in the Buddhist-central government relationship.
Currently, most state-sponsored Buddhist events are organised by the IBC. Its principal
architect is the Most Ven. Lama Lobzang, who is also now in charge of the Asoka Mission
Vihara, where he was a resident during the time of its Cambodian founder, Dharmawara
Mahathera. In April 2023, the IBC convened the first Global Buddhist Summit in New
Delhi, which was attended by Buddhist monks, scholars, and leaders from several
nations. With Modi addressing its inauguration session, the two-day summit was thought
to be an effort by the Indian government to solidify its position as a significant player in
Buddhism (The Wire 2023). This is especially relevant given that India’s Buddhist
diplomacy rivals, such as China, Pakistan, and Nepal,’ have been funding similar
conferences on Buddhism.

The role of the Indian Embassy is significant in the practice of Buddhist
diplomacy. Interestingly, India appointed its first Buddhist ambassador to Cambodia,
who did not hesitate to reveal her Buddhist practices, and her subsequent activities were
significantly related to Buddhism in Cambodia. After arriving in the Kingdom in early
October 2020, Ambassador Devyani Khobragade said in her short video of self-
introduction, “This is my first ambassadorship and an ambassadorship to the beautiful
Buddhist country of Cambodia. I am a Buddhist myself, so I think it is a great honour and
privilege for me” (India in Cambodia 2020). More importantly, her first official
interaction was the visit to Preah Sihanouk Raja Buddhist University (SBU) in Phnom
Penh, and she held a fruitful and friendly meeting with the Most Ven. Khy Sovanratana,

Dhamma Conference on “Eastern Humanism for the New Era” was held in March 2023, in Bhopal, and the
President of India, Smt. Droupadi Murmu inaugurated it (President’s Secretariat 2023).

5 India and Nepal have for long argued about the origins of Gautama Buddha. While Buddha’s life is largely
associated with present-day India, his birthplace is indeed in Lumbini, present-day Nepal. In case New Delhi
claims Buddha was an Indian, Nepal would certainly protest against it.
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then Acting Rector of SBU, on 6 November 2020 (Green 2020a). Khobragade also pledged
many assistance programmes in the area of human resource development of SBU in
order to strengthen religious ties between Cambodia and India.® Over a week later, she
had a courteous audience with Samdech Tep Vong, the Supreme Patriarch of the Maha
Nikaya Buddhist Sangha of Cambodia (Green 2020b). Arguably, her appointment as
India’s first Buddhist ambassador to Cambodia and her introductory remarks on social
media plausibly manifested her efforts to create a first impression of the Cambodian
people based on the commonality of faith. As can be observed, her video clip on Facebook
received many positive comments from high-profile individuals, such as former
Cambodian Ambassador to India Ung Sean (2018-2023) and Ven. Sovanratana (India in
Cambodia 2020).

Subsequently, with her Buddhist background, she established comfortable
connections with other senior monks in Cambodia, including the Ven. Kou Sopheap of
Kol Tor Teung Monastery and the Dean of the Buddhist Sakyaputta International
Institute, Panfiasastra University of Cambodia, Phnom Penh, and the Ven. Yon Seng
Yeath, Vice Rector of the SBU. To celebrate the 70th anniversary of India-Cambodia
diplomatic relations, Ambassador Khobragade, in association with Ven. Sopheap
produced the story from a series of Jataka Tales, starting with the Mahakapi Jataka
(Indian Embassy in Cambodia 2022). The series showcases the Buddhist and cultural
linkages between India and Cambodia and the Buddhist sites in India. As Buddhist-
related activities of the Indian Embassy expanded further, in the Asadha Purnima 2023,
senior monk leaders of the SBU and several other monks were invited to the Indian
Embassy to observe the second most important event in Theravada Buddhism. The press
release noted the Indian Embassy’s close work with relevant Cambodian ministries to
promote Buddhist and cultural linkages between the two countries (Taing 2023b).

Cambodian Transnational Buddhist Activity in India

In Cambodia, Buddhist cultural diplomacy appears to be non-state affairs
involving two key activities: Cambodian Buddhist pilgrimages and temple construction
in India beginning in the 1950s by monks and monastic students who undertook higher
studies in Indian universities. Samdech Preah Dharmawara Mahathera (1889-1999) and
the Most Ven. Preah Maha Praserdh Ekapanyo (1918-2002)” were the two great monks

¢ The pledge during this first encounter has been materialized by the establishment of the SBU IT Centre
funded by the Government of India under the Mekong Ganga Cooperation Initiative’s Quick Impact Project
(with a cost of approximately US$50,000). The fully equipped SBU IT Centre was inaugurated by Ambassador
Khobragrade in February 2023 (Taing 2023a). In addition, since 2011, the Indian government sent a professor
as an ICCR chair in the field of Sanskrit and Buddhist studies at the SBU for one- or two-years term (Embassy
of India Phnom Penh 2023). Obviously, this is an indicator of the resurgence of Buddhism in India’s cultural
diplomacy in Cambodia.

7 There are variations of his name in English. The name in his Cambodian passport is Preah (surname) Maha
Praserdh Eka Panyo (given name). Ekapanyo is his Buddhist Pali name as being a Bhikkhu. Here, in general,
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who could be considered symbols of the close relationship between the people of
Cambodia and India in those days and were the motivation of Cambodian Buddhist
pilgrims and students to India. So far, Buddhist monks have played an important in
Buddhist tourism in India. Most often, they are responsible for guiding Buddhist pilgrims
to various holy sites in India and performing religious rituals so that Buddhist
worshippers can rejoice in their spiritual experiences during their trips, a role that lay
guides cannot perform well enough.

Broadly speaking, an increase in Buddhist pilgrimages led to the expansion of
the establishment of Cambodian Buddhist temples and monasteries in almost every
Buddhist landmark in India since independence. Inspired by Asoka’s noble work for the
promotion of Buddhasasana, Dharmawara Mahathera established the Asoka Mission
Vihara in 1950° to propagate Buddhism in India, the first Cambodian monk to do so since
independence. He was a well-respected monk who devoted the most of his life to carrying
out the Dhammaduta mission abroad (Kamboj 1961). The Asoka Mission served not only
as a gathering place for the Buddhist community in Delhi but also as a Dhamma learning
and practising centre. Ambassadors from Buddhist nations, such as Cambodia, Burma,
Laos, and Thailand, regularly visited the vihara. After him was the Most Ven. Preah Maha
Praserdh who worked tirelessly to propagate Buddhism throughout India. He first came
to India as a student in the early 1960s and subsequently established two Buddhist
monasteries. Prahmaha Praserth Monastery, also known as Wat Khmer Savatthi, was
founded in the 1980s, Shravasti, UP, and Angkor-style Kururatha Khemararam, also
known as the Cambodian Monastery of New Delhi or Wat Khmer New Delhi, was founded
on the outskirts of New Delhi in the early 1990s (Voeuk 2002). Arguably, the religious
activities of the two great monks, particularly Dharmawara Mahathera, played a role in
the revival of Buddhism in India since the early 1950s.

Ven. Preah Maha Praserdh and former monks, such as Mr Sam Be, Mr Keo Pama,
and other members (Khmers and Indians), founded the Indo-Khmer Theravada Buddhist
Society of New Delhi in 1991, which remains active today. The society’s main aims are
“To exchange scholars, students, artists, dramatists, delegation information and for a
better understanding in the fields of Buddhism, relations, culture and civilisation and
other worldly subjects” (Cambodian Temple 1991).

Subsequently, Ven. Sem Pech and Ven. Poeuy Metta were among the first
Cambodian students to study in India in the post-war period, and eventually, they

we follow his diplomatic passport issued in 1998, with except for the temple named after him as painted on
its gate: Wat Prahmaha Rishi Praserth Ekapanyo Sravasti.

8 According to the inscription at the stupa in Asoka Mission, it was established in 1947. However, a
publication by the Mission mentions 1950 as the establishment date. The discrepancy could be due to the
Mission's formal registration and establishment dates. It is likely that the correct establishment date is 1947.
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became pioneers of the Cambodian international Buddhist network in this country. They
have played a major role in establishing Cambodian-style Buddhist monasteries at
various Buddhist historical sites. In 2004, Ven. Metta founded a Cambodian monastery
association based in Bodhgaya, Bihar. Currently, he represents nine Cambodian
monasteries in India and Nepal (Cambodian Monasteries Holy Land India Nepal
[CMHLIN] 2023).

Initially, Ven. Pech stayed at Ven. Preah Maha Praserdh’s Kururatha
Khemararam before he went to study at NNM, where he earned a Bachelor’s Degree in
Pali in 2002. Subsequently, with the assistance of Sam Be, Ven. Pech founded the Indo-
Khmer Theravada Buddhist Trust in Varanasi in 2011. Empowered by this trust, he
oversees four Cambodian monasteries in cities including Varanasi, Rajgir, Kaushambi,
and Sankissa, although, in practice, the founding processes of the last three monasteries
were largely led by different head monks, Chheang Chhoy, Tep Vuthy, and Sin
Sovathsothea respectively. When Ven. Preah Maha Praserdh passed away in 2002, Mr
Sam Be managed Kururatha Khemararam until his demise in May 2019, and Mr Pama
currently manages Wat Khmer Savatthi.

List of Cambodian Temples and Monasteries in India and Nepal since 1950

No. Name of Monastery Founder/Manager City Est.
Year

1. Asoka Mission Vihara Dharmawara Mahathera | New Delhi 1950
Wat Prahmaha Rishi Praserth = Praserdh Ekapanyo Shravasti 1982
Ekapanyo Sravasti

3. Kururatha Khemararam Praserdh Ekapanyo New Delhi 1994

4. Cambodian Monastery Poeuy Metta Bodhgaya 2004
Bodhgaya

5. Cambodian Monastery Poeuy Metta Lumbini 2006
Lumbini

6. Cambodian Monastery Poeuy Metta Kushinagar = 2007
Kushinagar

7. Cambodian Temple Varanasi | Sem Pech Varanasi 2008

8. Cambodian Monastery Poeuy Metta Vaishali 2009
Vaishali

9. Cambodian Monastery Rajgir = Chheang Chhoy Rajgir 2010

10. | Cambodian Buddhist Tep Vuthy Kaushambi | 2010
Monastery Kaushambi

11. | Cambodian Buddhist Temple = Sin Sovathothea Sankissa 2010
Sankissa

12. | Cambodian Buddhist Poeuy Metta Rajgir 2011
Monastery Sovannaphum

13. | Cambodian Monastery Poeuy Metta Bodhgaya 2012
Uruvela
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14. | Cambodian Monastery Poeuy Metta Varanasi 2014
Sarnath

15. | Cambodian Monastery Poeuy Metta Shravasti 2016
Shravasti

16. | Cambodian Buddhist Poeuy Metta Sankissa 2021
Monastery Tavatimsa

Source: Authors’ compilation (Voeuk 2002, CMHLIN 2023, Kamboj 1961, Sam Be 2011,
Singh 2015).

The purposes and objectives of the temple and monastery establishment in the
Buddha land reflect religious devotion, provision of pilgrimage infrastructure, and
Cambodian nationalism. Talking to the media in 2013, Ven. Pech revealed the rationale
for the construction of Khmer Buddhist monasteries in India:

We want to show foreigners our Khmer civilisation and culture so they
know that we also practice Buddhism and build monasteries or temples
in Khmer style, just like those in Cambodia. But what makes us happy the
most is the sacred Buddhist sites where Buddha used to live, the places
where he used to give sermons to the five Bhikkhus, and so on. Thus, this
is an important consideration. Another important point is that when
monks and lay Buddhists come to see the Buddhist sacred sites, they can
stay at our monasteries (Keopich 2013).

He also recalled that he had originally studied in India for almost ten years. First,
Indians and other foreigners did not know much about Cambodia, and they thought
Cambodians were Thai. However, after Cambodian monks increasingly came to study in
India and built more monasteries, they started to know more about Cambodian people.
Therefore, he stressed that the establishment of Buddhist monasteries serves as a shelter
for monks to stay and study and as a centre to introduce Cambodian Buddhism, culture,
and traditions to foreigners (Keopich 2013).

Accordingly, temples under his supervision and management tended to
concentrate on completing the Preah Vihear (main shrine) projects and accommodation
facilities. By contrast, Ven. Metta appeared to focus primarily on the accommodation
infrastructure for Buddhist pilgrims from Cambodia and other countries. This different
tendency can be understood from what he experienced during the difficult times of
Buddhist pilgrimages in India in the 2000s. There was a shortage of proper
accommodation, and he mentioned this in his brief biography regarding the rationale
and need to build monasteries in India and Nepal (CMHLIN 2023). Of the nine monasteries
under Ven. Metta’s leadership, only one monastery in Nepal, has the Preah Vihear on its
premises. It was inaugurated in February 2018 and built with an Angkorian unique
architectural style. However, both Ven. Pech and Ven. Metta have common objectives:
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to bring Cambodian Buddhism abroad; to make the world know more about Cambodia’s
rich culture and tradition; and to facilitate Buddhist pilgrimages to Buddhabhumi sites in
India and Nepal.

Additionally, it is worth noting that Cambodian and international Buddhists are
working to bring Buddhism back to its birthplace. One of the flagship activities for this
aim is the annual International Tripitaka Chanting Ceremony (ITCC), held at the
Mahabodhi Temple in Bodhgaya, Bihar, since 2008. In 2018, Cambodia was the chief
organiser of this significant event under Buddhist ownership and was attended by
international Maha Sangha and senior monks from different countries, including
Cambodia, Indonesia, Myanmar, Laos, Thailand, Vietnam, Bangladesh, India, Nepal, and
Sri Lanka. Cambodian Buddhists assumed this role again in 2023. Being the chief
organiser, Cambodia could choose the event’s theme according to its Buddhist
nationalist concept, thereby promoting Khmer identity and symbols on the international
stage.

Conclusion

Broadly defined, cultural diplomacy is an exchange of a set of values and
practices among nations and their people in order to reinforce common understanding.
It is used to influence the global environment by publicising a country’s cultural assets
and accomplishments abroad and/or promoting transnational cultural transmission.
Cultural diplomacy has been one of the foreign policy instruments nations use to
strengthen their bilateral relations with others. The practice of cultural diplomacy in
interstate relations is not new to Buddhism. The Buddha was a social reformist and a
diplomate of peace. Buddhist Emperor Asoka sent his missionaries to various parts of the
world to promote Buddha Dhamma and spread universal ideas of peaceful coexistence
and harmony among neighbouring countries.

During the Cold War, Asian countries considered Buddhism an important
instrument for fostering mutual understanding and regional fraternity, which was
conducive to building peace in turbulent times. Similarly, India’s engagement with
Cambodia has predominantly involved the discourse on cultural and Buddhist
connections. Empirically, Nehru and Sihanouk used Buddhist cultural diplomacy for
their foreign engagement. Contemporarily, there has been a recent resurgence of the
role of Buddhism in cultural diplomacy in India-Cambodia engagement.

The revival of Buddhism and restoration of Buddhist sites were among Nehru’s
projects to project Indian cultural heritage onto the rest of Asia. The main themes of his
Buddhist diplomacy were non-violence, religious tolerance, Pan-Asianism, and Indian
civilisation. As a result, various Buddhist sacred sites, such as Bodhgaya, represented the
characteristics of international Buddhism and became the most sacred place of Buddhist
pilgrimages worldwide. Consequently, Buddhists worldwide established temples and
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monasteries based on national characteristics and architectural styles. In recent years,
the Indian government has increasingly capitalised on its Buddhist heritage as a soft
power resource. It has projected its Buddhist civilisation linkages with Cambodia and
Southeast Asia under the AEP. India’s Buddhist organisations, such as the IBC, were
founded to work closely with the state, aiming to engage with international Buddhist
networks. The IBC convened the first Global Buddhist Summit in New Delhi this year with
participants from several countries, including Cambodia. Furthermore, India sent its first
Buddhist ambassador to Cambodia, either randomly appointed or specifically selected.
Since she arrived in Phnom Penh, she has actively engaged with Buddhist wats. She has
established a good rapport with senior Buddhist monks, thereby intensifying India’s
Buddhist diplomacy actions in the Buddhist kingdom.

Similarly, Cambodia embarked on Buddhist diplomacy during the colonial period
to showcase its self-determination and legitimise its demand for political independence.
To this end, the Buddha and Arahant sacred relics celebration ceremony in Phnom Penh
intended to gather regional solidarity against imperialism and colonialism. Moreover,
Sihanouk’s Sangkum era supported and sponsored large Buddhist events and celebrations
to engage with international Buddhist leaders. Through this, Cambodia tried to project
itself as a robust Buddhist country with a firm stance of neutrality in foreign policy.
Celebrating historic cultural events, such as the Buddha Jayanti and sacred relics
ceremony, provided opportunities for leaders of Buddhist countries to build strong
relationships and trust. On such occasions, the exchange of visits between Cambodian
and Indian government officials and Buddhist leaders was not missed. From the
perspective of Cambodian Buddhists in the twenty-first century, India has been regarded
as the holy land of Buddhism and a primary external source of Khmer civilisation. This
has inspired their transnational Buddhist activities, such as religious pilgrimages and
tourism and temple and monastery construction at the historical Buddhist sites in India.
Cambodian Buddhists also sponsored international Buddhist events in India such as ITCC.
However, while India’s Buddhist diplomacy in Cambodia has been driven mainly by state
actors, Cambodia’s recent Buddhist transnational activity in India has been driven by
non-state actors. Khmer Buddhists independently established various temples and
monasteries in India. This is intended to show Cambodian Buddhist culture to the world
and reflect their nationalism and national pride abroad.
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Abstract

This research paper investigates B. R. Ambedkar’s concept of meditation,
analysing his literary works and speeches to clarify his position on this spiritual practice.
The study consists of three parts: The first part discusses the definition and context of
meditation in Ambedkar’s worldview before his influential work, The Buddha and His
Dhamma. The second segment explores how Ambedkar utilised the idea of meditation to
illustrate the Buddha’s life, teachings, and monastic community. Finally, the paper
addresses criticisms of meditation within the Ambedkarite Buddhist movement,
revealing the motivations behind their opposition. Ultimately, the investigation offers a
deeper comprehension of Ambedkar’s intricate perspective on meditation and its
function within his Buddhist ideology.

