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vÙkk fg vÙkuks ukFkks dks fg ukFkks ijks fl;kA 
vÙkuk*o lqnUrsu ukFka yHkfr nqYyHkaAA




We are what we think.
All that we are arises with our thoughts.

W ith our thoughts we make the world.
- Budhha



ckS) /keZ ds ekxZnkrk
fHkD[kq fo'ocU/q (pS;jesu) cq¼ ,stwds'ku iQkmUMs'ku VªLV
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 /kekZUrj.k ugha okilh 
 fHk{kq (MkWñ) izKkiky] 'kks/k&lgk;d] ikfy&fgUnh 'kCndks'k] uo ukyUnk egkfogkj] ukyUnk&803111 
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Hkxoku cq¼ dh f'k{kk,sa
a

vkvks cPpksa feydj vkvksaA
vkt rqEgsa dqN ckrsa crkÅ¡A
cq¼ ds tUe fnol ij A
muds dqN mins'k lqukÅ¡A1A

dHkh fdlh ls >qB u cksyksA
lPp ds fy, viuk eq¡g [kksyksA
tc Hkh dHkh cksyuk pkgksA
rks igys 'kCnksa dks rksyksA
j[kks lnk gh lPp dks lkFkA
pkgs fnu gks pkgs jkrA
fdlh dh dHkh u djks cqjkbZA
ehBh ok.kh esa lcdh HkykbZA2A

dHkh dksbZ xyrh dj tkvksa A
rks ekiQh ls eqfDr ikvksA
ekiQh ek¡xuk ;k fiQj djukA
ugha dHkh dksbZ blls MjukA
j[kks lcls eS=kh HkkoA
NksM+ks lc is ;g izHkkoA
{kek ls cM+k u dksbZ migkjA
gksrs blls mPp fopkjA3A

dHkh u fgalk fdlh is djukA
lcls gh feytqydj jgukA
lcesa ,d gh tSlh tkuA
ugha djuk fdlh dk viekuA
NksM+ks lkjs oSj&fojks/ A

dHkh u eu esa ykuk Øks/A4A
cPpksa ;g lc ckrsa le>ukA
vPNkbZ ds ekxZ ij pyukA
cq¼ ds 'kqHk opuksa dk A
thou esa lc ikyu djukA5A

jsfodk
d{kk&lkroha

/kekZZUrj.k ugha okilh



cq) dh ekuorkoknh n`f"V % ,d leh{kk 
MkW- gjh'k dqekj ckywtk] ckS¼ vè;;u foHkkx] fnYyh fo'ofo|ky;] fnYyh 
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cq) dh ekuorkoknh n`f"V % ,d leh{kk

"Caste has killed Public Spirit. Caste has destroyed the sense 
of Public Charity. Caste has made Public Opinion impossible. 

Virtue has become caste-ridden, and morality has become 
caste-bound"

- Dr. Ambedkar



ckS) /keZ esa deZ vkSj iqutZUe & 
,d v/;;u

funksZ'k dqekj] 'kks/kkFkhZ & bfrgkl] 

thokth fo'ofo|ky; Xokfy;j (e0iz0)
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ckS) /keZ esa deZ vkSj iqutZZUe & ,d v/;;u

"A people and their
religion must be judged
by social standards
based on social ethics.
No other standard
would have any meaning
if religion is held to be 
necessary good for the
well-being of the people."

B.R. Ambedkar



cq) lqHkkf"krjRu % /kEein
,drk tSu

,e-fiQy~-] ckS¼ v/;;u foHkkx] 

fnYyh fo'ofo|ky;] fnYyh&07
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cq) vkSj /keZ
tqykbZ 1988 fganh if=kdk esa izdkf'kr
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"Do not believe  in what you have heard; 

do not believe in the traditions because 

they have been handed down for generations; 

do not believe in anything because it is rumoured 

and spoken by many; 

do not believe merely because a written statement of some old sage is produced; 

do not believe in conjectures, do not believe in that truth to which you 

have become attached by habit; 

do not believe merely the authority of your teachers and elders. After observation and analysis, 

when it agrees with reasons and it conducive to the good and gain of one and all, 

then accept it and live up to it. Pray do not, therefore, 

believe me when I come to the philospophical issues until and unless you are convinced of what I say, 

either as a sequel to proper reasoning or by means of a practical approach"
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Dr. B.R.Ambedkar and 
His Conversion to Buddhism

 Dr. B.R. Ambedkar is one of the most 

eminent personalities of the 20th century India. 

Babasahab, as he is popularly known was a 

determined fighter, a deep scholar and an 

intellectual who stood for and made significant 

contribution to lead the society towards liberty, 

equality and fraternity. While the world is 

celebrating 125th Birth anniversary of the great 

social reformer, the Indian constitution that he 

chaired is at full play in the making of the modern 

India. B.R. Ambedkar stood and crusaded for the 

whole of his life for the oppressed and the 

downtrodden. He stood against the caste 

discrimination and the religious notions on which 

the caste was founded. 

 He is also considered as one of the 

pioneers behind the revival of Buddhism in India. 

His first contact with the Buddhism occurred in 

1908 when he had just passed the matriculation 

examination. Being from a Mahar caste that was 

considered untouchable, the achievement was 

considered so extraordinary that the Mahars 

celebrated the occasion with a public meeting in 

his honour. In the meeting, his teacher 

KrishnajiArjunKeluskar, a Brahmin by birth 

presented him a published copy of his book named 

'Life of Gautam Buddha'. This book had a deep 

impression of the young mind of Bhimrao. Later 

on it was the efforts of the same teacher that the 

Maharaja Gaekwad of Baroda granted Bhimraothe 

scholarship to continue his higher education. 

 The study of Buddhism gave Dr. B.R. 

Ambedkar a completely new dimension to his 

understanding of the prevalent social problems of 

the country. He adopted Buddhism in 1956 at 

Nagpur which unquestionably was a historical move to 

question the evils that were being practiced within the 

Hindu society and bring a reform within it. 

 All the religions have some system of beliefs 

and practices that does not have even the slightest of 

scientific evidences against them. Buddhism was 

basically a revolt against those beliefs and practices 

that became prevalent within the society with time. 

Buddha was a rationalist to the core and always 

discouraged people from forming opinion based on 

blind faith. This approach of Buddha was bound to 

influence the young mind of Ambedkar which was 

naturally in search of a refuge to move away from the 

dogmatic approach of the society or metaphysical 

propositions about the nature of reality. For 

Ambedkar, Buddhism was the only answer to the evil 

practices that became prevalent in the Hindu religion. 

 Other thing that the Ambedkar questioned 

about Hinduism was the concept of caste system which 

was completely opposed to the democratic principles 

of liberty, equality and fraternity. The distinction in 

modern times was not at all based on the nature and so 

a social and just society could not be created. 

 The teachings of Buddha had a great impact on 

the society. The evident problems of the Hindu 

religion were softened greatly by the teachings of the 

AdiShanakaracarya who reasoned that all the human 

soul was merely the manifestation of one Brahma or 

the Universal soul and that all men are equal. There 

were other Hindu saints also like Tukaram and 

Jnaneswara whose teachings and philosophy were 

concerned with the basic social attitude towards the 

downtrodden. But, in practicality the inequalities and 

the caste system with all its evils have become a part 

Dr. B.R. Ambedkar and His Conversion to Buddhism
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of society's practices, which are completely 

against the teachings of the AdiSankaracarya. 

 Dr. Ambedkar was therefore of the view 

that Buddhism is very modern in its approach 

towards the social disparities and would be an 

answer to the prevailing practice of caste system in 

the Hindu religion. 

 The first reference by Ambedkar to 

conversion of the untouchables was made in 1927 

during the Mahad Conference where he said: “We 

want equal rights in society. We will achieve them 

as far as possible while remaining within the 

Hindu fold or, if necessary by kicking away this 

worthless Hindu identity. And if it becomes 

necessary to give up Hinduism it would no longer 

be necessary for us to bother about temples”. A 

resolution for the same was passed during the 

JalgaonDeressed Classes Conference on March 

27th 1927. 

 Few days later some Mahars converted to 

Islam, which led several orthodox Hindus to 

introspect and acted immediately in a way that the 

Untouchables of the region had an access to two 

new water wells. Ambedkar's interest in 

Buddhism seems more evident in the 1940's when 

he named his first college Siddhartha, the first 

name of Buddha. In 1948, Ambedkar republished 

'The Essence of Buddhism' whose author, 

LakshmanNarasu, was a social reformer and a 

freedom fighter. In the same year he also 

published 'The Untouchables' in which he 

mentioned the untouchables to be the descendants 

of the Buddhists. 

