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FROM THE ADVISOR'S 1)1: SK 

Buddhism as a Bridge to Peace 

A
s a religionist, I first started to become aware of the 
importance of world peace in 1970, when I was 
thirty years old. Prominent religious leaders from all 

over the world had convened in Kyoto for the first assembly 
of the World Conference of Religions for Peace (WCRP), 
which was an epoch-making event in the religious world 
that had a great impact upon me personally. 

Until that time, I had always thought that the role and 
raison d℃tre of religion was to help save people on an individ
ual level. However, the first World Conference of Religions 
for Peace (which was formerly called the World Conference 
on Religion and Peace) opened my eyes to the idea that the 
essential mission of religion is lo save not only the individ
ual, but all of humanity. Since that time, l have strongly 
felt th、it I myself want 10 make a contribution to world 
peace. 

When people have a strong desire, they often have some 
encounter that is most suited to their needs. ln my case, I c．や

perienced meeting various people who were well-acquainted 
with the situation in Southeast Asia. As a result of those 
encounters, I visited Cambodia and the Philippines、and I 
was able to personally learn aboul'th(.、 poverty and human
rights problems that direc↑ly confront the people of Asia. 

One thing that I especially cannot forget is that, in the 
midst of my cultural exchange: activities, we erected a''friend
ship tower" in the Philippines in order to pray for peace 
and for the friendship of the people of our lwo countries. 

The first lime I visited the Philippines, the only thing that 
had been on my mind was to pray for the repose of the 
souls of the Japanese soldiers who had died there in the 
Pacilic War, but through meeting the Philippine people, we 
were made to become aware of our error. 

As proof of our contrition, we initiated within the Youth 
Division of Rissho Kosci-kai the "Donate a Meal" campaign 
that was being carried out at that time by a religious organi
wtion known as Shoroku Shinto Yamatoyama, a member 
of Shinshuren (Federation of New Religious Organizations 
of Japan). This is a movement to experience first-hand the 
pain suffered by the starving around the world by giving up 
a meal a few times a month and donating the cost of the 
meal toward helping them alleviate their suffering. 

In 1975, with part of the funds collected through that cam
paign from all the members of Rissho Kosci-kai, we erected 
a friendship tower on Bataan peninsula in the Philippines in 
a prayer for the renunciation of war and friendship. Since 
then, we have continued to carry out an exchange of activi
ties with the people of Bataan. We were しhus able lo build a 
bridge of unchanging friendship and trust between the 
Christians of the Philippines and the Buddhists of Japan. 

Since the terrorist attacks of September I l, 200[, in the 
U.S., the situation in the world has been thrown into confu
sion, and in Iraq and Afghanistan a stat·c of war continues.
Just as pointed out in Samuel Huntington's Clnslz of Cii1i/i
z(1tions, it seems that Islamic culture and Christian culture
arc headed for a violent confrontation.

But I believe that il will not do lo allow oursdvcs to lose 
hope. It goes without saying that, properly speaking, all rcli
gions are essentially praying for world peace and human 
happiness. It is my hope that it will be Buddhism, which has 
been called a tolerant religion, that will provide a bridge 
linking the Islamic and Christian cultures. 0 

Kinjiro Niwano 
Chairman, Niwano Peace Foundation 
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Spiritual Friendship 
across Faiths 

by Elizabeth J. Harris 

"In (111 unusual inter -faith ve11ture, a local vicar (111(i (m im(1111 in Burnley'.job
swapped'for{I day earlier this year to gain a better understanding of e{Icl, other's ji1it hs 
and were recorded by BBC local mdio as part of a'Voices in Burnley'fe{Iture. E{Ich 
took on s01ne of the appointments of the at-her. The vicar went(,llld talked tv cl1ilrire11 at 
the Brougham Street mosque and the in1am took{I11{Isse1nbly{ItC{IIder View School."' 

"1\!Jy greatest reward for (lrranging the service was the look ofjvy and delight on so 
many of the Muslim and Christian jt1ces a_fterwards (ls we shared a halal l1111ch and 
chattei with one another. it was a deeply ·moving experience.following which many 
people of bot/,.faiths voiced the hope that this will 011/y /1e the beginning of a deepening 
rel(Itio11ship between mosque and church.” こ

T
he first of the quotations above is from a new report 
about local interfaith activity in Britain compiled by 
the Inter Faith Network for the UK.'The report 

gives many inspiring illustrations of how people of differ
mt faiths are working together. The second is part of an 
e-mail that was sent to me by a Methodist clergyman in
Horwich, near Manchester in the northwest of England,
just after the events of September 11, 200 I. His church h.id
invited the worshipers at the local mosque to attend the
Sunday service on October 14, 2001, v\lorld Peace Day. As
the writer suggests, what happened as a result was a
tremendous success. 1 ask myself,vhether either of these
events would have happened without the trnuma of
September 11.