Kew Words: B. R. Ambedkar, Meditation, The Buddha and His Dhamma, Engaged
Buddhism, Vipassana Meditation, Criticisms of Meditation.

1. Introduction

B. R. Ambedkar is widely recognised as the key figure behind the resurgence of
the Buddhist movement in modern India. His followers, predominantly situated in
Maharashtra and throughout the country, constitute nearly eighty per cent of India’s
Buddhist population.! However, within the Ambedkarite Buddhist community, a
contentious discourse exists regarding the significance of Vipassana meditation. While
some adherents argue that Ambedkar did not prioritise meditation, contending that it
does not align with his concept of Navayana’ Buddhism, others actively participate in
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! Tans, “Dalits Who Converted to Buddhism Better off in Literacy and Well-Being.”

2Dr. B.R. Ambedkar coined the term Navaydna during a press interview on October 13, 1956, at Sham Hotel
in Nagpur, stating: “I will keep my people away from the different opinions of Hinayana and Mahayana, two
religious orders. Our Buddhism is a Neo-Buddhism, Navayana" (https://navayan.org/what-is-navayan/)
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Buddhist meditation practices, notably through movements like S. N. Goenka’s Vipassana
movement and Urgyen Sangharakshita’s Triratna Buddhist Order.

This research paper endeavours to delve into B. R. Ambedkar’s stance on meditation.
Through an analysis of his literary works and speeches, it seeks to elucidate his
perspective on this spiritual practice. The paper’s first section aims to uncover the
meaning and context of meditation in Ambedkar’s worldview, tracing its evolution
before his seminal work, “The Buddha and His Dhamma.” Subsequently, the second part
explores how Ambedkar employed the concept of meditation to portray the life of the
Buddha, his teachings, and the community of monks. Lastly, the paper delves into the
criticisms levelled against meditation by certain factions within the Ambedkarite
Buddhist movement, shedding light on the underlying reasons for their dissent. Through
this comprehensive examination, the paper seeks to offer insights into Ambedkar’s
nuanced perspective on meditation and its role within the context of his Buddhist
philosophy.

2. Three Important Statements regarding the Meaning and the Context of
Meditation Used by B. R. Ambedkar

2.1, In his article “The Buddha and the Future of His Religion,” Ambedkar used the
word “meditation” to elucidate the context of the “contemporary form of the Bhikkhu
Sanigha.” Ambedkar stated, “The Bhikkhu Sangha in its present condition can, therefore,
be of no use for the spread of Buddhism. In the first place, there are too many Bhikkhus.
Of these, a very large majority are merely Sadhus and Sanyasis spending their time in
meditation or idleness. There is in them neither learning nor service [...] the Sangha is a
huge army of idlers.” Further, he emphasised that the Bhikkhus of the “Universities of
Nalanda and Takshashila were [...] very learned men and knew that social service was
essential for the propagation of their faith. The Bhikkhus of today must return to the old
ideal.”

Notably, Ambedkar used the term “meditation” to denote “idleness” for the
untrue Bhikkhu. If one engages in this form of “meditation,” essentially “idleness,” he
cannot be considered a true Buddhist. Ambedkar emphasised the significance of learning
and social service for Bhikkhus. He argued that the Bhikkhus of ancient times were
dedicated to learning and serving society. Therefore, the true meaning of “meditation”
is not “idleness” but rather its complete opposite.

2.2. On 4™ December 1954, Ambedkar spoke at The International Buddhist
Conference, held in Rangoon, Myanmar, stating that “in regard to the preparation of the
Buddha’s Gospel, care must be taken to emphasize the social and moral teachings of The

* Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 17.2), p. 107.
*Ibid.
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Buddha. I have to emphasize this because what is emphasized, is meditation,
contemplation and the Abhidhamma. This way of presenting Buddhism to Indians would
be fatal to our cause.” In this statement, Ambedkar emphasises the importance of
focusing on the social and moral teachings of the Buddha when preparing the Buddha'’s
teachings for dissemination. He expresses concern that overemphasising meditation,
contemplation, and the Abhidhamma in presenting Buddhism to Indians would harm
their cause. Ambedkar seems to advocate for a balanced approach that includes
Buddhism's social and moral aspects alongside its spiritual and meditation practices.
2.3. In the book “Revolution and Counter-Revolution in Ancient India,” Ambedkar wrote
about the importance of meditation in the Buddha’s daily routine, stating, “[...] to the
carrying out of his mission, the Buddha devoted all his days after the achievement of
enlightenment. His time was divided between feeding the lamp of his own spiritual life
by solitary meditation—and active preaching to large audiences of his monks, [...] visiting
kings and peasants, Brahmins and outcasts, rich and poor.” This statement describes the
significance of meditation in the daily life of the Buddha. It highlights that following his
enlightenment, the Buddha dedicated all his days to fulfilling his mission. His time was
divided between engaging in solitary meditation to nourish his spiritual growth and
actively preaching to diverse audiences, including monks and people from various social
backgrounds. This portrayal underscores the Buddha’s commitment to personal spiritual
development through meditation and disseminating his teachings to multiple audiences.
Among these three statements, the first two indicate Ambedkar’s dissatisfaction with the
approach to meditation in Buddhist countries. However, the third statement reflects his
understanding of meditation’s importance in one’s life. It is evident from the third
statement that social action and spiritual development are interconnected, with
meditation serving as a tool to achieve both goals. In light of these varying meanings and
contexts of meditation, Ambedkar sought to revise the form of meditation in his work
“The Buddha and His Dhamma” and present it according to his interpretation of the
Dhamma for his followers.

3. Some Observations on the Utilization of Meditation to Portray the Life of the
Buddha, Dhamma, and the Sanigha in the Book “The Buddha and His Dhamma”

In “The Buddha and His Dhamma,” B. R. Ambedkar presents a multifaceted
portrayal of the life of the Buddha, the teachings of Dhamma, and the Sangha, with
meditation playing a crucial role in this depiction. Several observations can be made
regarding the utilisation of meditation to portray these aspects:

3.1.  Meditation: The Science of Concentration and Development of the Spirit of
Universal Love

> Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 17.3), p. 508.
¢ Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 3), p. 166.
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Ambedkar described meditation in the section “Childhood and Education,” wherein he
states that Bodhisattva Siddhartha “had learned the science of concentration and
meditation from Bharadwaja a disciple of Alara Kalama.”” Ambedkar described
Siddhartha’s efforts to cultivate mindfulness and loving-kindness through his
involvement in meditation to some extent. He mentioned, “Whenever he went to his
father’s farm and found no work he repaired to a quiet place, and practised meditation
[...] he tried to induce his companions to join him in practising meditation. He taught
them the proper pose and to fix their mind on a subject. He advised them to select such
thoughts as “May I be happy, may my relations be happy, may all living animals be
happy.”

Further, Ambedkar discusses the purpose of meditation, stating, “Siddhartha
believed that meditation on right subjects led to the development of the spirit of
universal love. He justified himself by saying: when we think of living things, we begin
with distinction and discrimination [...] this dividing line we must overcome and this we
can do when we in our contemplation rise above the limitations of practical life.”* After
that, Ambedkar mentioned that after renunciation, the Bodhisattva learned seven stages
of dhyana marga (meditation path) from Alara Kalama.* After that, Bodhisattva Siddhartha
learned the eighth stage of meditation from Uddaka Ramaputra."

Notably, Ambedkar emphasised Siddhartha’s endeavour to instil mindfulness
and loving-kindness in himself and others through meditation. However, no evidence is
described in Pali literature that Bodhisattva Siddhartha practised loving-kindness
meditation before his enlightenment. It appears that Ambedkar aimed to illustrate
Siddhartha’s development of the spirit of universal love through meditation practice.
Later, in this book, Ambedkar included the contents of the Metta-sutta to describe in
detail the humanity of the Buddha.*

3.2 . Meditation Is Not a Miracle

Ambedkar believed meditation is not a miraculous practice but a scientific
method of concentrating the mind. According to him, the Bodhisattva achieved
enlightenment through continuous meditation, which was not instantaneous or
supernatural. Ambedkar explained that the Bodhisattva attained enlightenment after
four weeks of meditation,"” whereas Pali scriptures often depict Siddhartha Gautama
achieving enlightenment in a single night under the Bodhi tree. By presenting a more

7 Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 11), pp. 9-10.
8 Ibid., pp. 10-11.

° Ibid., p. 12.

191bid., p. 64.

1 1bid.

2 1bid., p. 573.

B Ibid., pp. 74-75.
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rational approach to meditation, Ambedkar emphasised the importance of dedication
and consistent effort in seeking wisdom and truth.

3.3.  Enlightenment Is Not a Supernormal Vision

The Buddhist Literature describes that Bodhisattva Siddhartha attained
enlightenment by cultivating four jhanas. By developing the jhanas, Siddhartha
achieved perfect one-pointedness of mind. After attaining enlightenment, the Buddha
recalled his past lives (pubbenivasa-anussati-fidna) and realised that “Rebirth is ended;
fulfilled is the Holy Life; done is what needed to be done; there is no more of this state

again.””

Ambedkar’s depiction of the four stages of dhydna (meditation) slightly differs
from Pali Suttas. “In the first stage he called forth reason and investigation. His seclusion
helped him to attain it easily. In the second stage he added concentration. In the third
stage he brought to his aid equanimity and mindfulness. In the fourth and final stage he
added purity to equanimity and equanimity to mindfulness. Thus, with mind
concentrated, purified, [...] not forgetting what he is after, Gautama concentrated himself
on the problem of finding an answer to the question which had troubled him.”*¢

Ambedkar’s interpretation of the Buddha'’s enlightenment experience differs
from the traditional Buddhist account in several ways. One of the key differences is that
Ambedkar does not mention the Buddha’s rebirth or supernormal vision in his
description of the enlightenment process. This suggests that Ambedkar’s understanding
of the Buddha’s enlightenment was influenced by his philosophical and rationalistic
perspective rather than the mythological and supernatural elements in traditional
Buddhist accounts.

3.4. Meditation in the Buddha’s First Sermon

Ambedkar described samma-sati and samma-samadhi in the Path of Righteousness,
i.e., astangamarga, where he translated sammd-sati as ‘“mindfulness” and
“thoughtfulness.””” This means maintaining constant awareness and alertness of the
mind. samma-samadhi trains the mind to concentrate and think of wholesome thoughts
(kusala-kamma) during meditation, thus eliminating the tendency of the mind to be
drawn towards unwholesome thoughts (akusala-kamma) arising from hindrances. samma-
samadhi develops a habit in the mind to think of good things and always think of good.
Additionally, it provides the mind with the necessary motivation to act virtuously.®

14 Narada, The Buddha and His Teachings, p. 19.

15 Ibid., p. 20.

16 Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 11), p. 75.
7 1bid., p. 126.

8 Ibid., p. 127.
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3.5. Meditation Is a Form of Self-Cultivation or Self-Culture

Ambedkar elucidates the concept of self-culture with a probing question: What
is the function of the Bhikkhu? Is the Bhikkhu devoted to self-culture, or is he to serve and
guide the people? To this query, he answers: “He must discharge both the functions.
Without self-culture, he is not fit to guide. Therefore, he must himself be a perfect, best
man, righteous man, and an enlightened man. For this, he must practice self-culture.”*
Further, he states, “A Bhikkhu who is indifferent to the woes of mankind, however
perfect in self-culture, is not at all a Bhikkhu. He may be something else but he is not a
Bhikkhu.”?

3.6. Meditation and Monk

While describing “Buddha’s Conception of What a Bhikkhu (Should Be,”
Ambedkar emphasised the importance of meditation, stating, “Without knowledge there
is no meditation, without meditation there is no knowledge: he who has knowledge and
meditation is near unto Nibbana [...] The disciples of Gotama are always well awake, and
their minds day and night always delight in meditation.”*

3.7.  Meditation is One of the Buddhist Ways of Life

Notably, in the section “Buddhist Way of Life,” Ambedkar included mindfulness
and meditation as integral parts of the Buddhist way of life, stating, “By confidence, by
virtue, by energy, by meditation, by investigation into the Truth, by perfection in
knowledge and conduct, by recollectedness, leave ye this great suffering behind®[...] In
everything be thoughtful; in everything be mindful; in all things be earnest and bold.
This is the Buddhist Way of Life.”*

3.8. Meditation Must Convey a Social Message

Ambedkar asks what others have understood from the teachings of the Buddha.
He explains, “To some Samadhi is his principal teaching. To some it is Vipassana (a kind
of Pranayam) [...] Some of these views are those of men who have a fancy for certain
things. Such are those who regard that the essence of Buddhism lies in Samadhi or
Vipassana, or Esoterism.”” Ambedkar questioned whether the Buddha imparted a
broader social message encompassing justice, love, liberty, equality, and fraternity. He
highlighted that these questions are often overlooked in discussions about Buddha’s

1 Ibid., p. 435.

2 Tbid.

2 Ibid., pp. 426-427.
2 Ibid., p. 358.

2 Ibid., p. 366.

2 Ibid., p. 225.
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teachings, asserting that the Buddha indeed addressed them. However, he lamented that
modern authors have obscured these aspects of the Buddha’s Dhamma.”

Ambedkar argued that meditation is incomplete without the social message of
the Dhamma. According to Ambedkar, the Dhamma or meditation should not only
emphasise peace and nonviolence but also address other social issues, such as inequality
and discrimination. This perspective highlights the importance of integrating self-
culture practice with social responsibility, and it remains relevant today.

3.9. Indirect Methods for Elevating Consciousness Levels

According to Urgyen Sangharakshita, people have varying temperaments and
may not be particularly interested in meditation. Therefore, these individuals can
employ an indirect method to elevate their level of consciousness. Urgyen
Sangharakshita advised practising the Right Livelihood, which entails earning a living
that does not diminish our state of consciousness, allows for its elevation, and causes no
harm to other living beings.” Ambedkar incorporated the dialogue between “The
Buddha and Anathapindika,”” which exemplifies the indirect approach to elevating
awareness. The Buddha counselled Anathapindika that whether individuals choose to
remain in the world as craftspeople, traders, or government officials or withdraw from
society to pursue a spiritual path, they should dedicate themselves fully to their
endeavours. They should strive diligently, maintain energy, and emulate the lotus flower
that blooms in the water yet remains untainted by it. If they navigate life’s challenges
without harbouring envy or resentment, living with integrity rather than self-interest,
happiness, serenity, and contentment will undoubtedly fill their hearts.”

4. Meditation in Engaged Buddhism

Venerable Thich Nhat Hanh presented his understanding of Engaged Buddhism,
saying, “Engaged Buddhism is just Buddhism. When bombs begin to fall on people, you
cannot stay in the meditation hall all of the time. Meditation is about the awareness of
what is going on-not only in your body and in your feelings, but all around you.”* The
distinctive contribution of Engaged Buddhism to spiritual and social activism lies in the
idea that efforts for world peace should be grounded in the foundation of inner peace.
Inner peace is crucial for social activists, as it provides a state of calm, relaxation, and
composure that enables them to approach challenging situations with clarity and
resilience. Moreover, the inner peace that results from meditation is restorative for

% 1bid., p. 226.

% Sangharakshita, The Essential Sangharakshita, p. 438.

27 Ibid., p. 439.

% Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 11), p. 149.
» Tbid.

% Lion’s Roar, “In Engaged Buddhism, Peace Begins with You | Lion’s Roar.”
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individuals who have been working for extended periods in difficult, frustrating, or
dangerous contexts, allowing them to replenish their energy and maintain their
commitment to their cause.” Engaged Buddhist leaders worldwide have used meditation
for individual and social engagement.

5. Meditation in the Life of Ambedkar

According to Ambedkar’s typist, Rattu Nanak Chand, Ambedkar meditated daily.
Nanak Chand Rattu wrote, “While he stayed in his house at Dadar, Bombay, he would get
up early in the morning, around 5 a.m. At times he slept from dawn to morning, after
reading the whole night. After the morning ablution he would say his prayers, standing
before the bust of Bhagwan Buddha. Then meditation for a while and a little exercise in
the verandah. He would then move on to the farther end of the verandah, occupy a chair,
have a look at the grassy lawn below, enjoy the morning breeze, the flowers, the small
birds perched on trees and bushes and a lot moving about on the grassy lawn, chirping
and making noises and flying, a wonderful scene. Then he would read the morning paper,
sipping tea at ease.”** However, whether Ambedkar meditated or not is a matter of debate
among his followers. Nevertheless, we can gain insight from Nanak Chand Rattu’s
account, suggesting that Ambedkar employed direct and indirect methods to enhance
his consciousness. Sangharakshita observes that among those who lead a regular,
disciplined life, even without meditation, a transformation in their level of consciousness
becomes apparent over time. This notion is supported by Ambedkar’s life, work, and
philosophy, which demonstrate a profound level of self-awareness and cultural
refinement that surpasses that of many contemporary individuals.