 During the same period Ambedkar 

prepared for his adoption to Buddhism and getting 

the official recognition of the religion. He further 

also opposed K.M. Munshi's amendment which 

could have forbid the conversion of minors. In the 

year 1950, Ambedkar went to Sri Lanka and began 

compiling Buddha's teachings. On his return he 

appealed the Untouchables to adopt Buddhism. It was 

October 1956, a few weeks before his death on 6th 

December 1956, when Ambedkar along with his 

followers adopted Buddhism. Buddhism was certainly 

the best choice for Dr. B.R. Ambedkar as it was an 

egalitarian religion born in India and was not a 

creation of any outsider. 

 Dr. Ambedkartried all kinds of strategies 

during his life time in order to eradicate caste system 

and more especially emancipate the Dalits or the 

Untouchables from this unjust social system. 

Ambedkar sought for reforms at the grassroot level 

starting from the education as his first goal and 

reforms by the state as is clearly evident in the Hindu 

code bill. Adopting Buddhism was Ambedkar's last 

resort in order to make a society with democratic 

values of Liberty, Equality and Fraternity. Dr. 

Ambedkar in fact did not take refuge in the religion. 

He rather saw the democratic values imbibed in 

Buddhism which could endow the Dalits with a new 

identity; a radiant, confident, dignified and renewed 

individual that garnersrespect for not their labels, but 

for who they are. 

 If a modern society today suffers from any 

failure it is due to the fact that it has not been able to 

create a body of intellectuals or reasonablesociety who 

could have by their thoughts and behavior shown the 

beacon of light to the society. Ambedkar can certainly 

be termed as the torch bearer for the upliftment of the 

society. The contribution of Ambedkar in the making 

of the modern India is certainly substantial than any 

other leader of the era. Today the constitution that he 

helped in drafting has set the terms of social 

development and upliftment of even the last people in 

the row.   
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Amita Kapoor

Know Vipallāsa to conquer Āsava

In Vipallāsa Sutta (Ańguttara Nikāya 11.52), 

Buddha describes the fourfold perversions which 

can exist at any of these levels viz: perception 

(sañña), mind (citta) and view (ditthi). These 

perversions do not let us see the truth, the real, 

i.e. impermanence (anicca), suffering (dukkha), 

non-self (anatta) and pure (shubhe). Buddha 

further says, that

Te yogayuttā mārassa,

ayogakkhemino janā;

Sattā gacchanti samsāram,

jāti-ma-ra-nagā-mino.

meaning, that beings under the influence of 

Vipallāsa are constrained by Mara’s yoke, from 

this yoke they are never released, instead they 

continue to meander in the cycle of life and death 

[1,2].

The Āsavagocchaka� of Dhammasanganī (verse 

1092) specifically tells the seeker that there are 

four types of āsava: kāmāsava, bhavāsava, 

ditthāsava and avijjāsava. “Katame dhammā 

āsavā? Cattāro āsavā – kāmāsavo, bhavāsavo, 

ditthāsavo, avijjāsavo”. Buddha even tells his 

bhikkus “That one whose senses are subdued, like 

steeds well-trained by a charioteer, one whose 

pride is destroyed, and who is free from the āsava 

(anāsava)— such a steadfast one even the devtas 

hold him dear”1. In crystal clear words, Tipi�aka, 

mentions in many suttas, verses and tales, that it is 

necessary to be free from āsava, (anāsava) for 

achieving nibbāna.

Vipallāsa and āsava, thus, seem to have same 

consequence, are the two related, if yes how? In this 

paper we explore in detail what is vipallāsa, what is 

āsava, and if there is any relationship between the 

two. And finally investigate, if Buddha has 

enligthtened a way to be free from vipallāsa and 

āsava, and thus become arhat. 

Vipallāsa: The perversion of perception, 

mind and view

Vipallāsa translated as perversions, corruption, 

derangement, delusions, distortions etc., is taking that 

which is true as being false, that which is false as true. 

The word Vipallāsa is composed of a prefix (vi-) that 

carries the sense of division, separation or removal, 

followed by another prefix (pari-) meaning around or 

complete, and finally a verb (-as), which means, “to 

throw”. Taken together, the word symbolizes an 

image of mind taking something up, turning it around 

(opposite) and throwing it back down, i.e., a distortion 

or perversion of reality by the perceptual and cognitive 

apparatus of the brain [3]. In Vipallāsa sutta, 

(Ańguttara Nikāya II.52), Buddha sheds light on 

Vipallāsa, he tells that there are four types of 

perversions of mind (saññavipallāsa), perversions of 

thought (cittavipallāsa) and perversions of view 

(ditthivipallāsa):

1.  Anicce niccan ti, what is impermanent is 

taken to be permanent. Everything changes; 

we take birth, grow young, get mature, 

become old and die. From birth to death, we 

are not same; we change in form, in thoughts 

and even in wisdom.

INTRODUCTION
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2.  Dukkhe sukhan ti, what is painful is 

taken to be pleasurable. Ask any person 

fond of sweets, when the pack of sweets 

come in front, they make all sorts of 

excuses to enjoy the pleasure, and later 

suffer from obesity/diseases.

3.  Anattāni attan ti, what is non-self is 

taken to be self. One of the most common 

delusions we have is of ‘I’ and ‘mine’. I 

did this thing (and so I should get credit!), 

this money, that man, that woman, this 

child, this house, this car, etc., is mine 

(and so they should obey my wishes!). 

While, in reality everything is non-self.

4.  Asubhe subhan ti, what is impure is 

taken to be pure. Most human beings 

spend there time, and energy in uplifting 

physical body and fulfilling its bodily 

desires. They think if body is pure they 

are pure, if the clothes they wear are 

beautiful, they are beautiful. But clean 

body, expensive clothes do not make us 

pure.

 Our senses, our thoughts and our views 

covered by the veil of delusions/perversions, do 

not let us “See the things the way they are” [3]. 

Only Arhats see things the way they are. We just 

see the things the way Vipallāsa shows us. We 

perceive according to our views, and what we 

perceive further strengthens our views! The 

following verse by Buddha, very beautifully 

encapsulates the essence and consequence of 

Vipallāsa: 

Anicce niccasańńino, dukkhe ca sukhasańńino;

anattani ca attāti, asubhe subhasańńino;

micchāditthihatā sattā, khittacittā visańńino.

Te yogayuttā mārassa, ayogakkhemino janā;

Sattā gacchanti samsāram, jāti-ma-ra-nagā-mino.

Translated as those who perceive the permanence 

in the impermanent, and perceive pleasure in pain, 

who perceive self in the not self, and purity in the 

impure, they are beings fallen into wrong view, 

mentally deranged, twisted in perception. They are 

caught in Māra’s grasp, a generation that has no 

security from the bondage, Beings who go through 

samsara, heading for birth and death [1,2].

Āsava

 According to early Buddhists texts, āsava, 

(cravings, desires, cankers) is the basis of holding a 

person in samsara, only Arahat is free from it, it is the 

kernel of transmigration, āsavā, is the seed of 

Pratītyasamutpāda [4,5].

 The Āsavagocchaka� of Dhammasanganī 

(verse 1096) specifically tells the seeker that there are 

four types of āsava: kāmāsava, bhavāsava, ditthāsava 

and avijjāsava. “Katame dhammā āsavā? Cattāro āsavā 

– kāmāsavo, bhavāsavo, ditthāsavo, avijjāsavo”. Let 

us explore each one of them in details:

1.  Kāmāsava2: The desire for sensual pleasure, 

lust for pleasure, craving for pleasure, joy for 

pleasure, relationship for pleasure, going to all 

means for the fulfillment of pleasures forms 

kāmāsava. A being under its influence forgets 

what is right, what is wrong; he is guided by 

just the desire/the craving/the passion of 

fulfillment of his pleasure. 2. Bhavāsava3: The 

desire of existence, attachment or lust of 

existence, joy in existence, craving for 

existence, fr iendship/relat ionship for 

existence, and passion for existence they all 

constitutes bhavāsava. Beings want to have 

continued existence; they try to achieve it 

through means of enduring fame, through the 

act of progeneration etc.

3.  Dit thāsava4:  Di f feren t  be ings  have 

attachments to different views about life, God, 

religion, what is right, what is wrong etc. 

They all believe that only their view is the 

right view. Having this form of attachment to 

one’s view is ditthāsava.