In Britain, and in other countries, the horrific act of Ler
rorism on that day of September 2001 was a defining 
moment in interfaith relations. Among Muslims and Chris
tians in Britain, there were two main reactions. The first 
was a negative one. It took this form: "Enough! No more 
building good relationships between faiths. There is no 
point to it." It was said by the Christians, who concluded 
that the terrorist act on September 11 revealed the true伽lCe
of Islam, and by the Muslimヽ，who heard U.S. President 
George W. Bush use the word "crusade" and decided that 
they could not trust Christians to treat Islam with justice. 

The other reaction was positive: "We mu.st <lo more to 
bring faiths together. We must do more to create under
standing." The Muゞlims who came to this conclusion were 
filled with a determination to explain what Islam really is 
in the face of the popular accusation that Tslam and terror-

Eliznbcth l. H(lrri5 is thc 5ccrL'((Iry -fi)r int(:rfnith rcl(ill•()II.< •IOr the 
Methodist Ch111℃h in llritai11, /J1Jml i11 Lo11rfo11. Fro111 1986 to 1993 
she lived in Sri l.ank/J, l•vh erc 5h e C()1/IJ)feIC(l ll(:r (l()じtorate i11 
Buddhist st11dieふ
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ism were the same. It was seen i n  the statement made by 

the �1l uslirn Council of Britain immediately a fter the event, 

which included these words, "Whoever is responsible for 

these dreadful, wanton attacks, we condemn them utterly. 

These arc senseless and evil acts that appall all people of 

conscience." lt was seen on September 1 3  in the letter signed 

by a group of prominent Muslims that appeared in the 

Guardian con taining these words: "Such indiscriminate acts 

of terror are an affront  to human ity at l arge. Is lam con 

demns such abhorrent behaviour and the Holy Qur'an 

equates the murder of one innocent person with the mur

der of the whole of humanity." 

I personal ly witnessed this response when I attended an 

evening at the London Central Mosque in November 200 1 .  

Organized by the Ivluslim Council of Bri tain and the East 

London Mosque, its aim was to thank non-Muslims who 

had shown support to Muslims after September l l by 

tea·ching them about the beauty and openness at the heart 

of Islam. First of all, we were taken around the Islamic 

world with a wonderful slide show. This was followed by a 

tasty meal and a question-and-answer session . 
. 

The positive response among Christians was shown in  

many individual and community approaches to mosques 

and other places of worship. For instance, a layperson on 

the Isle of Wight wrote to me of the contact he had made 

with his Musl im neighbors and his delight at the warmth 

of their response. A Methodist church in Edinburgh 

arranged a series of shared times of prayer with the adja

cent mosque for the s ix weeks following September 1 1 . 

Then there was the story from Horwich with which I pref

aced this article. 

Both these responses, withdrawal from interfaith dia

logue and an embracing of i t ,  grew from what had already 

been present in Britain before September 1 1 . Many l\fos

lims, well before September 1 1 , were aware that distrust and 

even hatred of Is lam cou ld quickly surface in the media 

and in society in general .  In 1 998, the Runnymede Tru st 

publ ished a report on this very topic.4 On the positive side, 

interfaith activity progressed in leaps and bounds in the 

years up to 200 1 with the formation of many new local 

Councils of Faiths and interfaith groups. In some cases, 

thi s  was in response to government legislation such as the 

Local Government Act of 2000, which encouraged local 

a uthorities in England and Wales to consult with fa ith com

muni ties and other underrepresented groups when pre

paring their community strategies. 

In 2004, these two responses still exist, within the Chris

tian community as well as other religious communities. 

Just as there are people who have risen to the challenge of 

bui lding good interfa i th relations, so there arc many who 

have not-sometimes because of fear or hostili ty, some-
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times because of apathy. I n  my work, I meet a l l  types and 

seek to widen the horizons of those who are afraid or apa

thetic. 