6. Criticism of Vipassana Meditation

S. N. Goenka’s Vipassana Meditation Centres in India actively promote
meditation among the masses, enabling individuals from diverse backgrounds to learn
and benefit from it. However, some Ambedkarite Buddhists criticise these centres for
teaching the concept of rebirth, which differs from Ambedkar’s idea of rebirth.
Nevertheless, the centres maintain that belief in rebirth is not essential for experiencing
the benefits of meditation.

Another criticism is directed at the centres’ perceived lack of involvement in
social issues, contrary to Ambedkar’s emphasis on societal engagement. While these
centres engage with society to some extent, critics argue that their focus on the
individual outweighs their commitment to broader social issues.

31 King, Socially Engaged Buddhism, p. 48.
32 Rattu, Little Known Facts of Dr. Ambedkar, p. 60.
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A third criticism relates to the Buddhist identity, with many individuals from
various faiths meditating and comparing Buddhist teachings with their religions. This
raises concerns among some Ambedkarite Buddhists about the potential dilution or
distortion of Buddhism by adherents of other religions. However, proponents of Engaged
Buddhism view the secular aspects of Buddhism, particularly meditation, as valuable
tools for interfaith communication. They have observed success in spreading Buddhism,
both as a secular practice and as a missionary endeavour, particularly in contemporary
society in India and abroad.

Conclusion

Ambedkar emphasised in his Rangoon speech in 1954 that the conventional
manner of meditation and contemplation should not be adopted in India. Instead, he
introduced a modified form of meditation in his book, “The Buddha and His Dhamma,”
where he mentioned “meditation” over 25 times to describe the life of the Buddha, the
Dhamma, and the Sargha. One can infer from this statement that Ambedkar was not
against meditation: “He who gives himself to vanity, forgetting (the real aim of life) and
grasping at pleasure, will in time envy him who has exerted himself in meditation.”*
According to Ambedkar, meditation serves as a means to comprehend the Dhamma, but
it is not only the ultimate objective.

Contrary to some of his followers’ beliefs, Ambedkar accepted meditation
altogether. Instead, he distinguished between two types of meditation: a self-centred,
supernatural kind and a socially engaged variety. Ambedkar supported the latter, which
he saw as a means to cultivate rationality, science, and critical thinking. In his view,
meditation should not be focused solely on personal liberation but should also be
directed towards the betterment of society. This perspective on meditation as a socially
engaged practice aligned with Ambedkar’s broader goals of promoting social justice and
challenging oppressive systems. Ambedkar provided a distinct concept of meditation in
his writings and speeches. To systematise these ideas, Ambedkar’s organisation, “The
Buddhist Society of India,” can compile them and create a meditation technique
consistent with his understanding. This endeavour can be facilitated by seeking
assistance from other Engaged Buddhists* globally who have developed meditation
techniques to tackle personal and social issues.

33 Ambedkar, Dr. Babasaheb Ambedkar, Writings and Speeches (Vol. 11), p. 357.

3 According to Thai Engaged Buddhist leader Sulak Sivaraksa, “We should not treat meditation as a form of
escapism or personal salvation. Rather mental training must awaken our wisdom; so, we will be able to wisely
engage with society and deal with the multiple crises of greed, hatred and delusion in the present.”
(Sivaraksa, Socially Engaged Buddhism, p. 72).
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GRAMMATICAL GENDEI_{: A COMPARATIVE STUDY OF LINGA IN
PALI AND SANSKRIT
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Abstract:

This article investigates into the comparative study of linga or grammatical
gender in Pali and Sanskrit grammatical texts. Pali grammarians have often drawn
inspiration from Sanskrit, translating rules or borrowing concepts. The intricate nature
of linga, not aligned with the physical attributes of a word, poses challenges in
determining gender. Sanskrit grammarians addressed this through Linganusasana,
providing rules for linga determination. This study focuses on Pali texts such as
Balavatara, Moggallana, Saddaniti, Payogasiddhi, Padasadhana, and Niruttidipani,
comparing their linga theories with Sanskrit.

Keywords: Linga, Grammatical Gender, Pali, Sanskrit, Linganusasana, Morphology,
Comparative Analysis.

1. Introduction:

Most of the Pali grammatical texts are more or less influenced by Sanskrit
grammatical texts. Sometimes Pali grammarians composed rules just translating from
their Sanskrit equivalents or sometimes they render concepts from Sanskrit texts. While
studying a classical language like Pali, it is important to have a conception of “linga” or
‘grammatical gender’, because Pali nominal forms differ according to different genders.
The problem is, the gender of a Pali or Sanskrit word doesn’t follow its physical nature,
but rather follows its morphological formation. Thus it becomes difficult to determine
the gender of a word. Sanskrit grammarians felt this need and composed texts that
provides rules for determining the linga of a word, although there are various rules in
main grammatical texts like Astadhyayi and etc. These texts are called “Linganusasana”,
which was regarded as a part of the complete grammatical study. Also, the Sanskrit

* Ph.D. Research Scholar, Department of Buddhist Studies, University of Calcutta, Kolkata-700073, West
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“Kosa” or lexicographical texts have theories on determining the gender of a word. In
Pali there are no such kinds of text. But in later period Pali Prakriyd texts like Ripasiddhi,
Balavatara and etc. quote some conceptions on linga while explaining the suttas of main
grammatical texts like Kaccayana or Moggallana.

This proposed article will represent the concept of Linga in grammar, different
conceptions of Linga in Sanskrit, brief information of Sanskrit Linganus$asana of Panini
and other Sanskrit grammarians and Kosas. Then it will try to compare them with other
Pali grammatical texts like Kaccayana, Moggallana and later Prakriya texts like
Rapasiddhi, Balavatara and etc.

2. Conception of Linga in Sanskrit:

The word linga means a ‘mark or sign’, but it is also applied to the ‘sex or gender’
of a word (Williams, 1986: 901). Normally one word is used in only one gender, but some
Sanskrit or Pali words are used in two or three different genders, such as nagarah, nagari,
and nagaram. On the other hand, the indeclinables or avyayas have no gender. So the
words are classified into major four divisions according to their linga, as, ekalinga
(pumlinga, strilinga and napumsakaliniga), dvilinga (pum-stri-linga, pum-napumsaka-linga and
stri-napumsaka-linga), trilinga (also named as vdcyalinga, abhidheyalinga, visesyalinga,
misralinga and etc.) and alinga.

3. Peculiarities of Determining a Linga in Sanskrit:

In Sanskrit the gender of a word can be determined by five principles: 1) the
ending of a word, 2) the meaning of a word, 3) affix, 4) samdsa or compound with other
words, and 5) some nipatanas or “readymade examples”. Traditional Sanskrit texts like
Astadhyayi or Katantra have some rules that express the gender of a word. As for example,
the affixes like NiP, TaP and etc. are added to express a feminine form, similarly,
avyayibhava, and samahdara dvigu or dvandva compounds denote the neuter gender. But
Patafijali quotes a $loka vartika in the commentary of the siitra “striyam” (Ast § 4.1.3). This
is explained by (Pandeya 2001: 373) as, a being with breasts and [long] hair is feminine,
with [body] hair is masculine, whereas, anything different from them and without those
significances is neuter gender. But there are exceptions, like bhrukumsa (a male dancer
with artificial breasts) is not regarded as feminine and khatva (a bed) a senseless matter
is regarded as a feminine word.

So the conception of gender does not much agree with its physical qualities and
it is difficult to assume a gender of a word. Rather it is better to consider the gender of a
word depends on how it is used in the literature.
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4. Sanskrit Linganu$asana:
4.1.Paniniya Linganusasana:

Though the main grammatical texts give some rules, those are not considered to
recognize a sufficient number of words in the language. So some texts are composed that
show the rules for determining the lirga of a word. These are called Linganusasanas.
Mimansak (1984: pp. 273-301) gives details of these texts, but Pandeya (2001: pp. 372-382)
adds some details about their contents. In Paninian tradition, there is Paniniya
Linganusasana, which is included in Sabdakaustabha and Siddhantakaumudi by Bhattoji
Diksita, also in other Prakriya texts like Prakriyakaumudi or Prakriyasarvasva and etc.

4.2. Divisions of Paniniya Linganu$asana:

Pan-Lin has 188 siitras, divided into 6 chapters dealing with different genders,
such as stryadhikara: rules for feminine gender (34 sitras), pumlingadhikara: rules for
masculine gender (83 siitras), napumsakadhikara: rules of neuter gender (55 siitras),
stripumsadhikara: rules of words in both feminine and masculine gender (5 siitras),
punnapumsakadhikara: rules of words in masculine and neuter gender (7 sitras) and
avasistalingaprakarana: rules of rest genders i.e. trilinga and alinga words (7 siitras).

4.3. Methodology of Paniniya Linganusasana:

The methods applied in Paniniya Linganus$asana are not shown by Mimansak,
Pandey and others. The rules of Paniniya Linganu$asana have basically five objectives:

1. In some cases the gender of a word is expressed by its end letters and also in some
cases by the upadha a letter before the last letter. For end letter: words ending with ‘n’ is
masculine (Pan-Lin § 2.14) as, $van, taksan, vrsan, uksan and etc. for upadha: a word with
‘k’ as its upadha, is masculine, like, (Pan-Lin § 2.27) stavaka, karaka or koraka and etc.

2. Some words with specific meanings have a specific gender. The meaning of ground
(bhaimi), lightning (vidyut), river (sarit), creeper (lata) and woman (vanita) (Pan-Lin § 1.18)
become feminine gender. For example,

Ground: acald, ananta, visvambhara etc.,
Lightning: tadit, saudamini, capala, caricala etc.,
River: nadi, nimnaga, apaga etc.,

Creeper: lata, valli, vallari, vratati etc.,

Women: vanitd, yosit, abald etc.

3. Sometimes words inflected from specific affixes have a specific gender. The affixes
may be krt, taddhita, unadi, or stri affix. For example, the words are feminine gender when
inflected with:
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krt affix Kti: krti, gati, drsti, (Pan-Lin § 1.9)
taddhita affix taL: devatd, janatd, gurutd, (Pan-Lin § 1.17)
unadi affix ani: asani, bharani, arani and etc. or ii: camii, vadhii, (Pan-Lin § 1.5)
stri affix uN NiP aP: kurt, karkandh, kartri, gauri, vidya, bala and etc. (Pan-Lin § 1.11)

4, Some words are regarded as specific gender according to their samdsa. As the words
with avyayibhava samdsa are neuter gender (Pan-Lin § 1.7), ex. upanadam, yathasakti,
adhistri and etc.

5. Sometimes some words express different gender when they are combined with a
specific word. For example, the word vrana preceded by nadi and the word arga preceded
by apa, or the word pada preceded by jana represents the masculine gender (Pan-Lin §
2.73), ex. nadivranah, apangah, janapadah, independently they are neuter gender, like,
vranam, angam and padam.

6. Also the grammarians use some nipdtanas or ready examples (Pan-Lin § 2.34) as, marut,
garut, uttarat, rtvij are in the masculine gender. Here no rules are applied to recognize the
gender.

4.4. Linganu$asanas beyond Panini:

Beside Paniniyan Linganusdsana, there are Linganusasana of Durgasimha for
Katantra School and Candra School has also Linganusasana which is not available now.
Also, there are several Linganusasanas made by Harsavardhana, Hemacandra, Vamana
and others. In Paniniya Linganusasana, strinapumsaka (words with feminine and neuter
gender) rules are absent, but most of the other Linganusasanas have all combinations.
Another matter is most of these Linganusasanas are composed in verses, as opposed to
Paniniya Linganusasana which is composed in sitras. Also, these Linganusasanas follow
their own grammatical traditions.

5. Rules of Linga in Kosas

Along with Linganusasanas, Kosas or the Sanskrit lexicographies have a greater
scope to reflect the details of linga. The contents of different Sanskrit Kosas are shown by
Dwivedi (1979: pp. 59-158). The Kosas are generally dictionaries of the language, which
arrange the words with the meaning or similar contents. But most of them mention the
gender of each word along with the meaning, as “grhah pumsi” (Am-k §2.2.5) or “khanih
striyam” (Am-k §2.3.7). Among different Kosas, Amarakosa and some other kosas like
Vaijayanti or Trikandasesa, there are some rules at the end, which are similar to
Linganusasanas. They show the general rules, but if any rule opposes the gender
prescribed in the previous chapters, the recommendation of the previous chapter needs
to be considered as stronger (Am-k §3.5.2). For example, the words with the meaning of
heaven are regarded as pumlinga (Am-k §3.5.11), but previously (Am-k §1.1.6) ‘dvau’ and
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‘div’ are prescribed as feminine gender and ‘trivistapa’ in the neuter gender. So the gender
of these three words agrees with the previous rule not with the present rule. This is
opposed to function of grammatical works, where posterior rules are regarded as
stronger (Ast §1.4.2).

6. Linga in Pali Main Grammatical Texts:
6.1. Basics of Linga in Pali Main Grammatical Texts:

The Pali grammarians have accepted the term linga to denote ‘a grammatical
gender’ (Deokar, 2008: p. 308). Among the main three main grammars, Kaccayana,
Moggallana and Saddaniti, only Saddaniti gives a general definition of three genders. These
are shown by Deokar (ibid. p 309) as, the words with clear characteristics are a masculine
gender, without clear characteristics are a feminine gender and the words that have
neither clear nor are unclear characteristics called a neuter gender. Also, Saddaniti quotes
from Niruttisaramarijusd, (the idea is already in the Mahabhasya 11 196) expressing the
idea that in general masculine or feminine gender is considered according to the physical
nature of any being, but there is no absolute conception of gender. Rather they already
have been used in common speech.

6.2. Pali rules on Linga in Main Grammatical Texts:

Pali main grammatical texts like Kaccdyana, Moggallana, and Saddaniti have few
rules on gender, which are similar to Sanskrit. These rules are generally included in
samdasa, itthipaccaya, and some of them in kita affixes:

1. A word with an avyayibhava compound is neuter (Kacc § 320, Mogg § 3.9, Sadd §
698). For example, upanagaram, patisotam and etc. This is also in main Sanskrit
grammars (Ast § 2.1.18, Candra § 2.2.14, Kat § 2.5.15). Again the Amarakosa (Am-k
§3.4.26), and Linganusasanas of Harsavardhana (§ 68) show this point but absent
in Pan-Lin or Durga-Lin.

2. In the bahubbihi and kammadhdraya compound, a feminine word derived from a
masculine word goes back to its masculine gender (Kacc §331-2, Mogg § 3.67,
Sadd § 714-16). For instance, brahmanadarika, khattiyakafifia and etc. This is a rule
of main grammar as in Sanskrit (Ast § 6.3.34, Kat §2.5.18). But this is absent in the
Kosa or Linganusasandas.

3. Dvigu compound is neuter. (Kacc §321, Mogg § 3.21, Sadd § 699). For example,
tisaranam, paficindiyam and etc. This is said by main Sanskrit grammars (Ast §
2.1.17,Candra §2.2.76, and Kat §2.5.17). This rule also adopted by Amarakosa (Am-
k §3.4.25), and Linganu$asanas (Pan-Lin §133, Harsa-Lin 68-71). But Pali
grammarians don’t mention that in some cases dvigu compound becomes
feminine gender, though there are examples which are in neuter gender.
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4, Samahdra dvanda compound becomes neuter gender. (Kacc §322, Mogg § 3.20,
Sadd § 700). For example, ahinakulam, gitavaditam, asicammam and etc. This is
taken from the main Sanskrit grammars (Ast § 2.1.17, Candra §2.2.49, Kat §2.5.16).
Amarakosa (83.4.25) and two Linganus$asanas (Pan-Lin §124, Harsa-Lin §68-71)
support this rule.

5. Also, some primary affixes like a, ti, yu, Ririya (Kacc §555-6), or a, Na, Kti, Ka, yak,
ya, ni, Ririya (Mogg § 5.49-51) generate feminine words. As, jard, kard, sati, ruja,
vijjd, vedana, jani, kiriya and etc.