4.  Avijjāsavo5: “Is lack of knowledge about Ill, 

lack of knowledge about the uprising of Ill, 
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lack of knowledge about the cessation of 

Ill, lack of knowledge about the way 

leading to the cessation of Ill; lack of 

knowledge about the former things, about 

the latter things and about both taken 

together; lack of knowledge about the 

a s s ignab le  causa t ion  o f  causa l ly 

determined states — even all that kind of 

lack of knowledge which is lack of insight, 

of understanding, of wakefulness, of 

enl ightenment, of penetrat ion, of 

comprehens ion ,  o f  sound ing ,  o f 

compar ing,  of  con templa t ion,  o f 

perspicacity; impurity, childishness, 

unintelligence, the dullness that is 

stupidity, obtuseness, ignorance, a flood 

of ignorance, the yoke of ignorance, the 

dependence of ignorance, the being 

possessed by ignorance, the barrier of 

ignorance, this is called avijjāsavo”.[6]

 Beings are driven by desire, desire for 

pleasure, desire for existence and ignorance of the 

four noble truths. Driven by this desire they 

continue their existence through the cycle of life 

and death. They are unaware of the fact that it is 

desires, which control them, they are unaware of 

the origin of those desires, and they have no 

knowledge of the path through which they can be 

free from these desires. Thus, being slave of their 

desires they stay in samsara.

Relation between 

Vipallāsa and Āsava

 Vipallāsa distort being’s mental eyes and 

cognitive abilities and make him see pleasure in 

suffering, permanence in impermanent, self in 

non-self, and pure in impure. Being’s under the 

influence of these perversions stay in the Mara’s 

grasp, and are bounded to the circle of life and 

death. āsava, too, drives the beings towards 

suffering, towards renewal, and lead to future 

birth, ageing and death. The question then 

naturally arises, about the relationship between 

Vipallāsa and āsava. Are they same, are they 

different, in what ways are they same and in what 

ways are they different. In Sabessasava sutta 

(Majjhima Nikaya I.6), Buddha tells, “When a monk 

attends inappropriately, un-arisen fermentations arise, 

and arisen fermentations increase. When a monk 

attends appropriately, un-arisen fermentations do not 

arise, and arisen fermentations are abandoned”, This 

statement seems to suggest that when a disciple attends 

inappropriately, that is through the colored glasses of 

perversions, then the āsava yet not present arise, and 

those already present increase. And similarly, when he 

attends appropriately, that is removing the colored 

glasses of perversions, then the āsava yet not present 

do not arise, and those already present gets subdued.

 Man not knowing the true nature of things 

(Vipallāsa), desires, craves (āsava) for them. He 

thinks if he will have them he will get pleasure, 

happiness. But, in reality, if he gets them then he 

suffers, and if he does not get them then also he 

suffers. Man explores the world, searching 

everywhere, in everything happiness, he gets it for 

short term, but in the end all that seems to give 

pleasure in reality turns out to be the source of 

suffering. Under the influence of these perversions 

man is bounded to cravings (āsava), these cravings 

keep man bounded to circle of life and death, samsara. 

Thus vipallāsa gently keeps the being in the cradle of 

āsavā and keeps in the realm of Mara.

Solution: Majjhimā-patipadā

So is the man doomed, with vipallāsa and āsava,, 

surrounding him, each increasing the other, or is there 

a way out? Can a man ever get out of this circle? We 

again refer to Tipitaka for the answer.

In Vipallāsa Sutta (Ańguttara Nikāya 11.52), Buddha 

tells [1]

“But when Awakened Ones

Arise in the world,

Bringing light to the world,

They proclaim the Dhamma

Leading to the stilling of stress.

When those with discernment listen,

They regain their senses,
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Seeing the inconstant as inconstant,

The stressful as stressful,

What’s not-self as not-self,

The unattractive as unattractive.

Undertaking right view,

They transcend all stress & suffering”

 The  S amyu t t a  N ik āya ’ s  (V .56 ) , 

Āsavasutta, gives a clear direction that the Noble 

Eightfold Path is to be developed for direct 

knowledge of these three āsava, for the full 

understanding of them, for their utter destruction, and 

for their abandoning6. From this we conclude that yes 

there is a path, the 'Middle Path', or the Noble 

Eightfold Path given by Buddha. Following the Noble 

Eightfold Path i.e., developing the right view, right 

intention, right action and speech, right livelihood, 

right effort, right mindfulness and right samadhi the 

being knows vipallāsa and conquers āsava, thus 

reaches enlightenment and gets liberation from 

suffering.
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Universal Body : 
Entwined Six Elements

 The concept of entwined six elements in 

the universal body is a part of philosophical 

component of Shingon sect of Buddhism in Japan. 

The Six Great Elements are Earth (地⼤), Water 

(⽔⼤), Fire (⽕⼤), Air (⾵⼤), Space (虚空), 

and Consciousness (識). The first five are the 

tangible elements. The last or the sixth is the 

mind. Philosophically, there is no mind (citta) 

apart from matter and no matter is apart from 

mind. As a result, both are inter-dependent on 

each other. Similarly, the mind, thought and 

consciousness in the Buddhist philosophy are used 

as inter-changeable. The real natures of the six 

elements are that the ordinary eyes can only see 

the differentiated forms or appearances but the 

sage sees the unity. In the esoteric cult, the five 
1

tangible elements  are identified with the fingers of 
2

the hand starting with the little finger . The little 

finger denotes water, ring finger—earth, the 

middle finger—space, the index finger—air and 

the thumb represents the element of fire. These 

are the fundamental things or elements of the 

universe and create all things. Mind is added as 

the sixth element. Vijñāna is the perception to 

know the six elements.  These six elements are the 

component of the Dharma-body in the Shingon 

sect. The first five elements are the components of 

the physical dharma and these are put together in a 

shape and the body of the Mahāvairocana Buddha. 

This is known as “shikishin” (⾊⾝). “Shikishin” 

has two meanings: I. material body i.e. physical 

body (rūpa-kāya), and II. manifestation body of 

the Buddha in the world. In the Vajracchedikā 
3

Pra jñāpā rami t ā - sū t r a ,  i t  i s  known  a s 

“gusokushikishin” (具⾜⾊⾝) meaning “perfectly-

formed body of the Buddha”. Thus, this combines 

together with the sixth element 'consciousness which 

is the mind of a dharma-body'. 

 It is pertinent to understand the concept of 

consciousness where consciousness comes from 
4 5

unconscious  to sub-conscious  and from pre-
6 7

conscious  to conscious  and finally into appearance 
8

i.e. physical . This is called transpersonal. The 

consciousness which is not a form but a symbolic form 

of five elements such as Earth in a shape of cube, 

Water in a shape of sphere, Fire in a shape of 

pyramid, Air in a shape of hemisphere and the Space 

in a shape of jewel-form and all are accumulated with 

consciousness. And thus, each element has the seed 

syllables named 'am', 'vam', 'ram', 'ham', 'kham', 

'hūm'. And the six great elements can be seen in our 

body through the help of meditation. And each 

element has its own color viz. yellow, white, red, 

green, and blue respectively. 

 The six elements are defined in the 
9

Mahāmāyūrī-vidyārājñī sūtra : 佉佉盧陀等諸⼤神
王。荼羅等六⼤神王。The meaning of the above 

mentioned Chinese statement is that the spirits of the 

six elements is represented as the Great Spirit which 

likes roaring, and is like terrible storm-gods, as a 

name of Śiva, as the Rudras or Maruts etc. 

 The sixth element Mind is described in the 
10

Discourse on the Theory of Consciousness  

(Vijñapatimātratāsddhi-śāstra). It enlists eighteen 

compositional elements of cognition which include six 

sense faculties (eye, ear, nose, tongue, body and 
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mind), their six objects (The five sensory fields 

and the thought-field. The sensory fields are form, 

sound, odor, gustatory, and tactile and the thought 

f ie ld  inc ludes  conceptua l )  and the  s ix 

consciousnesses (the function of the six organs: 
11

eye, ear, nose, tongue, skin, and reasoning) . The 

Discourse explains the six intrinsic accompanying 

relationships between the six faculties and their 

objects and mentions their separate functions.

 In the Esoteric Buddhism, Buddha and the 

human elements are of the same substance and 

interchangeable as found in the Rénwáng 
12

bānruòjīng shū:  ⼗信者⼀精進⼼乃⾄第⼗迴
向⼼。第四作六⼤觀四⼤．空．識也。This 

sūtra can be translated as describing the six great 

elements which comprise the ten faiths i.e. the 

first ten stages in the 52 stage path of the 

bodhisattva. 

 In the esotericism, the six elements 

penetrate each other with no hindrance. This 

comprises the six elements of enlightened human 

being or individual, and that of the Buddha, both 

blend perfectly without hindrance. All forms of a 

human existence and non-human existence are 

perfectly blended. Therefore, there is no 

obstruction among the six elements. The six 

elements are the observer and the observed. These 

are being inter-related. Shingon sect is 'neither a 

school of dualism nor of non-dualism. It is a 

theory of logic and is found in Mādhyamika 
13

Śāstra'.

 It is believed that the six elements are 

involved in human existence. Therefore, the 

Buddha nature can be expressed through these six 

elements. In another way, the Buddha's life force 

is based on a particular path. This particular path 

is easy to understand through Shingon sect. 