In this article I would l ike to reflect on why we should 

bui ld fr iendships with people of other faiths, using three 

headings that I have found helpful when speaking to Chris

tian groups. Let me first, however, say a word about friend

ship. Buddhism has always emphasized the importance of 

spiritual friendship. There is a Pali term that is particularly 

meaningful, kalyci1_ia mil.ta. Kalyn�w means "beautiful" in 

the sense of morally good. Milla means friend. A kalyn,_rn 
1nitta is a spiritual friend who can exhort, encourage, and 

help us in our spiritual l ives. He or she is one with whom 

we can share wisdoms and travel toward new insights into 

truth .  There is a verse in the Dhammapada in the Thera

vada Buddhist tradition that says this: 

Do not associate with evil companions, do not seek the 

friendship of the vile. Associate with good friends. Seek 

the fellowship  of noble people. (verse 78) 

A true kalyn1:ia 111itta can be l i fe's most precious gift, and it 
is this .kind of friendship that I wou ld like to sec between 

people of d ifferent faiths. It is not something that can hap

pen overnight. It may take many years to develop, and most 

people will operate one or two levels below this. But I 

believe it is possible. 

So let me turn to the three headings that I have found 

helpful when speaking to Christians about reasons for 

building friendships across faiths: theological or doctrinal; 

personal; and practical. 

Theological or Doctrinal Reasons 

Most rel igious traditions possess holy texts that have been 

interpreted exclusively. Christianity has several .  One of them 

is this: " Jesus sa id to him, 'I am the way, the truth, and the 

l i fe. No one comes to the father except through me."' ( John 

14:6) There are many Christians who believe that this 

means that  only Christians who accept Jesus as their Savior 

can gain liberation or be saved. Such Christians can feel 

that  they are compromising their faith and betraying the 

teaching of Jesus i f  they do not, at some point  in interfaith 

d ialogue, tell their partners of other fai ths that they are 

wrong in what they believe. Buddhism a lso has one or two 

similar texts. The Satipanhana S utta (Discourse on the 

Applications of M indfulness ) of the Majjh ima Nikaya in  
the Theravada Pali canon, for instance, contains these words 

quite close to the beginn ing: "There is this one ( or single) 

way, monks, to the liberation of sentient beings."; It then 

proceeds to outline the fourfold practice of mindfulness: 

mindfulness of the body, the feelings, the mind, and 
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mental objects. As Ven. Mahinda Deegalle, a Sri Lankan 
Buddhist monk, pointed out in a presentation to the World 
Council of Churches, both John 1 4:6 and the passage from 
the Satipaghana Sutta are texts that "may h inder the posi
t ive encounter of diverse faiths and genuine religious dia
logue among various fai th traditions."• 

These texts cannot be brushed into a corner and forgot
ten about. However, to draw such texts out of their context 
and to use them to condemn other faiths as inval id ways to 
l ibera tion or salvation is to misuse them. One way of en
couraging people to look critically at texts such as these is 
to point to others that are obviously non -exclusivist. The 
Bible contains a number of these. Let me give one exam
ple. At the beginning of what Christians call "The Sermon 
on t he Mount," a teaching given by Jesus, are the Beatitudes: 

Blessed arc the poor in spirit, for theirs is the kingdom 
of heaven. 

B lessed arc those who mourn, for they will be com
forted. 

Blessed arc the meek, for they wil l inherit the earth. 
Blessed arc those who hunger and thirst after righteous-

ness, for they wi l l  be til led. 
Blessed are the mercifu l ,  for they will receive mercy. 
B lessed are the pure in heart, for they wi l l  see God. 
Blessed are the peacemakers, for they will be cal led the 

children of God. 
Blessed are those who are persecuted for righteousness' 

sake, for theirs is the kingdom of heaven. 
(Matthew 5:3-10) 

These statements have no conditions a ttached Lo them. 
They imply that anyone who is pure in heart, anyone who 
works for peace or anyone who hungers and thi rsts after 
righteousness (a word similar to the Theravada Buddhist 
concept of sacca, or truth) is, in Christian terminology, close 
to God, from whatever faith they come from.  I encourage 
Christians to balance this against the exclusivist read ing of 
a text such as John  1 4:6  and to ask themselves: "What kind 
of God do we believe in?" ls it a God who condemns peo
ple of religions other than Christian i ty or one who affirms 
goodness wherever it is found? It is, of course, the second 
view that I encourage Christ ians to affirm. The next step is 
to affirm thal Buddhists, Jews, Hindus, Muslims, Sikhs, and 
people of other fai ths who strive after the kinds of values 
seen in the Beatitudes are potential ly their b rothers and 
sisters. 