6.3. Rules of Feminine affixes:

Some affixes express the feminine form of a word when they are added to a
masculine word. They are generally regarded as stripratyaya or Pali itthipaccaya. These
affixes are explained by the main grammarians. In Sanskrit, we have mainly four affixes
d, i, i, and ti. But there are different variations of them, as TaP, CaP, DaP, NiP, NiS, NiN, tiN
and ti (Ast §4.1.1-81. Candra 2.2.1-85), Kat has only d and i (2.4.49-50). Similarly,
Kaccayana and Saddaniti have a i and ini. But Moggallana shows seven affixes 4, i, ini, ni,
ani, u and ti. The forms like ini, ni, and ani are included in i categories by Sanskrit
grammarians. However, Am-k (§ 3.5.5) and Pan-Lin (§11) relate the stripratyas in their
works. We can take a look at the Pali itthipaccayas with their Sanskrit equivalents.

a) Generally, the feminine affix a is added after a word ending with a (Kacc §237,
Sadd § 466, Mogg § 326). For example, susila, dhammadinna. In Sanskrit, it is
equivalent to TaP, CaP, DaP.

b) But after some words like nada, miga, and etc. feminine affix 7 is added. (Kacc
§238-9, Mogg § 3.27, Sadd § 467-8). As for example, nadi, migi, brahmani and etc.
In Sanskrit, it is equivalent to NiP, NiS, NiN.

c) After some words like yakkha or aramikd and etc. the affix ini is added. (Kacc §240,
Sadd § 469-10, Mogg § 3.28-29). For example, yakkhini, ndgini and etc. In Sanskrit,
it is a special form of NiP.

d) The words ending with i-vanna and u-vanna are inflected with the affix ni (Mogg
§ 3.30-31). For example, bhikkhuni, dandini and etc. This is absent in Kacc or Sadd.
In Sanskrit, it is a special form of NiP.

e) After the words matula, gahapati and etc. the affix aniis added (Mogg § 3.33). Kacc
and Sadd explain these with the substitute of ‘ana’ before the affix 7 (Kacc §98,
Sadd §261). For example, matulani, gahapatani, indani and etc. In Sanskrit it is also
special form of NiP.

f) After the word urii preceded by some words like upamd, samhita, sahita and etc.
the affix i is added (Mogg § 3.34). For example, sahorii, vamorii and etc. This is
absent in Kacc or Sadd, but in Sanskrit, this is similar to @N.
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g) The affix ti is used after the word yuva to show its feminine form (Mogg § 3.35),
as, yuvati. In Sanskrit, this is also ti, but this is absent in Kacc or Sadd.

6.4. Absence of Linganus$asanas in Pali:

The Pali main grammatical traditions are not much complete as Sanskrit, the
Khila texts like Dhatupatha or Unddisitras are available in Pali, but the Linganusasanas are
absent. There are some texts composed in Burma, such as Lingatthavivarana and etc.
(Bode, 1909: 22). There are several commentaries also composed by Burmese scholars.
The name of the text indicates that the books are on the meaning of linga or “uninflected
word”, not on the gender of a word.

7. Linga in Pali Prakriya Texts:
7.1. Basics of Linga conception in Pali Prakriya Texts:

The Pali Prakriyd texts contain some information on the gender of words. Among
them, Rupasiddhi, Payogasiddhi, Padasadhana, and Balavatdara are important works. Here
some verses are composed to memorize the rules easily, also there are some rules
included in the explanation of suttas. These rules give new information on gender which
are still absent in sutta and vuttis of main grammatical texts like. The rules pointed by
Pali grammarians are mostly related to affixes like taddhita and kitaka, also there are some
minor rules on samasa, adverb and etc.

7.2. Definition of Linga in Prakriya Texts

Payogasiddhi (p. 32) gives, the definition of linga that is already quoted by
Aggavamsa (Sadd § 221 and 193-5). Also, he says, ‘this is masculine, this is feminine or
this is neuter in such a way the words are already popular in the world’. This may be
borrowed from Mahabhdsya (11 195-196) and Candra Vyakarana (8§ 2. 2.83).

7.3. Classification of words according to Linga and endings in Prakriya texts:

Another thing is Ripasiddhi and Payogasiddhi mention the 5 division of words
according to the gender classification and show how many word endings exist in each
gender categories, as,

a) pullinga: There are endings with a, 1,1, u, G and o.
b) itthilinga: There are endings with a, i, 1, u, G and o.
¢) napumsakalinga: There are endings with a, 1,1, u, G and o.

d) tilinga: There are mainly pronouns like katara, katama, ubhaya, itara, afifia, and
etc. and numbers like eka, ubha, dvi, ti, catu. Also there is conception of
vaccalinga words as gunanama, bahubbihi and general taddhita affixes (Rip
under § 231). They are also named as abhidheyyalifiga (Balav under §117) or
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visessalinga (Pds p.31, Pay p.75). These are explained also in Linganu$asanas
(Pan-Lin §186, Durga-Lin § 85) and Amarakosa (§3.4.44-45) with more details.

e) alinga: there are alinga words which have no gender, as, 1) the pronouns
amha, tumha, 2) numbers like pafica to atthdrasa, 3) vibhattipaccayanta or
indeclinables ending with affixes like to, tra, tha and etc. and 4) uapasagga-
nipatas.

7.4. Rules of Linga in Prakriya Texts:

Further, the Pali Prakriya texts show some rules regarding samdsa, taddhita, kitaka,
and some minor factors.

7.4.1. Rules of Samasa

In samdsa, there are few rules on samdsa in the main grammatical texts, like,
avyayibhava, digu, and samahara dvanda becomes napumsakalinga. But there are few
specific rules in the Prakriya texts, as,

1. A word with a tappurisa compound has the same gender as its last word (Rip p.
147, Balav p. 122, Pay p. 60). This is in Ast (§2.4.26) and Am-k (§3.4.42).

2. A word with a kammadharaya similarly has the same gender same as its last word
(Rap p. 141, Balav p. 122, Pay p.62). This is supported by Am-k (§3.4.42).

3. A word with a bahubbihi compound takes the linga of another word i.e. whom it
refers to (Rup p. 153, Balav p.122, Pay p.66). This is in Am-k (§3.4.44).

7.4.2. Rules of taddhita:

As it is in the case of samasa, the gender of the words inflected from taddhita
affixes is not included in the main Pali grammars. But some rules exist in Prakriya texts.
All these rules (Pay p.75, Balav p. 133-4, Pds p.31) are in verses on the explanation or
formation of the first secondary derivative. Pali taddhita affixes are less in number than
Sanskrit. Though their main forms are similar, but, Sanskrit has more variations with
different anubandhas. Taddhitas generally agree with the gender of its abhidheyya or
agent. They are also called abhidheyyalinga, vaccalinga or visessalinga. One portion of
Amarakosa (83.4.44-45) shows this general idea. But there are some specific rules both in
Pali and Sanskrit works, as:

1. The words inflected with the taddhitas denoting the meaning of ‘group or
collection’ (samiitha) are neuter (Balav p.133, Pds p.31, Pay p.75). There are kalN
and Na affixes in Kacc (Kacc §356), and Mogg adds Nika (§ 4.68). For example,
manussakam, manussam (though the kacc-v gives masculine gender) and
apupikam. This is similar in Am-k (§3.4.29) and Durga-Lin (§5.4).

2. The words inflected with the taddhitas denoting the meaning of ‘possession of
qualities or nature” (bhava) are neuter. In Kacc there are four affixes Nya, td, tta,
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ttana and Na (Kacc §362-3), whereas Mogg has ten tta, td, ttana, Nya, Neyya, Niya,
bya, naN and ima (§ 4.59-62). Here ta and ima are not neuter. For example, nilattam,
puthujjanattanam, alassam soceyyam, garavam, adhipatiyam, alasiyam, dasabyam,
yobbanam are neuter, but nilatd or anima are feminine. This is supported by Am-
k (§ 5.4.29), and Linganusasanas (Durga-Lin §54, Pan-Lin §121, 123, Harsa-Lin § 38,
39, 40).

The taddhitas having no new meaning and which are added with the own
meaning of a word are called svarthika affix, in Pali sakattha. The Nya affix in this
sense becomes neuter (Rip under §387, Pay and Pds shows from Mogg § 4.122).
For example, karufifiam, pattakallam. This is in Amarakosa (§3.4.29).

The words inflected with ta (Kacc §362, Mogg § 4.59) are feminine (Balav p.133,
Pds p.31, Pay p.75). Examples are shown previously. This is also supported by
Sanskrit works (Am-k §3.4.4, Pan-Lin §17, Durga-Lin § 21, Harsa-Lin §13).

Some taddhitas are alifiga, as dhd, tha, tham of Kacc (§399-41) and to, tra, ttha, dhi,
him, ham, da, tha, dha, jjham, edha, jatiya, kkhattum, so and ci of the Mogg (§ 4.95-
108). For example, yato, yatra, yattha, sabbadhi, kuhirh, kaharh, yada, ekadha,
ekajjharh, dvedha, dvikkhatturh, bahuso and etc. This are in Sanskrit works (Am-
k §3.4.46, Pan-Lin §184, Durga-Lin §85, Harsa-Lin §94-95).

Affixes denoting apacca or succession are typically applied to masculine and
feminine forms, not to neuter forms, as per Padasadhana and Payogasiddhi. These
include various affixes such as Na, Nana, Nayana, Neyya, Nera, ya, Ni, fifia, ya, iya,
ssa, san (Mogg §4.1-10). For example, vedeo vedei, mantano mantani, venateyyo
venateyyi, simanero samaneri, among others. This is reflected in the feminine-
masculine collection of Sanskrit texts (Am-k §3.4.37, Pan-Lin §175); however,
Durga-Lin and Harsa-Lin do not reference this.

7.4.3. Rules of Kitaka:

Only Payogasiddhi (p. 112) Balavatara (under §178) show these affixes. The rules

regarding kitaka affixes are similar to taddhita rules, they are also abhidheyyalinga. But the
difference is there are more affixes recommended in kitaka categories.

1.

2.

3.

The words from the roots ending with i-vanna and u-vanna are masculine gender,
as, nayo, cayo, bhavo, asavo and etc.

The words derived from the roots collection varadi (Balav p. 171) as, vara, sara,
dara, cara, gamu, yamu, sand, hana, nada, mada, rana, gaha, japa and etc. are
masculine gender. Ex. samvaro, adaro, vicaro and etc.

The primary derivatives of affix ‘a’ (Kacc §527-9, Mogg § 5.44) are similarly
masculine. Ex, arindamo, purindado, takkaro. This is supported by Sanskrit works
(Am-k §3.4.15, Pan-Lin §36-7, Durga-Lin §38, Harsa-Lin §32-33).
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4. The second Na of Kacc (§530) or GHaN of Mogg (§ 5.44) forms masculine words.
Ex. paveso, rogo, uppado, phasso, okaso and etc. This have similarities with
Sanskrit works as (Am-k §3.4.15, Pan-Lin §36-7, Durga-Lin §38, Harsa-Lin §32-33).

5. The primary affix ‘i’ (Kacc §553) forms masculine words. Ex, adi, udadhi, baladhi.
This is not cited by Payogasiddhi or Padasadhana, though this is in Sanskrit
Linganu$asanas (Pan-Lin §41, Durga-Lin §38, Harsa-Lin §32).

6. The affix yu of Kacc (§559-50) or ana of moggallana (§5.48) forms neuter words
when they are used in different karakas and bhava, but not in kattukaraka. Ex.
nandanam, karanam, thanam and etc. Sanskrit works have also similar
recommendations (Am-k §3.4.15, alternate Am-k §3.4.29, Harsa-Lin 43).

7. The kicca affixes tabba, aniya, Nya and Ricca of Kacc (§542-44, similar to Mogg
5.27-32) form neuter words as, bhavitabbam, bhavaniyam, kariyam, kiccam. This is
also in Am-k (§3.4.29).

8. The affix ta (Kacc §558) or Kta of Mogg (85.46) forms neuter words when they are
in bhava. For example, gitam, bhasitam. This is also in Sanskrit works (Am-k
§3.4.29, Pan-Lin §120, Harsa-Lin §42).

9. Some primary derivatives are alifiga, as, tum, tave, tvd, tvana, tina (Kacc §563-6,
Mogg § 5.61-62). For example, katave, sotum, katiina, sutvana, sutva. Balavatdara adds
kkhatum (Kacc §648), as dvikkhatum or tikkhattum. The alinga primary derivatives
are also prescribed in Sanskrit works (Am-k §3.4.46, Pan-Lin §184, Durga-Lin §85,
Harsa-Lin §94-5)

7.4.4. Some general rules
At last there are some general ideas, as,

1. The adverbs are considered as neuter gender, (Balav under rule §205) though they are
used in singular numbers as, bhikkhu sukham thito. This is in Amarakosa (Am-k §3.4.30).

2. Also, there is a general rule that if there is no specific attribute of a word it can be used
in the masculine or neuter gender (Balav p.134, Pds p.31, Pay p.75). This have some
connection with the vartikas of Paninian grammar ‘samanye napumsakam’ (vartik §75).

8. Conclusion

The concept of linga in main Pali grammatical texts is directly drawn from
Sanskrit works. However, the conceptions found in the prakriya texts are not directly
correlated with Sanskrit works. Among the prakriya texts, the Balavatara contains the
most extensive collection of rules concerning linga, while the Rupasiddhi has the fewest
rules. This discrepancy may be attributed to the Balavatara being a later work, and the
Rupasiddhi being the oldest among the Pali prakriya texts. The verses in the prakriya texts
appear to have a closer relationship with the Amarakosa than with the Linganusasanas. For
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instance, the verse under Balav §103 closely aligns with Am-k §3.4.42-3. Similarly, the
verse under Rip §231 simplifies the ideas found in Am-k §3.4.44-5.

Although Pali grammatical traditions lack an equivalent text to Sanskrit Linganusasana,
Pali grammarians endeavored to incorporate certain conceptions using their own
methods. Recognizing the importance of studying linga, they included fundamental ideas
in the sections on samasa, taddhita, and kitaka. While the rules prescribed in Sanskrit
Linganusasanas are generally applicable to the Pali language, the karikas of the Prakriya
texts display only a few of those rules. Hence, there exists a necessity to delve into
Sanskrit Linganusasanas for more comprehensive insights, despite the limited
incorporation of such rules in the karikas of the Pali Prakriya texts.

Abbreviations;

Am-k Amarakosa

Ast Astadhyayi

Balav Balavatara

Candra Candravyakarana

D¢ Devanarari edition

Durga-Lin Linganusasana of Durgasimha
Harsa-Lin Linganusasana of Harsavardhana
Kacc Kaccayanavyakarana

Kat Katantravyakarana

Mogg Moggallanavyakarana
Pan-Lin Paniniya Linganusasana

Pay Payogasiddhi

Pds Padasadhana

R® Roamn edition

Rip Ripasiddhi

Sadd Saddaniti

S Simhala edition
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& foeme o, o9 7R it Biftes & | a9 ST 1 aemiEt § TR0t T @R A
H, giehal SNie &l GAH €9 9 GUe R |

A T FHREE® TH ATHAR o [OR19 o HRUT S T Sl TR T GaY 1 GUed
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- THTOT ORERT A €S F oft 9t TRIe T T & IO /i § |

- 99 U9 dig ST 9T a1 € YET0 HEG €, 1A THION Sl SRER i © |

- 75 JHTOT ol IT o6 91U B WIehR d © | 3770 U Hai arerdt ol €1 i SR 10T
AT 2,

FEI g T Fedl - “UEHHY STNTRTEEA A 98 guR At i fHafea
FIAT & T UHIOT & AT T WeE TEIOT € 7 7 & yHr €

- Y& THTOT o AL Bl € F <@

- S Afeer TR 1 T8 TIE i Glehedss A © | STaieh g o)) Hidered Je
gl

- A F M R ST IR QA& T HA €

- THTT % AETOT H g e A U0 574 € |

- TRIe T, ATIEATE!, Qicaslieh, el e THIOT & hl 9 H STat diesh T
2 T S A A E, OF o g, FE #1 wde o 2 | di e o 99, 9,
Y, Tl A § | g5 ATHIoeRar § @rq vq Ru e |

JTHER
S STet et ardt €, @l i sieaTel € | ST 1 faehr € It Ud eioteRdn

H feEE Tam 7, AT STo AeAq AW 1 a1 Ml 8, 98 | o SR W A @
g1

S TR U7 SATER |, AR sital B el aigs 9 o e |, et 3ot e
Taug oft €, ey ¥ TiETeR F ey iy B e # ) fegst Fi=mt Fi o Iaea ot
TG foRIe AT § SR S T e faaT ST 2 |

FaTan @l o off Fh e B | U 3R 95 A 99T (Feas]) el T R | a8 o
AT 1 IS Wi foran 731 B | 9t ae gve ° SR ®, AR o1 § 99 99 8 S € | WL
GRS ST S T S el oft Hewayut € | o S=iq 8wt § S 99T |/ R

SHYH STRT ST HORAT % RO WRA qeh & AT T8 7T, Te! AGeH a1 ISRAT 6
FROT R URET A1 g H quret 2 o, otk S | qRa 9 A9 81 19 39 99T 9Ra § ot
HH-TTER AR WA g5 | S OXFRT Rl ATRER ST T o &l (0T SR STehiid o @l
7, STk g% 1 W o1 AT | ST 28T © | ek &R R SHed il St g e =,
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S, TosTa TR, 2006. G7er T H1d 1327 U G-I e, @S : HAt ehTeH, e,
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T, U, TS 1974, @Y FEH FEER. 39K < A AR At g1 Yo |
FiFATIA, TG, 1952, FEFFl. THIGH, TRATT : TEEIe .