According to Shingon sect, the human existence 

comes to identify the Buddha's life-force that 

exists in the entire universe. This realization 

comes through meditation. For example, the body 

of six elements known as Rokudaishin is the body 

of Mahāvairocana Buddha. The bodies of six elements 

consist of three components 1) six elements; 2) four 

kinds of ma��alas; and 3) three mysteries i.e. Body, 

Speech and Mind. These three correspond to the 

substance, attribute and the function of the 

dharmakāya body. This dharmakāya body is 

Mahāvairocana Buddha. Now the pertinent question is 

how to become a Buddha in the present existence? 

Kōbō Daishi called this concept as "Sokushinjōbutsu". 

The doctrine of the Shingon sect reveals the path to be 

followed for becoming a Buddha in this present body 

(Sokushinjōbutsu). This path is explained by 

describing the body of the Mahāvairocana Buddha. 

The constitution of the body contains six elements 

which further has three constituting parts. Thus, the 

body of six elements, four ma��alas and an additional 

three mysteries comprise this totality. This concept of 

becoming a Buddha in this human body is clearly 
14

explained in the two verses in eight lines:

1) The six great elements mingled with each other in 

eternal harmony;

2)  The four ma��alas are inseparably connected;

3)  The three mysteries of sentient beings are 

manifested rapidly by the influence of the 

capability of the Buddha's three mysteries;

4)  Our existence is infinitely interconnected as so 

many gems in the nets in the heavenly palace of 

Indra;

5)  Divinity is endowed with the wisdom that 

comprehends all;

6)  The beings that have the consciousness of the 

King of the mind are more numerous than dusts;

7)  Each of them has five wisdoms and infinite 

wisdom; and

8)  Everything attains true Enlightenment with the 

wisdom like a mirror.

The essence of the dharmas is that they arise by 

d ependen t  c o - o r i g i n a t i on  f r om t h e  t h r e e 
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universals—Universal Essence, Universal Form, 

and Universal Function.  However, there is no 

separation of the dharma and the Universals 

wherefrom they arise. So, there is the Universal 

Essence and the six elements are identical; 

Universal Form and the four mandalas are identical; 

and Universal Function and the three mysteries are 

identical. All of these fundamentals together are 
15

explained in the chart given below:

 In the Buddhist view, the origin of world is 

through the process of causal formation. 

Consequently, everything in the world comes to be 

and lives in this world because of a great life force 

which is invisible to the eye. In the individual life 

of each thing, this life-force takes many different 

forms and manifests itself as the individual life of 

each thing. 

 The concept of six great elements maintains 

that human beings together with everything else 

come to be as they are gifted with the six 

characteristics and functions of these elements. 

This is not simply the coming together of physical 

symbols, but in the sense that each element—1. 

Earth; 2. Fire; 3. Water; 4. Wind; 5. Space; and 

6. Consciousness played a great activity of the life 

force. These all together are expressed as the six 

great elements. The six elements teach us that the 

universal life force, which is comprised of the six 

great elements, forms the basis of all things that have 

life in the same manner as we do, and that we are in a 

state of harmony in having the same essence as that of 

the life of the Buddha.

 The great element that is the “Earth” indicates 

that the 'Earth' is the mother of life. 'Water' is the life 

which gives moisture to all things and nurtures, the 

power of life. 'Fire' is the element that gives us the 
16

energy and our life (Prāna)  that gives heat and 

vitality to all living things. The great element of 

'wind' is best thought of as the breath of entire 

universe as in a constant movement. Each breath we 

take is a life itself. The element 'space' is the immense 

and eternal life of the universe that surrounds all 

things.  The last element is the consciousness. This is 

the life of the spirit that is in all things and is the 

functioning of the five dhyāni Buddhas. All together, 

these six kinds of consciousness can be recognized 

through the consciousness of sight, hearing, smell, 

 Fundamentals of Six Elements
 

Element 

 

Earth 

 

Water 

 

Fire 

 

Air  

 

Space  

 

Consciousness  

 

Property 

 

Solidity 

 

Moisture 

 

Heat 

 

Mobility  
Unobstructed-  

Ness; freedom from  

Impediment  

 

Perception  

Function Support Quickening Maturation Growth  All-pervasiveness  Determination  

Form Cube Sphere Pyramid Hemi-  

Sphere  

Jewel-form  

Or composite  

Formless  

Color Yellow White Red Black  Blue  White or multi-colored  

Seed 
Syllable 

“a”

 

“va” “ra” “ha”  “kha”  “hūm”

 

Ultimate 
Meaning 

Uncreated- 
ness 

Ineffableness Freedom 
from defilement 

Freedom 
from 

causality  

The attributes of 
Space  

ungraspability, 
Voidness  
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taste, tactile (body consciousness), and mental 

consciousness (mind consciousness). These are the 

six kinds of consciousness which deal with their 

objects. Their objects are contact, feeling, 

perception, volition, and full awareness. This is 
17

the complete process of consciousness.

 At last the six great elements are identical with 

Universal Essence and have all the qualities of 

Suchness 'permanent', 'immutable', 'universally 

omnipresent', 'eternal' and 'indestructible'.
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Survival along 
the Nest of Spies

 The year 1962 saw the war with Peoples 

Republic of China which proved to be a focal 

point in this Himalayan belt where in a small 

hamlet amid the two hills (of now popularly 

known as Deolo and Durpin) Kalimpong also 

known as Ka-Lem-Pung or Kalon-Pung. This 

place got its politically acclaimed name described 

as the “Nest of Spies” by late Pundit Jawaharlal 

Nehru, the first Prime Minister of Independent 

India in his letter to Zhou Enlai, the Chinese 

Premier of the Peoples Republic of China, prior to 

the Sino- Indian war.

 Kalimpong was and still is home to many 

sections of society, they can be segregated in 

terms of religion, caste, and the place where they 

were born, settlers form different parts of India 

and foreign lands have made this region a home 

and some still continue to stay either in person or 

through their mortal remains. Because of trade 

with Tibet and its proximity to the land where 

Buddha was born and preached, it was through 

Kalimpong pilgrims from Tibet travelled to Bihar 

(Bodh Gaya).  

 This nest was a vital and the only feasible 

and easily accessible route to the forbidden 

kingdom and its mysterious hidden lands and 

treasures which was to some extent untouched by 

the western influences. Trade between India and 

Tibet prior to Independence, when the British 

were present had started and prevailed even after 

independence till the Sino-Indian war of 1962. 

This route through Kalimpong to Pedong (in 

Kalimpong sub-division) via Jelep-la into Tibet 

was the easiest route for traders and pilgrims to 

travel as the road was accessible even during 

winters, where as the other routes would be covered 

with snow which made it next to impossible to travel. 

This route was said to be the most convenient and 

predictable route taken by the travelers or pilgrims 

travelling to and from Tibet and India. It was believed 

to be so convenient that the Chinese had, to some 

extent predicted His Holinesses the 14th Dalai Lamas 

escape through this particular route and had set up 

barricades to prevent his travel into India. 

 Col. Young Husband too had his troops and 

expedition take this route through Kalimpong and had 

kept a considerable amount of troops and ammunition 

in this nest before he proceeded into Tibet. The 

presence of Chinese in this part of the country was felt 

much before the war (Sino- Indian) as there was a 

Chinese stronghold in the present day mill Gompa 

(Monastery) grounds above beralu kothi which was 

given by the Pangdatshang family to the Chinese 

which was used to provide permits for trade and 

monitor the Tibetans going into and coming from 

Tibet prior to the Sino-Indian war of 1962. Here one 

recalls a festive season during the Chinese New Year, 

where even the local eminent/ influential people were 

invited and treated to fine Chinese cuisine and wine 

among other cultural extravaganza. 

 The war of 1962 which lasted for just close to 

a month saw the trade collapse between Tibet and 

India as all routes were closed and trade came to a 

standstill. Amongst scene of chaos and shortage of 

basic necessities with the fear of Chinese invasion also 

looming about the minds of the people in this small 

sub-division, a lot of hardship followed.  As the war 

came ashore where ration, essential items and medical 

aid were of short supply and Strict Government norms 

were to be followed with utmost discipline emergency 
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was declared. In this scenario a courageous young 

man who had been in the transport business stood 

up to serve the society where he was given the 

responsibility to organize a division of Home 

Guards by the Government, as he was assigned as 

an honoree commandant. Mr. Tashi Pempa 

Hishey served with his initial sixty odd personal, 

implied government norms and helped the society 

in this hour of need to his fullest.