There are many texts within the Buddhist trad ition that 
could be quoted . Readers of DHAR.MA WOHL[) will be able 
to quote from the Lotus Sutra. I can quote from the Them-
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vada texts. Here arc a few verses from the Dhammapada, 
a l l  from the section on "The Brahman," or the one who 
follows the path of holiness. They bear a striking l ikeness 
to the Beatitudes: 

Whoever, hav ing laid aside v iolence with regard to crea
tures moving and sti l l , neither kil ls nor causes to ki l l ,  
him I call a brahman. ( verse 405) 

Vlhoever is not hostile among the hostile, at rest among 
those who are violent, not cl inging among those who 
are clinging, h im I caJI a brahman. (verse 406) 

vVhocvcr would utter speech which is not harsh, informa
tive, pleasant, by which he would offend no one, him I 
call a brahman. (verse 408F 

The main point  here is  that it is i mportant that we look 
critical ly at our holy texts Lo ask whether they foster under
standing or division. 

Personal Reasons 
In  a pres�ntation titled, "\l\1hat Do I Expect B uddhists to 
Discover in Jesus?" at a conference organized by the Euro
pean Network of Buddhist-Christian Studies, M ichael von 
Briick, a German Christian theologian, sa id: 

Dialogical communion with the other is  possible only 
when I recognize the partner as a possible source for my 
truth and salvation, or  at  least of my understanding of 
111y truth and salvation. The other must be taken as a pos
sible medium for my transformation (metanoia) or the 
conversion of 111y l i fe to God and the l3uddha-Dharnrn.' 

When I first heard these words, I immediate!)' agreed with 
them. ln tcrrcligious friendsh ip or d ialogue is  not simply 
about understanding or learning about "the other," although 
both of these arc important. It is about being changed, 
chal lenged, and perhaps transformed by the other. Speak
ing personal ly, I have been transformed by my encounter 
with Buddhism over the past twenty years. Buddhism has 
taught me more than I can possibly express in an article 
such as th is. It has also helped me to know better what I 
believe as a Christian. "The one who knows one faith knows 
none," is a much-used phrase. I know i t  to be true. 

Not all people of faith, however, find  that their encoun
ters with other religions are l i fe-enhancing. Some Buddhists 
in Korea h ave had their temples attacked by evangel ical 
Christians who arc convinced that Buddhism is false. Some 
Christians in Pakistan have had their vil lages burnt by 
1vluslims, as happened in 1 998 in Bahawalpur. Recent!)', in 
Brita in, two Christians broke into a H indu temple when 
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devotions were taking place and damaged the images, 
speaking blasphemous words against the Hindu god, Rama. 
At a different level, some people who visit a place of wo1•一
ship of another religion find that the signs and symbols 
present are so alien that they cannot feel empathy for that 
religion. 

\rVe must be wary, therefore, of glib words about per
sonal enrichment through interreligious encounter. Certain 
shared values have to be present before this can happen. At 
the very least, both partners to the encounter need to have 
respect for each other and an ability to listen. The Meth
odist Church in Britain has adopted a Code of Conduct 
that came out of the Inter Faith Network for the U.K. It 
stresses respect, courtesy, honesty, avoidance of violence, 
and sensitivity. 

If these basic values are not respected, friendship between 
people of different faiths can be difficult to develop and 
personal enrichment hard to find. Where there is respect 
for these premises, enrichment is possible. However, I be-

lieve we can go和rther than the Inter faith Network's Code. 
In line with von Bruck, 1 wou�d like to suggest that the 
challenge to all of us, whatever religion we belong to, is 
that we should see the person of another faith as someone 
who can help us in our spiritual path by sharing wisdom 
with us. This is not always an easy process. For the rcli
gions of the world are not the same. They touch each other, 
particularly when it comes to ethics. The growing impor
tance of the movement for a Global Ethic is testimony to 
this. But they also diverge. Christians and Muslims、for ex
ample, diverge radically in the way that they see the person 
of Jesus. Many Buddhists and Christians diverge when it 
comes to rebirth, the lavv o(karma, and the existence of a 
creating God. Hearing wisdom from "the other" can be to 
encounter,vhat may be very different from our own wis
dom. My conviction, however, is that creative results can 
come from allowing what is different to enter one's own 
way of seeing; in other words from attempting to sec.: the 
world through the eyes of the other. To speak in terms that 

World religious leaders exdu111ge ll'tlrm greetings ajier II pr{Iyer ccrem()II)'th(It 11'(Is hrld oIl the l(/5t d(Iy <f the rcligio1Cs s11111mi1 111eeting 
111 Emyakuji tc111ple on Mor1111 Hici i11 /Y87. 
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are more Buddhist than Christian, this  can help l o  break 
down any views that may have more to do with clinging to 
the self than religion. It can help us to see more clearly. 

This kind of interreligious encounter docs not lead to 
our  losing the convictions of our faith or agreeing with all 
that we hear from people of  other faiths. What i t  does is to 
help us to see what is peripheral and what is central to our 
fa ith, and what needs to change i f  we are to grow spiritu
ally. I t  can also help us to be more humble in the face of 
ultimate truth .  