99



VaE & €7 § I9F Wi M o1 Gie fa=e: aier wifed
& gl |

as® FAR”
R R E RSN

TH 9N U o ST UTiel Al § UTH UY 9F o 3751 (Wagl) 3T FHEh! ol [eelyoTes
Ieerg T T R, S AT o o SifEe § Stierl € | e Rer e qaEsh | 5em F
10 GOR B ® | vt a9 % AgER, FOM, €9, T, 9, 96, w9, B, S,
ATEWIE F G F7THE o 37F (V9F) € | T2 T o B o THIOT © | J Iea1d o U 3fF (99F)
gl

TG HifTw gH (F9) h G GEH TS FeATT 1 YT INEEHE Ieoid TEd
TSR T & | SR reTTa, FEt S 41§ TR ety - st et 3 99 ¥ 54 B €,
I IZH, G5gh el Al ¢ | FH, =, g, AER A AIEA IR § NS T gt ok
TR T I T HeATd GH 1 T BT ¢ | T, THATTIR TA &0 TF STehel IR
T AT o1 Iiadd €9 981 | FoFT TR ST 82 S51 €9 |1 ol gaae 9 €47 Hifash IR
ToF WehR B ST &2 |1 &, foFE UehR ] UF €9 1 GREa- J1at o T4 H T “gor & €9
H 2SI ST 22 R TR e guT e’ /I o T H feRied g MiEa wrermary # S
T UTH BT 22 37 Gt 9281 o Jeoid 39 Wy o H R

ie: T2t Hifeh 9T A1 T WG I Al T, I AT S o G¥ae § GHeMT A0es |
Gohd IeQ: AT, 55oh, €U, TeHUZRIAS, held, TR, T, ThEns |
NERER R

& &0 g a1 < Fed @ | A9 & R, 39 AHEY’t FEl A ¢ | A2 6
AT T o1 ik TR (F9) © | I wiiferes TR g e Wi ®, S s HagER =,
o, o T S9e ¥ Seiid #Rd €, AT AlG 87 4 e 6 =a & S § a1 98
O T BT TR, GHX Uee] | AR 79 4 FE % I I & 9 € 1 I off Inia Tl 2 e,
FHifeh INR o AT B F ITH TS 07 el &, OrEeh FROT a8 AlheAaeR F Tl ¢,
TNy At Faet FqT 1 & S " o ST, R oft Aeheraer TRt 81 TRt € 1 IR 3R

* e WTEATTH, U SR GURM T i giee ©enl, @l Fasn< gaRdl fafemem, &=
vivekshakya096@gmail.com

1 e S gEY T H O3k, 18 91, 12 AFaq 1 off G g ®

2 B g =atee



e AR

AT % G 1 AW B S g 3R T Y AhUeR Il § | g ') S ol 9HEET §, a1
Fraferiaa <t 92t S qugET S, IU1-

v O % Wifae A i ST INR A
v FE % aq A Sgiq B e
e 89 916 EMER AW 3R €9 Fgd © | T JRh & oad e (e 3R
JAfF) T T AT © | FY Al & Wi i 9, SHfe gewar § s & ik &l
UL €, AT U2HA: AE 6 Wifieh A i TEwar, erdT 9 el Afdsawas® € |

STia I 82 THR! AIAAAT T 22 T8 WRR o TEE Ul I F Ue S i
IR FH B 82, IR (F1) R0 82, ARIHR IR 1 Faior 9, i 3R e S 82 gaved
T grEET ot srfdsTees €, Fifh 36 Wk & Ui o SER dod T & o1 F a=-1 & v
W@ T | ST O Y ATk SIqT i W 9 e ) ¥ | T &, 59 WRR F U T H eHw
T U 3TN UG el HER § e 3R Zeret i Hoe Fd © ¢ |

IWE Ul F TA URIF dig Aied qon 11, 12 vt & Aoaimyes fager 3
TRt T R TATE FoRAT € | 31 39 Wl oF Bt o AW § feTsa ek et T | o et
AT 3R FQ* LTI ® | AHED e 1 A7 e € o e o1 wegel i a1 W | faanfora
2, -

v EYhRE
v ATHERRB

TEA: AG A o ATER, A9 AR FY FH JAHME AT § IJUMA AT & ad A
SiiaH/ e & | afe g9 oifass ifkia/si] &t ard &, @ 9 (BR 8k Jaf@e) & it
T 1 IR (FY-FM) 28 TY-H T TEG AT €, Hifch €9 & Gr¥ 1 o qw@/aH g,
R RIS 2T SEAT Bl & | 3 ST § 1ol oG, Aifecd o STHR, I herdi, Taeah,
AR, GTq AT 1 T € | AT ATqefmes =t & ePahr ¥ =afe & fifoe ) 1 aifa
QEIAT § <@, 1 A ST FoF I8 IR SUHATIT 91 FeATd et a1 Felrq sraat o Fia & srorar
g F¢ R I8 AT I FeTdl (SU-URATI[ AT STUHTOE HUTT) F 5 8 |

15 TUATER, FATT Wi qar2f &l Afogen (ATTgEH, TEHewEF) THE § | P™
% UTeU F YT o U U1 % ATRR H1 1/46,656 aF AN Fel ST & | (Wikipedia, 2020, Sep
10) F WA TG Feld 1 ULHI0e AT IUILHIVE ThTs oF €9 H IJeoliagd wed ¢ | et
TR SIS H SiEiteT a1 gasiieiies gie+ sianed %t € (Susila, 2005: 61) | FATd T
fiferer o il wrearach H STURHATIO TehTS” el ST GohT € |

Y THF o Hifsh o= § 981 il G99 Bl Tohe S STURHATUEE 0T Fel

ST 2 | 39 AXATE! 9 B herrd’ ol G & TS ® | ael A9k 23 H 3 uerd S g9 st
TS SUTHITOh 0Tt & T ORemo] i G % fSehel Teaae qHM & TRA) el T €,

3 Y FEIT § FE1- TSR] FYRET T | FAH TERET? ST, T, =991, HEEl, AGERI, TE aHEEl, I 9
A RRIEERI- 31 ATHERN | sl T IR 7, Jqas TeraH SUTErey s gl =, it
SUHE=FT, A = AT FEAGGR- 3 TIHMET | - YA Rgreaier, Arerar 9o, 9. 212

4 Atomism or Subatomic units
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TR off THT & T9=aT) [ 3k &I, 3oh 3 aEe U9 ¥ees ol | § | s 9] 1
IUUATTOG o7 Rl TR 2t € 1 ik e 3 SR a8 WA Soiee M, Wed, <EM &
Yeees 0T 7, SAleh SRATel & AR FHeArd T S HINeh URHT] FH & FH TS R AT Tl
Y o a1 e &, I

T Tfee F AR, T A5F AT G55h FATT Fel T © a7 JUINE F AR
FIHTFHHIANT: THIVRATE: i FrHerg § ST RO wres, AR €, 98 Aussh
g1 o8 wR "evE 9 =R ifaes €9 (SUEE A1 MeRET) B § (YT, 2015: 132) |

\ ":' \
o 1M ]

wifoes fasm i SqgATives
G AT SIS

R e g. 1-25

ST &l 3TZhFATT Siatarsd § U9 Fd 8, a9 4 9% FAd d Thh HeAd &l S
g 16 IR o STTER, “HRTSAT Taxedl SEATadd” (ATeHam, 2008: 114) F4iq 5
W FEFE B 8, 9 I8 A% o S & | S 3HH I8 el 8, a9 A SHESAE o
ST ST € | 31 S7eR anliendo] SRufeg FEvehR © |

F.9. | GSAEH FY | Siad qhehell] a1 oRd/9Id/FR/a1e SaRehalTd
1. EREIEIG LREIEIE RREIRI!

2. AT EIRIEIS SIRIEIG!

3 SEIEIES SEIEISS SEIELS!

4 EIRIEI EIRIEI! EIRIEIG

5 Fouil Foul ool

5 7Y o o wEiie § 9 e s 9 fomm @ e

6 T Sife sfafeieTs TG 9e JeEegs o ug=i; aun Qe afE ddegds, 9, e, FEeds,
iR, TrTaeEs (IREIEeTs) FUTaaashaid UMY Aode | Al eimmeady shfaam ag snfaadesh
yg=ta”- YTIEEE, 9. 696

7 9 URAN] H g A el eIl €, W FAA () BT 8, 9 T T4 524, FRS 557 Fel S 2 -
.M, 9. 115

8 ST IATY] ¥ Ie2 I el 2l @ Foheg e 1 afsia o o s (megiisa onfe) S @ O 3o gwai 5=,
qRFE (TGRS M) 559 I Bl § | - a.f9am, 9. 115
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6 T T T

7 LSS LS @

8 EIEI] Sl e

T [ —— Sfifera Sfifea

10. I/ FHG TS
RO 9. 19

URIATF aTfel A | hefld’ eg ol Jeoi@ YA -Tei gial ¢ | BR Feg WEq S
Iod 11-1241 a1t % ATHAIRRAFEr 9T ATHErHErRT & €1 UTH 2T § | 39 924 ¥ {1 2
2 & g% Srauron URMmTe uiiel g % a1 9F T € | o9 I AquiE St g)
T 35 % sl W enia T 99 e ¢ |

ATHTHITFE! & AR, FTT Tk “ATIGH, TEIeEF g’ (e 99) &, SrE
A Td T hacl S FHNY o IROTHEET & [FaT ST Tl © | FHeld STerT-37er He |
Wk TR F 3716 ATa9T &qi/det & a1 a1 © | 9Udl, 3791, IS, 95, 99T, T, W AR
S (e ) 3 S T % e 4 T w1 FHIO0 T §, S el sl A1
e/t o1 auE oft ed ¥ |

“heAl A FUI TAT T FaArar” (A, 1992: 695) JATq “Set saaae™
TH TS & | 98 agd gul # U TUHATT FHeA! & |7 T Al IR F=AFHIE B @
T TIF G e o1 § | 3T: 59 €9 I 8 §, a9 d FHald & €9 H & 399 8/ § | Th
FAY | FH J FH AS AAANTEY (FEFHET, GESHET) Fa B © | Fgd 1 371 J¢ ¢ FF
TYLH] AT AT T Fad Y&H TS AT 99T FATT T ¢, THU IE e Hohdl © [oh Hedl TRHT:
FaEl (FATd) T IF © | FST 37999 I Uk FF 6 €9 § GHIAT 1Y | o F ™9 swemar’
T HHTOT ST ® | 37 el o GEd 9 T R A ST € | §9 ok GE 9 qeu) Wifiew
TR 1 Fmior g @ 10 ofa: [N et o e g6t 9 €9 o ifdsw TR & St e

%.9. FYHATT CEDCROE]
1. THGEEF FeATd 1 Siaaed + 8 AHINEd + 1 Joged
(T9M2)

2. qIacdeh FHemd 1 ST + 8 SAASINTEY + 1 HAsY (T9T1E)
3. HUICHE HeAld 1 SITAEY + 8 ATAHEAREY + 1 HUTEY (THTE)
4. | e Fm 1 SHerred + 8 AfefediTed + 1 ey (vEme)
5. FICHE HeATT 1 STy + 8 ATAIREY + 1 FEEY (T9TE)
6. | SAWEEEF FHAT 1 STAEY + 8 SATATANTEY + 1 9=

9 I8 gRoft @ Fmifor areft € 1 et a9 ¥ AMeHeREe IR S et o T © |
10 77ET 3geh, Tah, TG harel TUHTHE T ¢ | ST Hag9-GH] o q5ad J 96 ™ § |
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7. | quEcEE (YRAUE) FHATT 1 SITIAEY + 8 SATATANTEY + 1 YHE
8. | IYWEEHF FY 1 SATGa®T + 8 ATAHEIRET + 1 aY
.| Sifea g e 1 St + 8 AfTerTed
10. | g&3gH FHed 8 FfAeITE
1. | FECEER Tae% FHAd 8 AMASANTEY + 1 FRTTRHRT
12, | F=ifesi g9 warg 8 SATATEIRTEY + 1 FETIHN + 1 TE
13. | g1 SohTadeh FHel 8 SATASANTET + 1 FAI=NT + 1 9% + 1 gl
14. | TIgdIG g1&d Helrd 8 ATASANTEY + 1 FAIRNT + 1 9 + 1 Agal
+ 1 HadTl
15. | FEifosa 9% Wgdie  oRdd | 8 ATAeWRTEY + 1 e + 1 98 + 1 Sgal
ENIR) + 1 Hadl + 1 hHEIal
groft 4. 2
FHAT GHl & LG0T

Teh AT o <G AT H99 (TIEE) U 919 IO B ¢ | U 91 =g 2 © |
T ST B AT UG 3aad HeTgat 1 ek e € | |1 &, TRt T WeR
VRI: 46) 197q (ST &t R 9ifd €1 37eh! ) Tehiare, T P, s Ferl o #ed 2 |
9 T TT0! G 21 S E | U ey | S, [fy, OF Uk € Sir € Stuan U e gehd
& 7o U el % FESH AT o GUH-GUH SaE, Rl WE e € € | T TUhelTd o ey
o € | (fYermemweT, 1992: 695, 696)

FATEHEH (FATTHIAT)

FATTEHAT (I, FhE) F BT 82 TR ot TaTH Ieorg A9 LRTe e § e
B € | 78l o, B, T, AR A & Foq g6 % IAEH ¥ € | T 8 A & herrq ewi
IATEA BT € | ;o et F Felq 8t 1 IS ST 8, S FeaTqaH - 44T il =R 9t
H fqwh FoRam T € 1 -

FHGIEHHRATT (FHAIIHA)

o o
ERELEEENIENIEREL RIS )

ITAGGITRATT (TG ATTFAT)

SUESEEIRENNIE (ﬂl%l(ﬂﬂ(ﬁl"l"h(’il“l)
FIHTIGHRANY (FHEIITTRAT): FHT o THE § IO FATd FqTd FHTHGHFRAT
FEATT & AT SHIAash FHeaTd AT 9 FIFATT HqId “FHAGHRATT & |

RregreaT (RaeqamEaD): = & 99 § 399 FHed 69 on 9™
FHATT FEA & | STATTHNT + AT + 6T + AT + FgaT I 6 FIFATT 994 ¢ |

AN NN
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STIIEHHATT (FRJTIAFEHATT): g F TWE § IO e Fqd T qHATTRATT
FEAd © | U5 3TTH, Yeaadh, THAINS TR, I TAHAIS Fa¥ Hefd AT I 4 Fqhed
FIIT FEIIIATTRATT & |

ATEREEHHATT (SATEREIAHATY): ATER F THE T ITT e 999 SERAHA
FHATY FEATd & | Y5 3T, AHANS USRI FelTd STAT I 2 TIHATT a9 AR THAH Helld
2| i gifec ¥ TE&a: IR TR & SER 61 Iooi@ 1o 74T 7, J201-

1. FAABPR AR

2. T AER (WET 3ER)

3. HAGIAE AER (WAEEa AER)
4. =T AR (99 3RER)

FHEARR TR

U1 AR S Foel A2 FR-FR ek QAT T Toh FIAHR AER FeAwd ¢ |
TYHATT o IUTGHA & T H el hadl Gradare Hl & SER FHAAT AT FAT S
& A AT | I A UFR F AER (FaAlFR) /T F 8, Teq T I
(ATY) F &7 § 98 WM F AT H Sgd geH AT WE FaT g, R A siemne S9
AT /FEgehehetTd T T o TR | ZATH BT 28 UehR o &I Al IATE i ¢ |

JAGT J e o SO 1Y 0 H FH ATS (375, Yagh) JaIa-H HeTeh U FHefd-
e} T AT B & 3R Fed et €9 A1 9 €9 oot IR T; T9 T8 FTaa=ard sTaiq
FeATY FE! T FaTe R FoAdT &al € | 3fd: 38 & “TUheAII=i’ Fed ¢ | Sqharag=rd
F T ATHTHIEFE! § TN W LT T € | FATIE=AT o FROT & Woararerd o1 &
TR Vgt § B herel Bl dR-AR i S WAl © | TE THI GEauH Fed | heeey
FATT A IAE BT & | JAATT THIAF e I G H R S U9 98 g4 arelt
FYFATIH N, FHRATTG, FReRATIE=Id, FeheTaa=<rd U ATeRFATIE-<d; 56 TR
=i FeTaEr gl Al €, (AT, 1992: 973) U Wiaat o o 1 HHIE A1 &l
HHTE 9T ATERSIHATY T WIGHTE Il &, FTaeh ShIRuT H/IAT o gRI Je0T ol TR SeR S 1279
% TR & =ATH 81 ST |, 99 39 AR | 3oTg I BT ¢ | 39 R 3 Tt =i o e
SRR THATTHR & &H] 1 ITEA R @ € |
TFATEHEE & @ H WAAEH=ga & nd #el T § RRO“@E
qYTER 79 B I 3 T T Ghart” (eremEEr, 1992: 973) staiq
=¥, o, g, SER & JUBRA | 9, 6, 4, 2 FHATT 81 &, TH WhR 21 FA™ B & | 37 I 21
TR o wqiae e qroies Feea €|

1 Y I o Gy § TET hael haeliod AR o1 & T arae € |
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%.9. FATIEHGH (FATTII)
1. FHGHEEERATT (9)  Siited qae el (1 Siited + 8 AfAH=IrTey)
2. RreggEEseT (6) AT + TSI + 9% + gal + Hgal + Hswar
3. | SIEHEEHAT (4) FEgh + Hedeh + Tgale Uhad + FEAgdle gladh
4. ACRAHEHFAM (2)  FEgh + AgaATGahIcH2
FA — 21 FA 21 FATH | | 2 I FHel ¥RR o dTeT & & a1 99 IR
% A B R |
ot 4. 3
Y T Gigw e @ @s g

UL FY-GH FeATGl 1 I A & AR GHE Hifaeh I ] 1 GEd A #
QeAa: A1 AT TP G I8 i e Tohd ¢ (o I8 THE IR AGId gH werdi 1 of FE qH
2| Tt Al e % FgER, A IH=I: fh o Hifae A i AT Sl S ar SEeh!
AT Y & AT & B4, Fifeh Tei €9 1 A & Wifde i & g § [ frar mn
2