 After the war ended trade had taken a 

major setback (it had halted completely) which 

before the war was a major source of revenue for 

this region apart from the schools which also 

provided some revenue was hit badly. There was a 

sense of disharmony among the people and there 

was very little the local population could look up 

to, as such the likeminded and influential people 

form Kalimpong which included Mr. Tashi Pempa 

Hishey (since the war had ended his duties with 

the Home Guard continued but took time out for 

this cause) representing the Bhutias,    Mr. Arthur 

Foning (representing the Lepchas), Dando 

Rimpoche (representing the Tibetans), Mr. P.  R. 

Pradhan (representing the Nepalese), Mr.  Tashi 

Gompu, Mr. Kazi Dorjee (representing the 

Dukpa's) and some others to name a few, they 

came forward under one umbrella and developed a 

concept of the 'Tourist festival' in Kalimpong. As 

recalled by Mrs. Yuden Pempa Hishey, the 

present board member of  Dr. Grahams Homes 

Kalimpong and wife of Late Mr. Tashi Pempa 

Hishey (introduced earlier), the first tourist 

festival that was planned by the above mentioned 

eminent personalities of Kalimpong was held at 

the school grounds of Dr. Grahams Homes, 

Kalimpong. She recalls her husband not having to 

face an uphill task for permission of the school 

grounds since late Mr. Tashi Pempa Hishey was 

also the Vice Patron of the School (till his 

demise), among his other social responsibilities he 

was an honoree forest officer, an honoree 

Commandant Home Guards, an honoree Civil 

Defense officer, Jail Visitor, Municipality 

Chairman Kalimpong municipality, he was also 

affiliated to the Red Cross, St. Johns Ambulance, 

Chartis Hospital Drajeeling, Deshbandhu Chest Clinic, 

Kalimpong Sports Association, Life member 

Mahabodhi Association, Trustee at durpin monastery 

(Zangdophalri monastery) and Tharpa choeling 

monastery (Tripai Monastery), and also the President 

of All India Hill Tribal Association Kalimpong to 

name a few. As such he had very little difficulty in 

arranging for the venue and bringing together the 

communities under one umbrella for a social cause.     

  The tourist festival which began as early as in 

the year 1964, show caused the ethnic and unique 

culture of each and every community present in the 

region, from their food to drinks to their dance and 

dresses. The Tibetans showed their extravagant 

divisions in terms of food habits and dresses of 

different parts of Tibet, their famous mask dance 

(cham), and the snow lion dance (seng-ae dance) 

mesmerized the visitors as well as the public. The 

Nepalese too had their chance to bring forward their 

different cultural events and food, so did the Dukpas, 

and the Lepchas. This was for the first time that all 

communities had come together and worked together 

which made the festival a success after the Sino-Indian 

war. It seemed like the local population had overcome 

the hardships faced by them and some sort of 

normalcy had returned to this hill region. This tourist 

festival continued in the town grounds present day 

Mela grounds in the heart of the town, which was 

chosen for its proximity to the town and ease of 

transportation as a lot of people from outside this 

region were eager to visit Kalimpong to watch this 

festival. The motive behind this tourist festival of the 

organizers was to regulate tourist inflow into this 

sleepy town as Kalimpong had lost its trading glory. 

And also having lost its major source of income for 

the common masses this festival would generate some 

revenue for the local population to survive..

 The applauds that were given to this festival 

were heard even to far off places, beyond the tiny 

Himalayan nest as the news spread to the metros and 

even England of this gala yearly event that was taking 

place in this hamlet, as the voices grew news came of 

tqykbZ] 2016    cksf/k&iFk



33

an invitation to the capital of Bengal. The result 

was that a troop was called to perform in Calcutta 

present day Kolkata, in the year 1966 at Fort 

William premises. The group that was selected for 

the first performance outside Kalimpong consisted 

of about one hundred and twenty odd crew and 

personnel and their luggages and equipments. The 

travel plans were drawn prior to the day of actual 

commencement of travel, the reason being due to 

non availability of direct roads or railway 

connectivity between Kalimpong and Calcutta. 

The only route connecting the north of Bengal to 

its south and central before independence (i.e. 

before 1947) was through the Harrington Bridge, 

which was later positioned towards Pakistan after 

the partition of 1947 to present day Bangladesh. 

The troupe consisting of participants and their 

family members as most of their family refused to 

be parted from their loved ones and some for the 

sheer excitement of visiting the city for the very 

first time, made their way by boarding trucks to 

Siliguri junction towards Sagragalli ghat where 

they would disembark from the trains and board 

ferries which would take them over the River 

Ganga to Manihari ghat from where they would 

again board a connecting train to Sealdah into 

Calcutta. Mr. Ian Sarita the Commissioner of 

Jalpaiguri would help in booking tickets for the 

train journey and for the drinking water. In 

sealdah buses were made available by the 

organizers to transport the troops to their place of 

accommodations which would be St. James School 

Calcutta (during the schools winter vacations). 

 The first performance outside Kalimpong 

ever since the tourist festival started in the year 

1964, took place at Fort William, Calcutta  near 

water gate grounds in the year 1966 in aid of Dr. 

Grahams Homes, Kalimpong to a packed audience 

where among many the presence of the Bengal 

Governor, and General Manekshaw who had 

allowed permission for the show at the grounds 

were in the audience. Among the many acts which 

included Lepcha harvest dance the different 

cuisines and Nepalese dances, the show which 

caught the audiences eyes was the performance by 

Pedong monastery monks accompanied by Dando 

Rimpoche and the monks of Tharpa Choeling 

Monastery where they made a spectacular attempt by 

performing a Cham dance, all performed by the 

monks themselves for which they later received 

appreciation from the audience throughout the 

evening. All tribal dresses and non tribal dresses were 

showed which prevailed in the region comprising the 

different sections of the population in Kalimpong. 

Spectacular lighting effects and the overall help 

provided to the show made the evening a night to 

remember as the troop was given an invitation to 

perform once again in Calcutta. This tourist festival 

which had started as a local affair was now gaining 

recognisition to far off places. This nest had now 

bought about a larger audience in its fold and was 

ready to spread it boundaries in terms of its specialty 

and uniqueness. In regards to its repeat performance, 

second such performance was enacted at Kalamandir, 

in Calcutta once again in the year 1972. Much to the 

amusement of the people of Calcutta and the elite, the 

show had yet again captured the people's minds and 

hearts. Among some incidents during the festival 

which any such events do face one does remember 

when the announcer for this tourist festival was lost 

and later found after hours of frantic search, the 

beautiful ladies being lost in the streets of Calcutta 

when the traffic police of Calcutta had to escort them 

to the venue and to add ,to the list of incidents a monk 

of Pedong monastery being locked for the entire 

duration of the night in the make shift wear house 

when he had gone to pick up equipments for the show, 

the main swords man taken ill and being replaced by a 

junior artist were some of the very few incidents 

which the organizers had to face.  

 A lot has to be written about how people of 

different communities came about and faced the 

challenges in the times of despair. Here the Buddhists 

of Kalimpong which included, Tibetans, Lepchas,  

Bhutias, Dukpas, Tamangs, Limbus, the Nepalese, 

which included Hindus and Christians, schools and 

Monsateries all came forward to promote this small 

hamlet which till today is reeling under basic 
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necessities of life (electricity, water, roads, etc). 

This show which showed the cultural diversities of 

this region and enlightened the rich heritage of all 

people living in this area for the very first time did 

face a lot of challenges as in 1968 a major 

landslide hit Kalimpong which had an impact to 

infrastructure as all roads leading to Kalimpong 

had been damaged also causing loss to life and 

property, even in terms of instruments and funds 

the organizers faced a big hurdle. It was the 

Chogyal of Sikkim who had on request made by 

late Mr. Tashi Pempa Hishey   allowed from his 

royal guards, officers to train the selected students 

of S.U.M.I. the 'Chabtrung' instrument played by 

the Limboo's. The funds collected were donated to 

the Governors funds, Dr. Grahams Homes Funds, 

Bangladesh war funds, and also paid the troops 

with some amount of token for their efforts made 

towards the success of the tourist festival as 

recalled by Mrs. Yuden Pempa Hishey at her 

residence where one can still find the facts related 

to the early days.

  In the year 1975 saw the curtains fall on 

the once so famously recalled tourist festival. Here 

lack of funds and rising expenditure was given as 

the main cause of the closure of the tourist 

festival. This festival had served its purpose of 

firstly bringing together the different sections of 

the society under one banner, for a common cause 

the cause being promotion of the region, bringing a 

stability in terms of tourist inflow, making aware to 

the population specially to the younger generation of 

the region and outside the region their ethnic culture, 

and vast heritage. This festival also did not 

discriminate between various sections of the society, 

as all sections were given due respect and a chance to 

show their rich culture, it gave them all a platform to 

perform and excel in days to come as to where they 

stood and should be standing in the future. It also 

opened the doors to view the world since people began 

to travel and explore different boundaries and regions 

including their own. People from other parts of the 

world and across India came to know about this 

particular place when it had become so insignificant. 