FS T TF IO BT ¢ T MERR T €9 a1 82 AHEUR=DE | THh! TRATNT et
T eT T § B CTwia f €97 a1 swiafy v euideRuERe” (e, 1998: 46)
st St afkerdeiier & a1 S afafda g & =1 S freRR 1 o 2 g,

“Fuiaia €4 Wigueriadea=afe RSty s ar sl (fruagaerdt,
1998: 13) AT ¥Md, IWME F FRUT ™GH TR IO ST &, 39 €9 Fed ¢ |

“Toiq @Y, T9eEd, T ¥ [ = | e TEia? dioq U Fwh, S [ e,
e U Tufa, tuem [ Tufy, S, 969, 9ad, 9 R T sk (@ [,
2002: 312) ST T, IS0, FH&T, Toarr, <20, |/, ard, ST SRl 9 e afeEd g
2, 99 €9 FEd € | T Weg % A H fyvgaede #§ off wer @ @ <R R o i
Tt T’ vea ol 31 frehR T R s T @ (RrvEerien, 1998: 13) |

TOH AR Tl § Tu ve o o7 “Twfa fo gy, adafa, diemafy
Tt (rwgereren, 1998: 12) R = € 72iq 7 g, =fed g, Wifea g, f&a-fom
BT T’ reg ot 7 ® |

TuFaee & Fria TS T & e w0 O Rl o et
PraRTeaui R JEeane 98 9uER 99 9 Rakvatere T el i
ot iy seit” (fsweréent, 1998: 12) el T § 1uiq ehare & 99/ ¥ 99 S99t
(Tt =t weg =R TaTe 1 GaEiterd o W8T ©) o He (AT qun uigm sug=atd & Sam
1 TR (¥ ST T © | S 3T SIS o WHTE o SROT SATRE hl @ ol e, TRIX A
THAT B ST, T | T a) €9 R Fead € | 38 TR &8 (9@) v o (@) &

12 FHTHITFE, . 8
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FRUT W §9 § WY Rad @S a1 € | AERA FEI F HRT B A B e, B H B
T T BT T Hdehel SIER o HRT A(SAT 1 BT 371G ¥, =, Sq, SRR & B At &9t
# fgrR 2 € | o: J=i w9, B, Iq, AR §9-gH & Iares ot ¥ 3R faswe o,

fwEaereiaT & gt 79 § FAASTAR 9 1 AT U §s ¢ [ vhatarm ud
FfTe o d1e €Y Sl FAHH (THIH) 9 FH1 77 ¢, AdD d g9 o STEH 0l STdd qei
i o =R FYLH I AN §9 FHET T ¢ |

ATHYRTR 79 ¥ AT Fd gU Fal ™1 § o I, fq ua wg o %7 | S F9eH
I € S/ FAHE €9 el T & | IATE, AR Ud 9F U R S €9 g 81§, 98
I €9 € | ST ITe, forfa ua g 1 e e gU § 9% snaey € |

T SANANH THIGIAAIGHT, TACIH T SR H TI&H I eI AR T
L T | GT T I, SR T T=0d €9 hl A9k WY FA gd AHAT H Fel 11§ TR
5 &9 % g U9 T F G B T €, 3 STdid €9 Feald ¢ | o 9 1 S GHE gl T
2, Td FA TUTH Tl AT € F Y ‘TS’ € FeAd ¢ | 59 TG F G G UL AT GHE
TE g1 € 9 3T €Y g I ¢ |

5 T F SER, €9 HS 319 ard TEl 2 | It €9 Y SARAT O ¢ | 7 AT
% rfera ® T (Fe-=afle) % sreman s 9 ot foa Sete 81 €, S9 €9 ed © | 98 €9
T qq itk gard €, S Re-aate ¥ foega e € ) 7wt €7 % 92 ¥ wer mn @ B o
& HAfaeh 53 a1 31 gard fegpar ot 76 €, S Sareeond-

g FET Y {6 Frell ) T 7 A1 © 1 et =) 9 199 15, <t A e & 9=
IS T 7 | aEga: SRR S anforn & 9@t T ], safo St 3 oft & stoel it
Y @A T 95 9t F9 U AA § )

&Y iz T T IR TSR, TTATY, Ao, [ emt § 9 U o € | S aeany et
T U 3R W2 37F ot el ST € | g {or o SI9R, $9-g01 i dear 27 § | S ‘seawy’
o1 Jeod TTH &) S1dl & | T&Ia: STl T 28 § | “SIgd o WA SUR™ §9” i S
T 4 HETd €9 € TAT 3 UW (24) IUEHE TY § | “IIR AT SUeE, e, sHitan
o 9 {7 58 gt O T (STgarier, 1942: 243) i IR e al ¥ Sd, AT qe
T G & 99T B 9 A T T Fgeld ¢ |

ST F9-2 IR STl T S A & € | S% SUIGH §9 Fed ¢ | It IR HeTd &
g &9-4 € e FROT 377 24 07 A IR B 2, Zafery Aferean e TR § T3 =atn @
TR AR TR | 1 & A1 Fiara a8 f 98 Tohdl © 1o SATh o1 TR0l IR Treen-dl § Hia
2| TEl U O ot GEAH €9 A7 SUERR A Bl Seoid ORAT AT § | T8l qauYy Y 9ty
SeAGH €, itk ®Y ik o WU} e § o Aeaqul Ai8=2 a7 T & | Wit aifee
T off &9 ol & Favd == fean @ iR wnd et | o, ifer et | wv & wiifas TR
(¥9) T 11 RN H FIeR0T o Fleh THATIT T & | S AN 3= 3Tk U aTente ai-al
T AT Y qAT 3 3R AT TR F ot Fufereor foram 7ram 2 |
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WaE & T § IO ifeen i F GiEm R wier wive & g
ATYF-TH A AT TY-g0 § gREa

L T-2H FHATA! 1 FETT HTTH 0T § TR T 0T o HLA ST Rl ol AT
Tl & ZHT I o A1 BT © | ST Rl O 1 Wl FHel STl © | AR edi H el
ST A1 “WaTTRle S 3R G o d19 hl Uah af Heae 3ae §, s 9@ il e Sured
gl

‘YgReRTer’ I8 Siiae i a8 9T & S IR TaTed € | S8 Ifaieh ot 31 vare
T R Fd Te I TR TohaT TR © | 39 Tt § I SRl SRUT ST H9R H ATReIEaeR
AT B | T T § T o o SN 8Id & | TS &7 & ol I FR T § oIk iR 9g a191fq
forera o fomae 1 W &1 o1 2, R O =3 FomT Saiea € € | et ik FReR st @t
2| 7% B 99 o R Tedl €, 19 9 O ol (o =g Stuie geg St T STel e S
2| 39 TE SUE-ATT-9F I 04 707 et Ueh Ra-e907 s € | J81 17 = &101 Uk €9 6
AR FEATd € | UGRRIehTel 12 adq it § qHE 28 €9 Iuas ©d @ |

-1 1 [ g W F FRE

Tgt FauaH €9 LA o [T H WA THIH 8 3R Sl ARiar w9 & HAl
3T BT, it T8 T9-gET & foeRe @1 URMSTE e gar § | uiai we | & gduam
FIICIF, WG, TEYH 30 FIHATT IAMET 21 & | T 30 TURATT & “hefel’ s Fed
g1 (g, 2015: 25) “UTGHAT FATIETAT ST YR ™ (TR, VRI: 21) 372iq
FAA o TS B ¥ TIGS TFaldd il € | Thelel o gy | fa9g I Tghan geieiamie
o AT el T foh-

e o g, |ftmoe s |
T JUUMTHRT, Feda Tg=mii | ~(TEEiEeAie, VRI: 21-22)

T2t Tug=ata & T H el T ¥ R “wgmataan Qi ey e sl €9
TR A HRT T BT € | T “TIeqh, FiaaHh, Sl s tsaaa e gREmeRe
AEGHH” (FFsEATGA!, VRI: 21) A aadeh, HEaaqsh, S 9o TEUd & R0 §
qraeqa | 3rd: 3 Bifge sema arefies Faferfa § |

%.4. FHATICHF TqFHAY &gH
1. | FEEHE FAH 1 SN + 8 ATATTARTEY + 1 FHIEY (THE)
2. | SfOEEEE/qITEEEE AT | | SHOaeY + 8 AHeIREY + 1 gierme/ g
3. | SYHEEH  FHe 1 Sfifea®a + 8 stfafedied + 1 a9

qrelt 4. 4

T U IO BT © [F T8 o’ e, 4 AR el [ S €1 37 vt g
gz 9 91 & 1Y H Ferer & e g 39 TR AR Rl STEwdeh 9| S B 7L F

13 907 1 T SR A1 o AN F THRE H a7 el gaelt Be. ..

14 gt SFINETEF T TR (JREHTEEH ) H HIaedh o GugHl ey |
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TEAUEHEagd | Seoid@ gall & “lvel @ w, Meaa, g eEessa sik” (7.5,
2002: 338) 7T “fHyegati! Fi= oGt F GART F Fg THTGRIT (T F STFT- ST S E1”

v “HIAE o |fEgfiar g ST A U 995 B

v T = I B AT HAT A &

v s o Teisal e sl e Suterd B (Y S (R, e ot s en
g TR ) ~ (A.F., 2002: 338)

el ‘B o 31 o ol 9 1se o1 St R T © | 9 T Sfeeeh 31 “aer watard
TR AT ST A & HF & AT GASTH ol I ATl FH (I ‘0’ Fgelldl & | 99 &l TR &
B T | W FEE, SYurEar =1 iy gfaer i (w1, 2002: 403) rafq Fwa, satiE
g fafaw )

ra-Se Suer #1 we T SE- e | 579 o €, 99 ‘Sai Wa® #Ed § |
Y & el T IAYNT BIl & | F=T Y ol & W el 7497 @ | Fogert 3Fmma § g 2idn @, SHeh!
IR B 8, S adHE | BT €, 9% 9§ | S IdTE, I9UN A1 ST 2, I8t STu Wa © |
TR TIERVT 31 I 7 foh aiw | Rl T Ferenigperet SRt A ST | IH B AT HeAleaTeh
(TerameRtas) & It 9 a B |

ST AT YUl o I o T TR ATATHE ek & AT 9 %l I oh o HReh 197k HR0T
Y 1 YA BT 2 | S TS Feayol € | 3d: 3 59 UK §, I 9 (F9), Fom (e,
™), Iq (Fq), ARR (WSH- FaAFR ARR, T ARR, TAHIT AR, &7 AER)

g & FRE T IAGHA 6 oq © | AT Fel IR &g Wa % HRE a1 9a 6 375 (VaF)
ot €, TR T7e1 o FRUT SI1E HAHIT AT 7 o HaTe § FR-R TATEHH @l © | T61 o R0
TerRTra=icr a1 St farae AW § S ST o1 OTH el @ | o & el elie o eal
2, TfeTy “IgaTierl o =id &8 & g<y § el T 8 -

Frra forgal =4, s T
T NS TS S IR Ty = 11 ~(3. ., 2002: 169)

FATY FH & T 9 T TF=Ie 399 21d © | I8t g -9 98 o1 areqd &1 78y
g § T AT FH F FROT & T B AT GET UE F T AT € | TF H BH & 0T e € TR

15 T’ YT 1 Iooi@ (2o AT o Uiuled 3 AN SARI9a Fae’ 3K Ja yare & &9 § off wg e 2
A TR’ ] AFURN G SR IS/ TIS (TTHE) F A& o Sa 1 q0 Hl © | Te0ed T A<aa A
g SR ATt o e o Sia o Ga¥ o TEqd fohal T € | ] A1 TIil-SReret feaRmdt’ & S T e
1 ST § U AEF ©F 2 23 U T Ee (A being ready to take a new existence) STaTed fohaT 7T &
T U UET T SN 1 S o o o AR R |

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. — Encyclopedia of Buddhism, Pg. 40

A Samewhat mysterious usage of the term ‘gandhabba’ has also been taken as referring to the in-between state.
- Bikku, Sujato. (2010, 05 23). Rebirth and the In-between State in Early Buddhism. - Santifm.org. Retrieved
from https://santifm.org/santipada/wp-conte nt/uploads/2010/05/Rebirth andInbetweenState.pdf

A being ready to take a new existence — Concise Pali-English Dictionary, Pg. 113
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T ToRg AT o ST e, TR AT | 22, S6T o RRUT O o 39 YR H STEREH grar &l
g

g § ST geagut anTeE FH A1 ST 8, ST of Hed kg 1 o ST §, it
g ot TY-GHT A1 SATE FA ¢ | TS g ATFA 2t & ol €9-o7 ff Wz UF el o ¢ |
YRR ff I U9 ¥ B0 € | I g STIE 6! 8l © Al €9 Wl "o 3R ST Blal § STea
g e T g & RO ot TRl H ufEd g |

A FT AER FI STET Rl Sl 82 Flifeh T T TR ol S TE{ o fold, AER a1
Aoy R R ® <o g smeRigfem” (afemfleme, VRI: 44) stufq 9 gwee SRR
antera € | Ties nifafaterat o o qum qat ofik Wl S Savaehal el §, e shae 3R Fad
SRR & QUi oA ST Tahell § | W1t St Ao | hadl “FaelehER’ &l SER Sl T 7 G
STia 3T T8 T aTel T Yeesh &l 3eR il 991 & 718 ¢ |

“Thael AT FEIARR” (373., VRI: 362) FATq BE AER &1 Faet (FR) Fra
ST §, I FAAHR Fed ¢ | RO AER” (35., VRI: 362) FAiq q@ & Sweh
ATEROT a1 ST T, IY RN Fed ¢ | qd: IO 3 wraverd S o ot SAraeshdl &
STTER T AT & | FaeIehR STER FEAT © | THATA=T o <1 Faeileh 3ER & Ty
I § Foh-

FAATBRI SRR AT AT |
ARR AN FIRESIIA | | ~(Rafafresa, 1998: 67)

FAT “STa T GHAT AT AT ST ol G- TG & AR SER HT AL © | S
SEEUl 1 IATEH & | S FIRE 1 SUEH Al © | SH FAIPR AR FHel T4 ¢ |
ATNGRTF T & AR, FAHR TER hael IR o oI, ITART 9k Tl (3T A To
FA R

SIS SRR TUTEURE! T |
SYIRTIIGHT ARITISEHN | | ~(THI™ETl, 1992: 643)

AT AT SATER FT SASTALT 2 | SRS U ol TR FAT THH F & | I8 IR H
YT FH AT 96 ¢ | SRR (WETare) € T8k e R0 ¢ | 36 aE TR W 9
F 10 I €1 Tk €, A il Fecilr ER, Fifh diS TR el BRI ol 98T et Br,
i IS Ll RN, A T & TOMT | TOM F T T T YR (65 8 ST a1 4 e 7 9aR
T AEARTHA UGRIT ST Shed= & SO | 6 TR, “FAERa &l 9 qaeen
MY, Flifeh FAEZTT THE FUAFU “ThRA=T G0 T TR 9 § Ty 9 e
forarer foem7eRT SaaTe EraT &t © | e FRor g R ST HEeR G T TheEi
= & g IUFRE BT © | TP HAEIAT AER I F J TR €, e FRoT U
forsmr & et St 81

16 gt g T e T A SN, ST 9 Qi 9 2
17 T o A U = S 6 o ATl § A1 g e foh U R A U G S He o et o et &9 °
TR |
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oo gmm
AHTHER! H Uk W & & ‘TEERR e W 7| e e JmeE
TorTeR 21 “TRrsord=ran e % SUR ATH-89 GHT Rl giE Heh WhEi i RoT el
2| I T YR FeAAIFR AENIE TR ATER F FROT & “Thadeia’ Jaal ¢ | gl Shea-ia’
! TRl % aTE o €9 Ul 16T | e F =R AER &9 7 W@ al Thed=ard’ &l e &
STRRTI, heeE=dia 2hl TR &b SO | {ST8eh hRUT YO MEg 81 STRAT | 34l 3R
F g H ATHIIIEER! | el T § o TR SIER ST 319 & a1 fodmes et a1
ATERT X &, ATER Fealld ¢ |
ATTEHREYT o, I& A |
AHET F HHAT, SR <& | | ~(Tefa=sd, 1998: 53)
FAT SASTITTHFS (TS F 1Y AB) €U, AT, WG [ q&1 THEq g61) a1
ATETT (IRIT I IYFR) FH T F 3ER Fe 919 ¢ | Tei GEranh af YR & AR 1 St
o T &, Ter-

v TR
v TIHEER
HRARR I 9 ARR & S Gl sR 9801 R Sl € | “ORamT R’ 3 3R
&, TSR U=0T STl o B BRI ST © | 39 X8 W o IRUT WSl €41 o, o o o
st ®91 1, g F FROT S TUI H, MR F FHRUT NSRS €41 A1 (4707 2ran & | o
YT FHAIIHEY, RN, FEIEY, AERTIANEY Fel ST © | 59 E 9 -
FH % FHROT AT 3 I T B U9 FHqorey ‘Fele’ § GoRd B €, qud 9 R
AT T Fol AIaT-Foe AR % GHE T €, Sty HvEeeder § e T §
“gRAETEIy R ToawE e, O iieieaaesmTa” (ageee, VRI: 20) saiq
AFR 79 ot F e # T v et 2, it e O s vt g e
21 & | T % @E, wih, e o Jan-fe % 999 € e € | od: J8 U a2
g% < § Fe1 Sooiw € T vhaf we | grar-far & Rrves swmge €9 % v 8
TR W 99E S € | S o g i, Wiiied Jar-Tadr o @ i S@d-a@d 9 /-t
e @E aTel 99 S & | Fqd: SU 9R TR &6 & €9 I & o HRe & | B
FHROT T o AT 1 AT ST & qT Tk FRT S T 61 38 T8R 99R § R San
T @A E
5 TR, STat & S 9R A AT TR TR F ST 8, FAT- “3ISSI STATe
T GHESIIqTiqeR” (TREa=sd, 1998: 77)
v U FAT VS F IAF B AT S
V' ST 3T T I B AT S
Y T TFR ToAHHF (THRIFF) FEAd & | TN Y=l T’ ST ST 9 Al
% T (FT&) H 9 7d §, Iv¢ TeHETT FHel Sl ¢ | ‘TS AT SUSH1” I7 “S(US Sl qoar

(TERIET, 1972: 267) 1At ST ST 308 ¥ SOA T 8, AUSS FegdAld © | “Tal SVShI
AT SR 3— g=Aia sves” (7. ., 2002: 112) 7 ST S 30 % 1L hl BIgHt

18 Z7gT SSNATHF F AT Ageh el Fagai 1 991 9 2 |
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I ST ¥, 98 3USS e[l © | S9- Uefl, T, sy (FgU) R qsiert e gt e sha
F1 “om afeRy ARSI SR S/ gt Sieeen” (7. ., 2002: 113) s7aiq S won
FTETRIT (SHT) T RIS ST I & AT ST TON IRERTT fereett & 57 o © ST ST S §f o
AT ¥ ST od &, STgst (SRIST) Feamd © | S’ Ui Siig’ A&7 S SHotar i Ui g
g, 39 Sg #ed © | SAgie AT Sees (STeeeEsel, 1992: 704) AT S SKyg §
IAF B ©, SRS (STATST) Fgelld © | SIS i Fei-hel 1uuest |t el ST @ | S9- 7,
IR, BAN, AT, Ay, Tt fewie @t st/ fvest 9if 3 € e 21

v SIS ST ER-SE T R § I g et Wit
v YHEST FAT] T, T, Al & IO B arel Sid

ST T 6 IS [HRIT0T § [0 Bl ¢ 6 Foh i Al = S1iieh A¥E & Ty
il FgTR fRfohca fomm # oft ot Reemredt s 2 | aet s faget 3 wa iR i ufsan
T3 GG R SAT-3e BT [ 6 € | 39 9§ Teraadies UF Feayul owd € |
THHEFRTST (YOTaR), Seeh ST=Id T il A& | 3T %l UThaT ohl TSl T&Id ol
T | Tifer Tfeer T off TR (YUIeR) WR g ot o foreshet TUE € S
TS e Tk T 79 UEqa R ¢ |

ETeAiTeR, STa hl I 3R TR § AHE IR & [ &% aR § =R st @

* qHT 9§ 2 A5 SUSH il E W €, THiery AHa Ui R ATRAT quT THiEshii foaeh
I B4 4LH. & TEEEHIg, . M. % 9eaueMgayqd, 9. M. &l Tehga adl Hieraase!
F TeTaEIsel, fogfe, sfvermftes At sgawaredt ofiR Sawteli § qun stfvrerdenrer (1741
SHITGRT TSI [5Th &1 €)1 | 2ATeh e § UTH BIaT € | I [a9ae Jaeron & I
foreaalt e I TTashT=g 3R g SMgates Sdt § off T ST © | J8t s YU 3 52
RIS T ITeT d gU; g IR gAa 3 foeRl o 9 o 1 9 Siiet © | 9.5, 3 seahga
H yuriee % gad | T<oh 987 WA g5 9 U YT g Fedl © [6-

G 9 S04 {3 a_i g1, FY < agiag qRe

FIW stfzgiuveafd, FY =99 I TeRE” [ ~(3.5., 2002: 331)
i “&Y g & 22 A1 Tg TY (S19) TR AHR F4 I 22 Jg AfAfve F qrar 22 o
T Tl | FY TS ST 827, TALGTT WA S5 A&7 o WAl (ST I o WG H) % I
T Fed & T

TSH e BITcl, ettt Bitel 3763 |
TeTaT ST U, R st ==
BT Il ST, w1 A Er 0 =01 ~(3.5., 2002: 331)

U T8l Te FAA (FGH o AE ) BT & a9 wod 4 e (FusERn) 1 €, R
e A Ueh (WETUE) St € | Ul | 5 (R ATRR) S ST ©, 5 | S, SR (4,
AU, a1 dgait ¥ T geg Sas St oo Ggpe 3R R & grr TRk § i Ia
X ©) TRt e, W, ate s

19 ST FYFYFA AWLHBIA, T 9H, 9. 300
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a0

YSH hefel i Ui ¥ o U 98 W= Foreeyq &dl @ | 98 Feadd gi-ei
9T AT ¢ | FAAT Bl ST T THIE TI=1 Felel @l o A=Y ITeh! ST § qRaaH &l
ST €, SHF TLTd T8 IS o ST & | F8 off Uk THIE 9 T § | Seger Ea Ui 3
TEYTET 3 €9 | gRad= 2id1 € | I8 WY U TH1e qa T € | 9 et w= e Oef 9 smen
T IR St & ST 31 YR 1 YA B BT € | FE oY U THTE W g © | g gt
St 59 | i vmErstt A Safy gl €, & ure, &1 81, R a9 % o we # uie R
faer (fufoeean) i Safy et 21

AR % AR, T TF GHIE § helel TGl S Teel Wi | Uehe el erell, T

G H = M5 a1 81 S €, Sl o, et srren srge A § fean 7, e W H R, et
R, TAT e Nl | A Ui 3TF Wehe B 9 € | Wt ofF geH €9 ¥ Fiehet ama € qen Rfe st
F |1 @ R @ 1 9 e T &, = 7 H 9t 77 WP T T € 91 giwd 9§
AT T F AW €, BS A H H1g, [, AW, A, 01, T qAT A A< S A 7, Greid
A § 99 g1 H qOT A Al a9 9 Y A1 8, Aed " H A § G/ H R
/T | AT H SRR ST (T det) T =R S ST § | A A &g W # e o gEm
B Eaeor 8 I § | (A, 1984: 12)

I = WA AT, S A o Ao |

T 7 T AR, APl 1 |1 | ~(F. ., 2002: 331)
FATq “HIAT ST F oft TA-diedt § I Ao | A7 ok T # R 6 eRR R qier g
B 17 TLTT “TF HIT 19 91 &9 1 AN T F51 uReid Ted SO TEUR, T8 ATl e
1 TEA AT WM ST ST Jean S99 /AR (7. M., 2002: 366-67) FATq TR AT
T Sy Al T R A9 F @i A O ae o ol (F) | awer #A ® 1 @ <9 e
e % A1 AT 9 TEUR a1t 9] 1 Afersag SeT o a1y der el € 1 foresper 2t wehR
YT YOS % SATAR WAHA: YT T I T ol €, T e &1 hireremren | o
ST € 1 3 &, 98 AR iR # i 81 San €, R e iR 36 ke wiRreet &
T 1 e S &t 7, TR 9, 10 AIE o qera R @ 3 T | U Aaed R 6 €9
S o AT R | s

P0G

Z / ) 3. Y2 P
= Y ) ATy AR
- P s qelo” ge ‘o
(LA L e g e
4 0000ty

By eB

g YUIRATHITAR e e YRR
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WaE & T § IO ifeen i F GiEm R wier wive & g
@@ 9. 3-4

IRIE TR F Tifer dig Tied & SFia G & el (VFRT) 1 Iooid W Bral
2| SUE Seited Gt o I % R 1 AF (YAF) ©, I Ty dE & A ©F FE
A S | 1Y BN, FE-HROT AT o A1 BRATrad B ¢ | 370: el Aiecd o STaR SURIh Hieeal
F ded g BT © |

fAer

&I MY 95 i g ardias €9 9 ATHefEeE €, o diied A1 SIS & gordl |
g Tiieer H UTH “FFelTq’ 9158 1 STFEROT 9 o Wifiies 9ered Ud IRR Fl 9a9 g 3T ¢ |
TegfTeR iforer T o STER, ifcres aaref o1 Weish o< Uaref 1 9ad & Sahls SU-UHTUI S
FUT o IRENG TART | T 2 € | a8l el g | ot it 9ard 1 999 gEH,
TEICEHT THE ‘FATT o FH Y FH A (T5FH/55h) H99 G| & Gaied Fo7 1 9| i
I ST © | T 21 FHATT 9 o TF (VART) o FROT W= et § Tq@zqes’ A o 1o
TAYT 3 &Y O, &R 07 - €9-eT 1 0T R Ted © | I €9-e7 31t R, R,
AENIIR @y U4 ferid St &9 # e g &d 21

9 WY 9T § Uil Wiied o AIEAH 9 97 o JqHH STT&ad 1 9 1 Jae Rt
T | = ARE T R Y ofifereh uerdt % €9 § 99 % g H 5=l 6 TE © | 59 91y
&, =9 v H Foadr & fodem o e € R SR ofifoer et sverER afkafda g 82 s R
T T Wi IR H I B © | TR ATeh Sam T € TR TR TR uek oot T o o
H €Y 3fR AT % Y= H IO BT © SR O 39 YER § S 6l 916 S & |

AT G

Atthasalini. (1942). P.V. Bapat & R.D. Vedere. Fergusson Collage. Poona.
ATTTHRMEE!, (2016), AETTESEH, W, THIER Bt g dumiea, srfed ua S afea,
U< Ghd T, aRuET |

AT aGAFA ATTETHRI, (2008), =M 7= <d (FHRA), Tge™ ToheH!, TARERT |
TAEINESEHAT, (1998), Faqeemn foenem o=, Saqd |

A=A, (1998), foawa=r faeie omam, S agd |

gfeafeEm T, (1998), favamn fenem o, g |

Ty Fepm, (2002), @ SRR e (TTed T ), g TRt TR, SRR |
fhfereTsel, (2002), @TH! GINGRTE WTET (THfed Ud 3Tfed), g WRdl WeRTe, JRI0T |
FAfeTafear, (1984), INi=re] e (fed), IW U fordt T&IMH, T |

faaEHerere, (1988), ¥HT, =, FeIea R (FHIed), TruiH-< &hd fayfeme, armomET |
frafsm, (2002), @t g™ el (Trfed U9 SERd) WL, Sis WRAD T,
IR |

T e, (2002), @ GG e (TR TS SRd), Sie WK FehTe, SR |
Susila, S. (2005). Unravelling the Mysteries of Mind and Body Through
Abhidhamma (1st ed.). Inward Path Publisher: Malaysia.

Kornfield, J. (2011). Living Dharma: Teachings and Meditation Instructions from
Twelve Theravada Masters. Shambhala: Boston & London.
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Wikipedia. (2020, September 10). Kalapa (Atomism). Retrieved from
https://en.wikipedia.org/wiki/Kalapa_(atomism).
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THFIE I e
WY T

FHETT BT 31 AT BT | AT Fe0T AT & el & | RRl 38 o SEe e H g
HTg T ok I8 9gd §:@1 €, 79 § UET Wi YR A1 dl 81 Hehdll ©, vl el | FHeon a1 9
TR F R T | 97 9§ g W AL R, 59 98 9T Aol J47 e o W) W TR B TRl
¥, T9 RO ol I Bl © | G8R o §:F 1 @R I9eh §:@ I X L &l JAT NG W9
FEUM | O A W, TR T Y, G A @ T HE ¢ UHT 9IE ol © | 59 @ g8 =
£ 1 39 GE I AR MR F1 BH T R © | SH TR G o 3@ il @ F 3 qHAR
39 UIoft I 3@ 9 FTeR Hewle 1 Ia, T, TaTd el ¢ |

ogism ™ (307: 1) ® = IEEN Fed © - “IRgRd Tl YT T FAA
FHEOTT 1”1 31T GO o G @ B T 56 T 1 €& Fed 8l 3T &, Sfad 8l 3ol §, ael
FHEUTT T | FEOTT hl TRV R gU € o et 711 & Fof —“Tepomier an wegerg féafer fommaeht for
UM 1”2 AT GO o G 1 ST 3 el ©, GO o G- T S (ST hecht &, 9% he0m |
Fed 1 JA ¢ ToF T8 SHI W TN ST FHEUN I Bl © | FHEOTT T ST Ferrd 7, S
R € 3 g8 it €1 Rty ar gfraay Tkt [ weom 123 sraiq g:fem wifvret & s
At §, 98 HEO 2 |

FEUN A H, = A 98 9o WIE § S 8! WAl ok §:@ JAT R h SRl died
U HAT 2| W Gl R TG Fedmr wA A WEen € w2 | U o & i
HEME WA g5 3 | 39 Heon ar it wiivE § €t ® | wifeh SEeht A - SenT et
2 | UM ok ATA AT FORdR S12Fa e STelT-3TT 2T & | B ATh, Wish UY] 370 & & 99
AT € | ST et oft I FF S ], 9 IT AW H FY IH G H FHF WS B o § |
T2 AN FEOM § | AT I8 YFiod Heon ¢ | W IR &1 € | 9 & IRaR, IRaR ¥ Fd-
GMEH, TE-T8M, Ta-TR, SHIG-TE Jei qeh foh G0l SFTA e, §X W10 AT G 39 WIaT
I FEHT &1 FHE0T o HF @7 ¢ |

0T ST € | ZHCTY T SAOHS el T41 € | T = T80 Fien ST 9ot © | G& i
0T FA-5 o forg o, Got o & o, B WO o Ui o | TEfIU g5 i HeM i Wel-Heon

* fRrmmeaer - wifer E AXaTe T, SRt SeRa fafiemer, SR, Email : rprasadpali@gmail.com
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H TR-TAER 1 GRS R U 98 Fodl © (o S% (ToHe] Bl i heAT =MMRy AT S,
e, e, ST S9Nt § T ST 16T | 98 TE AT =Tedl © foF U Tt stfaerr §
Y SR STegaTSil T8l giF! AU | 98 Ive TS Fed gu ST Rl & foh THEd TSTTet I9eht
YA © IR 98 IHH! FHedo] FA1Edl & | 98 % 9aidl & [ AL I § Feall TSl 6
= PRI & 1 9% U8 0 R =T o S9ie 9 I U9 W 81 | 98 9% 9 Fl € 6
Fft Tar off &1 Sirar € FoR PRl o o el SR #Ror 3 FREIR 21 ST § iR 39 i
#E ot Era e o A o ! € €1 o S U Rt e o & =Ry | = =i
1 TIY AT & FoF ITRT FCT AT & 3R 7 ST H i FEAT B HETHAGTIF © 3T STeh!
AT TRTRTERIG | 370 3T ATHeI@l H I8 THACHI, TS d 3T SATSRIEL oh HhaeAl
off SeoiEeh AT § | 39 TR &8 @ § 1% 3 Rieee e & ™ g6 Sk 9ers ey o
3R T T § USTo 3A9 ATHT-ad 8 o |

T ATl Il A qehlel g H T SHUER o 91eFl o Ters | g@q W 3R
I 9 STIAT € | 3Tk o T o A9 3R IR e 9 TR § USTT ol TSTehTsT
%l DRI & T Fle TATE Tl 2idl o7 | AR T I SEERT 5 Sd IR 39
FA T e T TRIRIT AT 1 T fohdT o7 1 3¢ S9H Thardl el fhedt off | 39eh
qo T H THTE 39 g eielt 3R SiTg o Af¥erd SHE=R o U SHehl SHHERI 3R 8T i
Ty Rd & SR |1 € I TAT ITRT TSl F SR B T Yohd LT € | 0T ol ST BT
STt faf¥s Tt 3R FiRpiaen ot Sl ST foga iR 318 el ATHerEl gR1 SR €9
T UTH BT off T8} Jehrele AAA TNTNGRT i TSTTeh q2A1 3l SRR AT TS ardi | 37an
Foff-ahoft TRt sTaeR TR varhTstt gRT et St oft | wet qeh fof o B hiaTel § Haa we
T ARTRERT 1 off I TRt il S 3R T SRR At &1 e o B R 3 9aeH W ® B
| I HBRY IHT AT § TR i H Repe 95 9991 @ wd A 3R g6 § e arel Wawh
T STIY WY G o 3R HAaH Fd I | 3T AR GHIE TR o THA § TIHT & Srareat
g Jferad doR T 59 41 Y4 I I Al Gie H FEanedr 1 BRE H§ 49 9ef R forgarn
YRS HETET | U il ATieh STt ol W 36 HehR WhTRIa fohaT STl o | iR-4R 3 T&d 9ei
R fafie = @ o A off eifRa B S ol o) 27 SO 9 o 9 UeRT SgAt A 9
ST T Tl T8 AT IS AGT Ueh Sfeh TSIE o1 €9 &R0T Sl o7 o7 | 598 Af¥et=rg & 9ait
TIATG S8 5 THTER, TiHe o 9907 o H&A 3%, THE a1E-01 TR g1 ol | 39 4d Uei
T TR o G TE Il TR ET S T A7 |
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ST 2! G [T SIEER 2l T8ett shit