The organizers though mainly Buddhist and one may 

argue their control over the organization it is no secret 

that in the time of need they did bring about a hope for 

this section of the population which was reeling under 

pressure to perform and bring about a change to the 

society, for its betterment. This nest of spies did also 

produce a cluster of well educated; compassionate, 

socially active people who did want to see the growth 

in this region and the welfare and development of its 

society. Following the footsteps of Buddha one can 

easily put forward the saying “there isn't enough 

darkness in the entire world to snuff out the light of 

one little candle”.
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Difference in the Philosophies of 
Theravāda and Mahāyāna Schools 
of Buddhism

 In the history of Indian Buddhism, 

Theravāda and Mahāyāna schools hold great 

importance and reflect two different philosophies 

of the teachings of the Buddha. Theravāda school, 

also known as the “Lesser Vehiscle”, includes the 

traditional teachings of the Buddha included in the 

Pali canon. Whereas, Mahāyāna, also known as 

the “Greater Vehicle”, is said to have been 

o r i g i n a t e d  a f t e r  t h e  S e cond  Buddh i s t 

Council.Theravāda, also called the Hīnayāna, by 

the Mahāyānists, obviously do not accept this term 

as according to them they are the ones following 

the original teachings of the Buddha. The original 

meaning of the element hīnais “discarded” or 

“inferior”. The appellation Hīnayāna thus was a 

deprecatory term used by  Mahāyāna practitioners. 

It is generally believed that a schism took place 

about a century after the Buddha's death because 

of the efforts made by some monks for the 

relaxationof the stringent rules observed by the 

orthodox monks. The monks who deviated from 

the rules were later called the Mahāsa�ghikas, 

while the orthodox monks were distinguished as 

the Theravādins. It was rather 'a division between 

the conservative and the liberal, the hierarchic and 

the democratic'. There is no doubt at all that the 

Second Buddhist Council marked the evolution of 

new schools of thought (Bapat 1956: 99). 

 The basic difference in the philosophies of 

these schools is that, in Theravāda, the highest 

goal is to attain nibbāna, becoming an arahatand to 

be free from the cycle of sa�sāra. Whereas, in 

Mahāyāna, the goal is to follow the path of the 

Bodhisattva and attain Buddhahood. ABodhisattva 

does not strive for the attainment of nibbāna. He 

remains in the cycle of rebirth and in every new birth 

he dedicates his life to help others to achieve this 

goal.According to the Mahāyānists, the path leading to 

Buddhahood was for everyone to read on, not reserved 

for some special spiritual hero. Their aim was to 

motivate and encourage others to follow this path and 

help them towards liberation. Thus, Mahāyāna was 

concerned with lay people and this world, while the 

Hīnayāna or Theravāda was a monastic form of 

Buddhism characterized by withdrawal from everyday 

world. 

 Mahāyāna Buddhism has divided the body of 

the Buddha into three categories: dharmakāya(body of 

dharma), sa�bhogakāya(body of bliss), and 

nirmā�akāya (manifested body). Though they 

portrayed the Buddha as conforming to the worldly 

ways but he is not basically affected by them. He does 

not feel fatigue or pain, his struggle to attain 

enlightenment was a motivational tool for others to get 

inspired and to show that anything can be achieved 

through hard work and dedication, even the 

Buddhahood. The Buddha's life on earth was simply a 

manifestation of an unchanging, transcendent, and 

eternal body of truth, the Dharmakāya. On the other 

hand, the Theravādins considered the human nature of 

the Buddha who is also subject to human weaknesses 

though they recognized him as possessing certain 

superhuman qualities. 

 The teachings of the Buddha for Theravāda 

School were simple as the monks were supposed to 

practice the Sī́la, Samādhi and prajnā̃. Sī́la or good 

conduct is necessary for a householder. He 
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should abstain from murder, theft, falsehood, 

wrong sexual behaviour, all intoxicating 

drinks, greed, ill-will, and wrong philosophical 

views. Samādhi or meditation should be practised 

to keep one's mind perfectly balanced so that it 

may be possible to gain a proper insight into the 

real or actual nature of things of the universe. 

Prajnā̃ helps one to understand the Four Noble 

Truths, i.e. Suffering, Cause of suffering, 

Cessation of suffering, and the path leading to 

cessation of suffering. It also helps in 

understanding the interrelation of things that one 

action leads to another i.e. Dependent Origination. 

One of the main teachings followed by this school 

is that everything is aniccaor impermanent and 

transient. All these practices are aimed towards 

attaining nibbāna and becoming an arahat. 

 The teachings for the  Mahāyāna school 

were concentrated on attaining Buddhahood, and 

the way to this high goal is the path of the 

bodhisattva which takes many many lives of 

selfless striving. In the  Mahāyāna perspective, 

Gautama is referred to as Sā́kyamuni Buddha and 

is seen as an omnipresent, eternal being, watching 

over the world and supremely worthy of worship. 

While he is seen as enlightened for a hugely long 

length of time, however, the idea is still expressed 

that he became a Buddha by practising the 

bodhisattva-path, starting out as an ordinary being 

(Harvey 2001: 105). Predictions of Buddhahood 

are an important element in Mahāyāna thought, as 

we have already observed while studying the 

biographical sources. Dīpa�kara's prediction of 

Sā́kyamuni's Buddhahood is mentioned often in 

Mahāyāna scriptures. According to these 

scriptures, after he received Dīpa�kara's 

prediction, the future Buddha practised the six 

perfections. The list of ten perfections mentioned 

in the Nidānakathā, is probably a later expansion 

of these six perfections (Hirakawa 1990: 266).The 

authors of the biographies of the Buddha thus 

devised the six perfections to describe the unique 

practices that would lead to Buddhahood, practices 

that differed considerably from that of the 

Theravādins. 

 An important point to discuss is that Nikāya 

Buddhism focussed on the Dharma rather than the 

Buddha and consequently emphasized monasticism and 

rigid adherence to the precepts. For them, the Buddha 

had traits of superhuman but was not above the 

Dharma. In contrast, Mahāyāna Buddhism was 

originally concerned with laymen. Doctrines for lay 

bodhisattvas play a prominent role in the oldest 

Mahāyānasūtras. Laymen were unable to strictly 

observe the precepts, and thus could not put the 

Buddha's teachings into practice in the traditional 

ways. Instead, they had to depend on the Buddha's 

compassion for their salvation. While monastic 

Buddhism emphasized the Buddha's teachings, lay 

Buddhism emphasized the role of the Buddha in 

salvation (Hirakawa 1990: 270). A Buddha of the 

Theravāda tradition would have a limited, though huge 

life span, but a bodhisattva of the  Mahāyāna tradition 

would remain in closer contact with the suffering 

beings, helping them till the end of time. It was felt 

that for the development of the Doctrines of  

Mahāyāna, there was a need for such centres where 

the teachers could transmit the knowledge to the 

students of the next generation. The centres of the 

monastic order were not suitable because in that case, 

Mahāyāna followers would have to listen to the 

monks. Thus, centres independent of monastic control 

must have existed where people could practice and 

develop teachings which could lead them towards the 

path of Buddhahood and they could also pass on these 

teachings to younger generations. Such centres called 

stūpas came into existence. Thus, after the Buddha's 

death, the first stūpas were built at few places which 

were protected and maintained by laymen, and laymen 

paid homage to them. Archaeological investigations of 

the ruins of many of the older surviving stūpas have 

revealed that their oldest strata probably date back to 

King Asóka's time. The cores of the stūpas of central 

I n d i a  a t  B h a r h u t  a n d  S ā n ̃c i  a n d  t h e 

Dharmarājikastūpa at Taxila are all very early, with 

their oldest layers dating back to the second or the 
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third century BCE (Hirakawa 1990: 271). By the 

beginning of the Common Era, stūpa worship 

became popular, many more stūpas were built at 

various places. Some were even built on the 

grounds of the monasteries, may be as a result of 

the growing popularity of the Buddha worship 

outside the monastery. 

 An important aspect of this discussion on 

the Theravādaand  Mahāyāna traditions is the role 

of women in these schools. Before the rise of the  

Mahāyāna school of thought, the role of women in 

the Buddhism was identified as women being the 

nuns. They had to follow certain special rules set 

by the Buddha in order to become a nun and strive 

to attain nirvā�a. Having said that, the nuns were 

not seen as equals to the monks. In fact, the 

Buddha himself did notimmediately welcome the 

idea of a parallel women's order. Also, he did not 

encourage women to be equal to men in their 

unconventionality and counter-cultural activities 

(Harvey 2001: 209). The possible reason behind 

this could be that the Buddha felt that if suddenly 

women were allowed to renounce their domestic 

roles, how the householders and their children 

would survive without the women of the house, or 

maybe he was worried about the interactions that 

might take place between the monks and the 

nuns.However, many women became nuns in that 

period and their stories and poems are collected in one 

of the most remarkable and well known text of 

Theravāda tradition called the Therīgāthā. 

 Little is available in terms of historical records 

on women's role in the Mahāyāna Buddhism, but there 

is an indication that there was not much change for 

women in this form of Buddhist tradition than in the 

older forms of Buddhism. However, the literature of 

Mahāyāna school of thought includes a wide variety of 

opinions about the women participation in the core 

traditions.Thus, to conclude, it may be said that the 

origins of Mahāyāna are complex, but it was not a 

sectarian literature disseminated by one of the existing 

schools, nor did it lead to the development of a formal 

division of the Sa�gha. Mahāyāna is very diverse. It is 

united perhaps solely by a vision of the ultimate goal 

of attaining full Buddhahood for the benefit of all 

sentient beings, and also a belief that Buddhas are still 

around and can be contacted. There may be many 

differences between both the schools but both aim to 

spread and follow the teachings of the Buddha. 
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THE ROLE OF BUDDHIST 
MORALITY IN MENTAL TRAINING 
& SPIRITUAL ATTAINMENT

 In its widest sense the term 'ethics' would 

imply a critical study of the general characters and 

habits of mankind. The subject matter of ethics is 

human character and conduct. Ethics is usually 

confined to the particular field of human character 

and conduct, so far as they depend upon or exhibit 

certain general principles commonly known as 

moral principles. The terms "moral" and "Ethical" 

are often used as equivalent to "right" or "good" 
1

and as opposed to "immoral" or "unethical".

 Moreover, "good" and "evil" in Buddhism 

are seen not as absolute but relative or "rational". 

The good or evil of an act is understood in terms 

of its actual impact on our lives and the lives of 

others, not on abstract rules of conduct.

 It is mentioned in the Sangīti-Sutta of  

Dīgha Nikāya  that - 'There are three roots of the 

unwholesome : greed, hatred, and delusion; and 

there are three roots of the wholesome: non-greed, 
2

non-hatred and non-delusion'.

 T h e  w o r d s  ' u n w h o l e s o m e '  a n d 

'wholesome' as used here, are renderings of the 

Pāli terms 'akusala' and 'kusala', respectively. On 

the basis of roots (hetu) it is classified in two 

parts, namely sahetuka-citta (the consciousness 

associated with roots) and ahetuka-citta (the 

consciousness dissociated with roots). The hetu 

plays a great role in the functioning of 

consciousness as it is the underlying source of 

motivation. Therefore it may be said that 
3

"everything is regulated by the consciousness."

 In Pāli Buddhist scriptures, the Buddha 

essentially equates intension and action. An ethical and 

unethical action is however, more than a physical or 

mental deed. Any action involves three aspects : 

thought, word and deed. Each of these aspects 

produces kammic results. Action affects our 

consciousness, which in turn determine the type of 

person. The law of kamma is based on our deeds 

during life and in prior lives determines our future 

destiny. To grasp this from a Buddhist point of view, 

it is beneficial to think of a deed as a seed that we 

create. This seed eventually ripens and gives rise to 
4

fruit.  

 It is said by Buddha in Dhammapada - "It may 

be well with the evil-door as long as the evil ripens 

not. But when it does ripen, then the evil-doer sees 

(the painful result of) his evil deeds" and "it may be ill 

with the door of good as long as the good ripens not. 

But when it does ripen, then the doer of good sees (the 
5

pleasant results of) his good deeds."  

 The rules of conduct or ethical practice lies 

under the moral precept called Sīla. Sīla may be 

defined as moral habit, a virtuous behaviour, good 

nature and character. Sīla is based on love and 
6

compassion. In Visuddhimagga , Sīla is interpreted in 

three ways, namely - Sīla�a-atthena (foundation stone), 

Sītala-atthena (calming down) and Sira-atthena (acting 

as forerunner).

 A second classification of Buddhist ethics 

mentions a set of eight precepts, which are - (1) - (5) 

of Pañcasīla which are mentioned above and rest are 

as follows - (6) vikāla-bhajanā-veramanī (not eating at 
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the wrong time); (7) nacca-gīta-vādita-dassanā-

sikhhapada (to avoid dancing, singing, playing 

music and seeing shows; (8) māla-gandha-

vilepana-dhāra�a-mandana-vibhusana-tthānā-

sikhāpada (abstinence from adoring and 

beautifying the person by use of the garlands, 

perfumes and from using a high or large conch or 
7

seal).

 Psychology demands that mental discipline 

will embrace the whole nature of man in its 

threefold aspect of knowing, desiring, and willing. 

Bearing in mind this idea of moral unity of man's 

life helps us to know the functions of mind. Mind 

should be fully disciplined through the discipline 
8

of intellect, will and emotion.  

 By mental training we mean that one 

should control the fickle mind or the object of 

thought through constant practice of Buddhist 

ethical code. The Buddhist disciples have to guard 

and control their sense-organs, so that evil, 

unfavourable states of mind do not predominate. 

The next thing is to keep active vigilance on mind 

to purify it from obstructive thought. The disciple 

should be able to get rid of these five hindrances 

namely - (1) Kāma Chand; (2) Vyāpāda; (3) Thīna 

Middha; (4) Uddhacca Kukkuccha; (5) Vicikicchā 

(lustful desire, ill-will, hatred, languor, restless 

and worry and skeptical doubts). These hindrances 

are spoken of as defilements of the mind and as 

source of weakness in intuition-wisdom. When 

they have been got rid of, the disciple can enter on 

the higher meditative process which is specifically 
9

psychological in nature and belongs to the mind.

 It is said that persons who are spiritually 

self-controlled must enjoy great bliss. If his 

morality is not preserved well, the concentration 

of the mind will not be attained. Without 

concentration knowledge and insight will not be 

attained. If these are not attained, freedom from 

human passions will not be attained. If this is not 

attained, emancipation, knowledge and insight will 

not be attained. So we should be fully self-

restrained, mentally as well as physically.

 Concentration is essential to attain ethical 

purity and to control the mind from worldly 

attachment. We must understand the mind, destroy its 

evil properties, battle with it and gain victory over it. 

The inner war with the mind is more terrible than the 

outer war with the machine guns. Conquest of mind is 

more difficult than the conquest of the world by force 

of arms. Love, truth and purity form the foundation of 

the edifice or divine life. The temple of divine life has 

four pillars - meditation, purity, love and 

righteousness. The aspirant starts upon his spiritual 

life with certain definite self-formed ideas about 

meditation. We should fix our mind firmly upon the 

ideal to be attained. Buddha teaches us that we should 

placed before the mind the fruits of self-realization, 

eternal peace, supreme bliss, infinite knowledge.  

Aha�kāra has its seat in mind. It is under the influence 

of egoism that man commits evil and wrong actions. It 

is deep rooted. The Buddhist adopts always tries to 

uproot Aha�kāra from the mind and cleans his mind 

from all types of egoism.

 Mind is the most important object of restraint. 

If the mind is restrained well, the five other sense-

organs will be restrained. It must be calmed, 

tranquillized and brought to a fixed state. No evil 

objects will perturb a trained mind. So it is called 

Vimutta Citta (the mind which is emancipated). It 

means the mind has acquired complete liberty. A 

person of self-control never loses his consciousness in 

whatever situation he may be. The Buddha says : 

"Therefore, O Monks, you ought to maintain yourself 

as follows : My inner mind will be fixed, perfectly 

fixed and no sinful, evil objects which arise will take 
10

hold of it."

 The Pāli scriptures emphasizes that the 

disciple should develop the following seven methods 
11

which lead to enlightenment  :- 

(1) The four station of mindfulness (Cattāro-

satipa��hanā). 

(2) The four right efforts (Cattāro-sammppaddhāna). 

The Role of Buddhist Morality in Mental Training & Spiritual Attainment



40

(3) The four bases of psychic power (Cattāro-

iddhipāda). 

(4) The five faculties (Pañca-indriyāni).

(5) The five powers  (Pañca-balāni). 

(6) The seven constituents of enlightenment  

(Sattava-bhojjanga).

(7) The Noble Eightfold Path (Ariyo-atthāngiko-

maggo).

 To attain the highest path of morality right 

view of understanding (Sammā-Ditthi) is plays an 

important role. Right understanding is the 

understanding of the reality of existence or the 

nature of the existence. Seeing things is not 

merely real, i.e. understand them as they are 

impermanent (anicca), unsatisfactory (dukkha), 

and non-substantial (anattā).