T TR A4 H ol SHUER 6 &5 7 FHTh a1 9 TSTehd TR R Fa™ IR g | qradt
IATSEl % YR § JART ASE 6 WA F o Ueh SR A TEId R ST oR e 59 el
Fed & TorHeRt 372 g e A1 KUl | 9 =9 fosiiH ol T9RT S/d S gidm o7 | 98 dhad
TSR ST | B T st off |

Tl 99 # SHEER & SiHd Tl Hl <@d g0 WRA § THTE 3R & e

ORI % YA AAd GUe- heH I | 98 ff WE g T 9% Afveml ¥ e s= 9qe™

FATHT BIT AT| 39k 10T SR o | fafvm aiiferdl ® e f&an Stan o1 iR 3% s

I 7Y § AR e A S W S S o1 | @i 2 g i § s e e

I AT 3R ek (107 § TRy AT (91 AWM <d o | 99 a0 a1 98 o 7 U aR TR

AT o TG &1 S R I [B0man 781 S ehan o, oRwaR R i @ w&1y 78] |

AA: IR o TR Rl sfR el W Iehiol 37 ATHrd! il A=A g § SHE=R &l 92

HTeAY WFR AT ST AR 3R YR & e | 3= gy ©fF G = |
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e g5 qaTary

Aqodl HiVsy”

uTST forer ey e s Aedquores™ Bifd | e f& geeirer a1 weth a1 @
TR 2t | i o e (0.R0%) | wivmnfe=r an gee o o, 9= =g
HT ™ @ aRkal 9iedRid | e qm o s steeeiaRea
ST (.M. 648) T | 5 TH I Heamd e S | e e
feifeeran & AewqueT Ao forsie |

I3 rameFrE Sgiad aEm stk | 9 wAf Rieer - Tedsn ' |t
TTHT T&I T FeT-T SHUTET S | G AR AR S TehideTd SEared
TEge =R o ST [ Uealid | 91 ST ‘o 9edl, o T9eal'fd, U & IRl & grasal,
Hreatar, fade=iar, gsmEiar, o=t arfa | ud star 39 9 J aedey g8 g8t | 39 34
AN IR AT AT oA, I o AR I | o SN | | e 9aT] ST nashie
@ i, IO 1LHREE o, 2.9 yseEEd,  3.TUHEEE, 4, 39HEE,
5. 958 Y=BTaEH, 6. T, 7. aRGaa 5= | 3% U4 99y smem e fhe oy
T |
1. IferH ffem

FIIE T | FR USH e o O, adl R A 3 e | SareuEen
TS AT T 97aT 9a9 f9erg afe=r “srmarT, e fTeeen i (4.1, 648) - wamfe
GTERH &0 IHAT T T G FATT “F4 = o, e, g s e (.. 648) 1
TEHTGAT FHHT G TR [0 | TaHa e Fehsiiiaaed qresH o a9ierd sradtiead o
Trerg ufe=t STt | 31T o SRR, TSR Taa, SIaauTaTEgRid TaaTieht gaw
WTEAT AU Sal | Al T g WiTaT 9oy GRaeH & S8l adl | d foema &
TR |

IR WAl HRI GFGH el [HeR diaid, Tdl T = a9 Sl (Hegie
Al G TESM AMY i SeRTHEREl (HergEmEsl 9 ermaATatd Jiegar at
TRTHATIARRT AT 3T AT il FETISi THeRg TTaeh! Had! gried ol [Gwsiid i

* ETA UTEATIH, TAad! Fiers, foeett fagiommem, [&eit. Email: vedbyasb@gmail.com
1 ggad, “ararTH, foeraa, wepr R Jgaes aiEmin” (Jeeem 648).



eTETE= g5 aaATaie
AT o IR O STeAgHIe =l "|1g, |re'fd aaid | Tand 7 U WA a0l
GRaTH g @ qal W A 1 SR |
2 qRey=sEA

I AT UCT=TaE & QUi | A1 1§ T ST o T8 el |l a9 S Iieuss
T T Uoee st I | STeRvae Ao TUhE R -E 38 31T 1 |
TUFANTEATT TUANTA Tk Us8 [ Udeard,

“ail J @I, | M, T == I fagaa Feam, fagia Feammt ww i, fagia wa e

TUIEUAT; AT = U9 Al MAHEE |Eehl Jial A UF Sacaq= U STarEiad =T

SR S g e ey, v e e (7.5, 1087)

I o [T =l a9 Ueh Use Jieqres | TaHd Jal TURHRTeA T Useed
IR T Teh 5% qieradl Tsed (s Fld | TaHd 94F [diuesh 3y oMY 3T |
3. USeg=STaa

TSEg=sEa Tl T g5 <81 Heaquor A9 AT | |1 I S g8 i 1 95 A §
TIA USE TN | FAT T GHSA JAT + ATRATY | IJeTe0Tad fAfiesh sehg 3y g5 38 U5
Tedl W ORI, IA1- o 5 A5, Veraa, €9 = ar s an e (werawn 17) & = e,
e MfENT? (eTaw i 34) “STia=ran J @, f¥eraa, SRERot, Y a1, &9 a1 U 2ii? TS |
TSRI=SEd (oG T g7 q8=dl WAl o TG o 90 Tehd S0 T =l 9 9=
TR, Ao T | Taei™ o= 79 T 98l o d fa9d ReT 9l 9hs U deera=] I -
“gry, fvereEa, 3fd @, Yegd, ) Tt acy, o [ @ aa™ (F./. 363) 17 aqaHaas
3 oty aguital o1 | o1t qemAiHgR el 9 Tad fafemT SHMA Fare =il qanT il |

4. TOFTEEA

T WA TOHTGE 7 ST | SIETeRraed o a1 oo fafer et 9t e
Tl | Fa1- 0T AFEAAT, AT FEAHATH, T HAT, AR FITSHT, AR TR,
EEE, IR, © STSSRehl AEaHlE, 99 qeenT, 35 UiNEl, 3§ Ahe I, 79
AT, T AFHAFTHIAT, T FAARHIT THTG | TaT MY o oM Fafeiesid |
TAT- Toh! &I, 3 &R, T GFAT, SR R, O VT, © R, I G, 35 G, T O,
TH YT TS | UaHa T TR Tl J51 HheE- R TUHTTSRT Yagel TR STk |

5. Rea&

g T3 “3¢ Frs” o TR 1 = (7.5, 18) | WEaT SR T
o131 FRerantaty feeafa; o A =iia o o w9 o1 g3 3 g feata T, oees, =2
fFaqe, FaEEae, weaeal 9 | 9 agel (e "qTEIE, Tedrd, Td ieedes” (7.,
1376) Td a@n o o e St | U T il IaTetun U Sgaal | gy | d A,
648) | AR THY W1 fHerg afe, “awrTiae, fvead, g MiFadss- sfag Taer wiawm,
HIST TAGHAT, STIEHTEA, TTeen], FEA G Ja IRl e e @ i@,
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IS TS

e, RifFeas i (315, 427) | 3R 93 9@ 7 ufes Aaifeeres, - d afe- "Eed
1, T9aEd, W aGHMT a¢] STehieid a1, i al, THeRge, W aad™T aed]; A al, 9ued T,
fieEd, W FEHET 9eF, WA a1, Jdedd a, fYed, W aEnE a9; sHediRad A,
Hf=ran o f9ead, T agHHT a6; [ AT, I A, (e, v Mieeass- 9 5 91 T
forafvor Aot 7 = Qe are e fagead o faeiem sk 7 ae< (7.5
184) |

AR T A 7 RO T=mwgE O afe, "dee, feed, 1 Rfdeae-
AYARTATLHTHA T e ' | T 18 a1, Toerad, ffaedss' [ | T 999 ¥y =8,
"R AT, ToeREd, AR BT AUt | d ale- Jeie, Yegd ue fdede- 3 9 gasa
TARTIATTEAT TRRT TR AHT GHAICHIA oY WEAHY ™ 9 e I -
g & @, fraea, RifFadss"f | s a9 wan (e waear g waafer, 79 91 5wy
ok T el AR 1 | wa & &, Toerea, Rifdaded ' [ | I9 U 99 e (aerg) ey,
"qETE, T9aEd, A Rade- FHeEaeq T g™, T qgaa T | wa & &, fHeeE,
RTeRgasat= | Ta G WE O o 9y "aIe, [eed, Td e sREedr | A At
i, gEIRa' | g & &, Mreea, RifFeas ' "ot Yeea, 1 Riveds- a9 =
T qRSE  =er-Rveud-SeE-Fee= Jesuieer 38 9 R qeuhel gt
TRTHET, 3T =a UeTsl STassl Wi, el |9 351" - a9 a1, [¥ead, 1d 99e
g e F g GHUTERRERT o STeIUERE 9 4 9 gUEE ar@m™... g © a1, e,
RfRgas " "qee, WeEa, aFgEEe =94 ...... AF<qHT Iq9T- HOOE  =d9n
i 0 @ & a1, Yeey, RiFgds"0-"qtie, Yees 3 9 q@es 9 gsear'
rerEa, 19 fRifaedss siergeaemT wierar" i Tamtiear o e | 319 99y 91 o S
FHUREH queae UREH ¥ AU Rl ud U Reen-aeie, Yeed, e
fradss- Afe awife THARTGl arel dfedeat J g7 AAHasiar Al ol FHaRT aear
gt afeasat O o guEE atraria | T A e RifFeasr i

6. AR

5 I <G 3|/ A w0 ARSI B, TG QG ATRAREHAY SR |
THTHIAT TeaTsY 5l THArAT TR gR <Ol 58 aand- “gH TeEa, = st
T QfEs” (WA 15) | 3AT T ek 3oy 3T 3% Uehed q@HTae fSwdfd, J2m- q,
SITETOT, 3T UeTdes UNasidss = dfedear | ha¥ qare T, e, /el (3.8 427) )
Tggiel, A agdiel U qINEeaAr™ 3INTar | J41- roniagrar oRev-Eeame. e,
AT AT - TFETIE, TS SHATCURE S8-T AT ST RS |

7.3q91EEq

51 TEEHI ARIAH S GAEE Sfell S FAM | A FY ST GEEUA Tioeg
TR ged 99 A | | U SR S0 IYHE IURH(d | TRefid- g8l wwEr
AERAAT ATEAIEATHE a1 Yaea A Haei el HvEesqaH Fd- “Taum, f9aed,
3 HEodl THIGH 3T | T IREl TH=SWTel T qaauA | ... "TAE IO ST | WY
FHTOT o0l T T EERE Hﬁ?aﬁ@i@ww%ﬂga fﬁ\ﬂ@% aﬁ‘j@aﬂﬂﬁ
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RUREIGE EE SR 1B

TE AR fYeEd, I aEd aud T (.. 407-8) | | W@l STl ST gl (e
FeeAsh e SR T | Graa o fad Uehiead vy o=l 91 T aard | JAT Jiaed oo
s e [ g aurE (gt Foctehal 9o TReh=T SOerd = 31O, 994 318 aUTar
T TG 9 A= e JUer doe 9 ol T3 o= T |

JUTAY TEEHT STHAT HITAAT Fo TSt ol a1 = STTeae des ehreadl STere
TeRTehT SaIFHT =T | a1 9 TR~ %Y gl [ sorg W ifgesr 9 eg'fd |
7Y g Fauen Ut FRRG T g@m ) ol wEE afemds geasraeias ST qaw
e, AU, I S 98T qRATOrET T Ui & 31 7 SUUiEai= o = 3iserd AT Hai,
T I T GEITCA Bifd, TET o AT ST aH Al “ohife SAHTeTad qREl TH
TS, R a1 g a1 M0, Tl 91 SeFTel ufeuiatier g a1 arer a1 SFaie a1 TFa=g
T, EIEAT SeNTEedT i | T WiTaT Hehaiid 97 Foeluy dafd- "geead ar, fverad, g
@Y Fervem, T Tevemr' T (.M. 1376) | TaRa e gR A1 SuHE ggdl
TRgEE FeHgEs a1 quorE W |

TATHEE I &M J W1 G5 Tohace St GRTTRl STTeedeh R ag aramH
AT | | AT AT 7 <8 & | AT T FIT-TISTS gl <8 GaId | o o ST 6 FY
g TT0eq T M= | T8 AAISI STl <8 T | 2 ST A hael T9eRd TTivey qHe
B T =1 a1 R SamiE a5 |ied fsar a1 |
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A STRIAFE [ aarer. 2009, 1. W FINRRERTE!. aRvE -
Bl

AT ol [F7ar9ea, 2008, 1. @I FIREAIEIRITE!. JROET : SieHRdl.

AR ST, wifg@aTn. 2009, A @ FIRGEEETET. SR
Bl

7./l 7a&Tldls. CSCD

AT TSI, STRTUITGHFT. 2000, AT, TTHT FIRFIETERIE, RO
: TG

HEEAT TETE [FAarIes, 1956, quT. TRy SEHeal. ATl ;o A9 ATl
HETRR.

ER I [AGIs#1r 7387 97, 1998, HOT. WTH FIRRTTERIe, JRuE : SEHRd.

g.M. G, TETFT. 2018, FUTeh! 9 FTAIGH! o, e e, &I

: OTeT AL s, TSI Ghd T,

130



%, T

AL TS erRsiar 3R R “aramefa” (R srareated)
TfeTeh: IHNTH 9, WheR TF U4 Hewreh, 79 Ta=<l Hell9er, ATt
T ol A TR=T

iier: AFEAET, e o el # SutHes Fo 511w mArsl # TURe awh (F) o
e (R st |fea)

AR Td SATEH - THALS TG qrsiar

ek g¥ - Ugel SaANTd il § O A4 fory |

TeRTSTeh- -9 Aol Welaer (F9 fqufaamm), T (Fer)

@YY - T9e] ARTEA 1 feart esehetT ohl ST

TR a9 — 2022 Td e - &. 250

AR Gied & I8 — 100

ISBN- 978-93-83205-05-9

g. gHtger

qrfel 9T TS 39 99T § = Aiiecd TRA 1 T Hihias el &, 39 Hidare 9
T ST TR AR FRIAMAE T AT SR A o1 ¢ | 39 Hiied 1 7o @R I
Trafroes 2, quify =g aifee & wARe il weicrr-aea, dmen-#eg, aia-aed 1
AR o A U [SEHH € | W T g Gl sl WO A1 aa7 STAT, T 37
e TRl F I GegE O Tl 9T H Hes A e 9ied U gl 9t
H TR A H <@ Rl e

TR SIdTeal o U SICTehT o STRTCN 3TeTehd U&ahd Tl o WA § ek UTfel




&k qHIET

A fordt T TR ITfer- AT R IEH-RIel ARA i § wiier gt 3 e # ugen & M)
GIATFEsT 3 IAieedl & FIUel o IUM WG B Uilel W9 UF Gifecd & USA-91ed
TSI e 1 AH-I% TR G3T | 61 o H H $© 99 U9 AN HeaRAmanad g aifel
AT H Hifcreh oI e AT AT T TS | HRAaRie ST T 9o [ 59 ogH &l
TR H wifer 9 # wiforsh e e ST Zaveeh AT el ST HehdT & | SR Taene 3 e
& g uifer § Hifersh oae ol AR UTEd fohaT |

AT TS “grsiar, WhER, diel famT, 99 Jreral Jeleer (99 ),
et (o) g A= A=t aifer qron R syfes Hiierh-ore-Rae B U weayut
HS 7 | S T Wi ¥ & o @ R g e Wi e i U erht S fhieredsar % Aen
Tara ek T9e] AR % ARhd U9 Fiad W hisd U hiaaal ATHean ¢ | oaeh - fiere-
TSR o AR iwsal 9 € (98] ARRE % qd ST 91 aaHe ST ek st o 5w @y
1 o i o<t # W=a Fa 511 qiA-mansii o6 Y& SMER F9m@ @ | 9 S § AR A
& STEA A % S GUS 3eR IR T U € I & AR HAaHd Fa F @Ed UGH
FIA U FA TN T A [ R e = 319 ST ShieTe o1 T oam © | oufer et <
TLESAT U GREd U gedasis & | 9T GHE & ey aiee 99" ¥ g6 U
THIEOE © | 369 e, SFeeR v SraRa S ST feel S & 0 FeM
STHT 2 YHTE T B W e WHTISHI G- UTel Ueh Tl =1 8 Bt U ST 26l ST Fehelt
2 | JEIi Rl ST H UTTr-Piftesh Rl Srearateral o SitereRTiareh TRINT R TR © T STTavashalar
AT UTeI-¥15a1 ol THTEISH ot TRl TRIT © | e = 3791 9Tl el ol &7 vl Sians
TR TR ITARCT 3R 9T <1 ¢ | THY Tt A1eAw § e UF WNel e aretl shl Giarem gni |
T H IUHI, FGF, IUL, W MM el &k JARAH YA F QY AIYH, TRANK,
3freafor, gafaafea, miert i @<t 1 afea o e g )

T § FASET TG AR i FE GOE § qUT AR gaied © | TR H W
TUFA Bl § Toheg T Frva 3 Whig GOIw U9 TR 919 € | JEUs g € |

o Thfere-Isel § Jogu-usel § URY R AN & UiEesdl § g 9¥ % SIS,
TAA-FHATE TAT AT I8 Hifersh RIS ol SUH Farg ¥l § S 9 85 © S9 39 &
H g I G Sar ot FiEa €S9 "ed 3R 9g ST | et [HeArs] aiet 9Tt § Hifersw
T 1 I8 WA T & q1 399 ey H el Tt # sreera o o1y IRom iR Wi
forerm
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