 R i g h t  u n d e r s t a n d i n g  m e a n s  t h e 

understanding the law of moral causality, the roots 

of meritorious and demaritorious action. In the 

Anatta Lakkhana  sutta of Sa�yutta Nikāya it is 

mentioned that when one understands that body, 

sensation, perception, the mental aggregates and 

consciousness are all impermanent, one possess the 

right understanding. The noble discipline who is 

mentally cultured or disciplined, is able to understand 

unrighteous action and root of unrighteous action, 

right action and the root of right action. However, 

ignorance clouds one's knowledge and it is known as a 

root that kinds man to the conditioned existence of 

Sa�sāra.

 In the course of meditation the disciple's mind 

is to be fully disciplined which help to get 

enlightenment. The word 'meditation' is very 

substitute for the original term 'Bhāvanā, which means 

culture, development or mental culture, mental 

development or mental discipline. It aims at cleansing 

the mind of impurities and disturbances such as, lust, 

hatred, ill-will, indolence, worries, restlessness, 

skeptical doubts etc. and culminating such qualities as 

concentration, awareness intelligence, will, energy, 

the analytical faculty, confidence, joy, tranquility, 

leading finally to the attainment of highest wisdom 

which sees the nature of things as they are and realizes 

the ultimate truth, Nirvāna.
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 Through this article the researcher has 

tried to throw light on the devastating effects of 

the caste system on the educational, social, and 

economical status of Dalit women in modern 

India. The motive is not to hurt the sentiment of 

any reader rather to highlight the harsh reality of 

the suppression, struggle and torture of Dalit 

women which they faces in their day to day life 

and are forced to live miserable life. It is to be 

note here that hardships of Dalit women are not 

simply because of poverty, economical status, or 

lack of education, but due to direct result of the 

several exploitation and suppression by the upper 

classes, which is legitimized by number of Hindu 

religious scriptures. Despite this exploitation we 

come across many brave Dalit women who being 

quite aware of the horrifying truth and heavy odds 

still strive to put an end to their suffering. In doing 

so they certainly ensured a brighter future for the 

generations to come. Ruth Manorama, an active 

member of the National Campaign on Dalit 

Human Rights and the National Alliance of 

Women once stated that in male dominated 

society, "Dalit women face a triple burden of 

caste, class and gender" in which she sums up the 

plight of Dalit women, highlighting the fact that 

Dalit women are a distinct social group and cannot 

be masked under the general categories of 

"Women" or "Dalits".

 In Ancient India (3200-2500 BCE), the 

caste system was non-existent since even the most 

learned men were good householders and had 

varied occupations. The women of ancient India 

were just as superior as men in learning and 

intellect. The choice for her mate was according to her 

own wishes and marriage was practiced after the 

coming of age. She used to attend parties, 

competitions, and religious ceremonies, if she wishes 

to do so. The remarriage of young widows was also a 

common practice.

 The creation of number of Hindu religious 

texts such as Manusmriti, Atharva Veda, Vishnu 

smriti, Purush Sukta etc. and their strict compliance 

by the Brahmans led towards inequality and 

discrimination between men and women especially 

towards the lower castes generally termed as Sudras or 

Dalits.  This fact gets more evident by the Dr. B. R. 

Ambedkar's remarks in his famous article “The rise 

and fall of Hindu Woman” that the root cause of 

suffering for women in India are these so called Hindu 

religious texts especially Manusmriti. It divides people 

into a stratified caste system and promotes inequality 

between men and women. According to the 

Manusmriti, women have no right to education, 

independence, or wealth. It not only justifies the 

treatment of dalit women as a sex object and promotes 

child marriage but also justifies number of violent 

punishments on women as can be seen in the following 

verses.

 A man, aged thirty years, shall marry a 

maiden of twelve who pleases him or a man of twenty-

four a girl of eight years of age. If his duties would 

otherwise be impeded, he must marry sooner.' 

(ManusmitriIX.94)

 'By a girl, by a young woman, or even by an 

aged one, nothing must bedone independently, even in 
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her own house.' (ManusmritiV.147)

 'Her father protects (her) in childhood, 

her husband protects (her) inyouth, and her sons 

protect (her) in old age; a woman is never fit for 

independence.' (ManusmritiIX.3)

 'Women have no right to study the Vedas. 

That is why their Sanskarasare performed without 

Veda Mantras. Women have no knowledge 

ofreligion because they have no right to know the 

Vedas. The uttering ofthe Veda Mantras is useful 

for removing sin. As women cannot utter theVeda 

Mantras, they are as unclean as the untruth.' 

(ManusmritiIX.18)

 'A Brahman, Kshatriya, or Vaishya Man 

can sexually exploit any shudra woman.' 

(ManusmitriIX.25)

 Even the killing of a dalit woman is 

clearly justified as a minor offence for 

theBrahmins: equal to the killing of an animal 

(Manusmitri). If the killing of anuntouchable was 

justified as a minor offence, you can imagine the 

treatment theyreceived throughout their lives.

 In a male dominated society, Dalit women 

suffered unbelievable oppression, not only through 

caste, but gender too, from which there was no 

escape. The laws in the Manusmritiand other 

Vedic scriptures close all economic, political, 

social, educational, and personal channels through 

which Dalit women could be uplifted. The 

horrendous Laws in the Manusmritiwere 

incorporated into Hinduism because they were 

favourable only to the Upper castes, which form 

the majority of India. Even today, in modern 

times, we see the severe oppression and 

exploitation of Dalit women. The Laws of the 

Manusmriti have a devastating effect on the level 

of education reached by Dalit women.

 The main reasons for the very low literacy 

rate among Dalit women as analyzed by the 

researcher are:

• The Lack of educational resources especially 

in rural areas.

• Privatization of schools and colleges.

• Orthodox mentality.

• The demand for an increase in the Dowry for 

educated girls and Humiliation and Horrifying 

by the upper caste.

 Dalit women are educated; the fate of the 

majority is very formidable. When the Dalit women 

refuse to work for ridiculously low wages or fail to 

follow their harsh orders it results open violence, 

humiliation, beatings, rape, and jail. There are also a 

number of cases where the houses of Dalit women 

have been burnt down.

 In one particular case a four months conceived 

agricultural labourer, from the southern part of India 

was stripped naked and beaten along with her family 

in front of the whole village by the upper caste 

landlord. Later, she was retained in jail, where the 

police also tortured her. This resulted in the 

miscarriage of her baby. In another case, some girls 

are committed to suicide because of harassment.

 There are many more such cases which cannot 

be discussed here. The worst exploitation of dalit 

women involves a lifetime of suffering, torture, and 

rape. Justified by the Vedic scriptures, the Devdasi 

system (also known as temple prostitution) was 

introduced by the High caste Hindus, and it still exists 

in some parts of India. These girlsare called the 

“female servants of god” and are sexually 

exploited.After a lifetime of living as a prostitute and 

servant, the women in their later yearsare sold to 

brothels, where they are further tortured and often die 

of neglect. The Devdasi system and Child marriage 

are alsojustified by Hindu Scriptures.

 After sixty-eight years of India's independence 

and despite the excellent laws in place to protect Dalit 

women, they are still suffering unimaginableatrocities 

from the high caste Hindus. It is believed that 

thousands of these casesgo unreported and 
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unpublicized because the poor Dalits that live in 

rural areas,who are the worst victims, have no 

control on power, wealth, justice, police andthe 

media. The only way these Dalit women can 

escape the viscouscycle of poverty, abuse and 

oppression is through education. Through 

educationmore Dalit women can come to know 

their basic human rights and they can thenraise an 

even stronger voice against abuse and exploitation 

from the upper castes.

 M a n y  D a l i t  N o n - G o v e r n m e n t 

Organizations (NGO's) both in India and abroad 

have been involved in raising the plight of India's 

untouchables. One of the most important tasks of 

these Dalit NGO's is to bring the plight of Dalit 

people to the attention of the International 

community and todocument and publicize human 

right violations. Such Dalit women abandon tears 

and embrace the shield of confidence inthe hope of 

equality. The courage, struggle, and persistence of 

today's Dalit women against suppression, exploitation 

and torture has the power to ensure that the future 

generations will not have to face the bleak reality 

Dalits have faced for the past two thousand years. The 

caste system is truly a crippling disease to 

approximately 300 million Dalits in India today. 

 Many of the Dalit NGO's are involved in 

establishing schools, scholarships, and basic 

supplements to Dalits in the rural parts of India. 

NGO's such as the Ambedkar Centre for Peace and 

Justice and the National Campaign on Dalit Human 

Rights are involved in bringing the plight of the Dalit 

people to the attention of the international community 

and to document and publicize human rights abuse. 

The longterm objectives are to enfranchise Dalits as 

full citizens of the society with all equal right and 

dignified living vis-à-vis elimination caste-based 

torture and discrimination.
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