Practical Reasons 

When we come to the practical reasons for the building of 
friendship across faiths, the most important question, I 
believe, is , "v\lhat kind of society do we want?" Do we want 
a society divided on religious and ethnic lines, or a society 
in which people of d ifferent faiths and ethnic groups co
exist peacefully and cooperate where possible for the social 
good? r cannot speak for Japan. I n  Britain, these questions 
are crucial ly important because of lhe tensions that are 
already present. Let me give one example. Some northern 
British towns are geographically divided in to Asian and 
white a reas. The Asian areas are predominantly Musl im. 
The white areas cannot be cal led Christian but contain 
some committed Christians. Both areas are economically 
deprived. In the summer of 200 1 ,  there were riots in three 
of these towns, Bradford, Bolton, and Burnley. White and 
Asian youth pitted themselves against each other with vio
lence that the police found difficult to contain. It was a 
crisis that led to change, in a way similar to the aftermath 
of September 1 1 . For, in all the places where riots hap
pened, faith leaders came together to discuss what could be 
done to prevent a recurrence. Some of the problems, how
ever, have not gone away, and the British National Party, an 
extremist political party, is cashing i n  on this, · hoping to 
gain support by stirring up fear of Is lam and a rising level 
of asylum seekers. 

In such a situation, it is essential that people of different 
faiths come t�> know one another at all levels, not j ust the 
faith leader level . The health of British society depends on 
i t .  Young people from different faith and ethnic groups 
need to come together. Women across faiths need to talk 
with one another. One remarkable example of  young peo
ple coming together was a Young People's Faith Forum ar
ranged i n  2002, as part of the official events to mark Queen 
Elizabeth's Golden J ubilee. Eighty young people between 
the ages of 1 6  and 24 from England, Scotland, Wales, and 
Northern I reland came together to explore what it is to be 
a young person of faith living in  the United Kingdom today. 
More such meetings may be planned at a regional level. 

In the eight years that I have worked for the Methodist 

8 

Church as their advisor on interfaith relations, I have seen 
a remarkable increase in the level of local and national 
interfai th activity in Britain. But more can and must be 
done. The same, I believe, can be said for other countries. 
There is no room for complacency. Some of the tensions in 
Britain and in  our world arc rooted in economic and social 
causes, rather than rel igious ones .  Yet religion often plays a 
part. I t  is not entirely innocent, whether we look at the 
violence that  has occurred in  Bosnia, Chechnya, N igeria, 
I srael/Palestine, or Sri Lanka. People of  all faiths can help 
to create a better ,vorld .  

Conclusion 

The bui lding of interfaith friendships is  ult imately about 
the building of spi ritual communities, rooted in  a common 
concern for a more just and peaceful world.  I would l ike to 
end with the words of a Western Buddhist nun in  the Zen 
tradition. At a Buddhist women's conference in Cambodia, 
which stretched from December 1997 into the begi nning 
of 1 998, she sa id in a panel d iscussion on interfaith rela 
t ions, "When I look for spiritual community, I need to find 
it in a wider context than simply the Buddhist commu
n ity." She was an engaged Buddhist nun working alongside 
Christians and other Buddhists to help the poor of  Cam
bodian society. An insular religion that raises barriers 
against other rel igions had no meaning for her. My prayer 
for 2004 is that more and more peop le of faith wi l l  reject 
insularity and embrace the search for inclusive spiritual 
communi ties roo ted in friendship. 0 
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Religious Dimension ill 
Sri Lanka's Peace Process 

by Jehan Perera 

An active worker for dornestic peace in his country explains that the civil 
conflict there is primarily the result of ethnic, not religious, differences. 

Q
uestions of war and peace have a profoundly moral 
dimension that responsible, religiously motivated 
people cannot ignore. They are questions of life 

and death to many. The fact that they are also political is 
no reason for denying religion's obligation to provide peo
pie with the help they need in forming their opinions. Any 
religiously motivated community must learn together to 
make responsible moral judgments based on an accurate 
assessment of situations. 

Peacemaking is not an optional commitment for people 
of religion. It is a requirement of their faith. T hey are called 
to be peacemakers, not by some movement of the moment, 

Jeha11 Perera is a director of tire Nntio11nl Pence Co1mcil of Sn 
L(Ink(l, pr()11101ins (Inegotiated selllement of ethnic c011jlict in the 
co1111t1y. He is(Il5() 5CCI'ct(I1y of the People's Action.for Free(IIId FniI 
Election, an elcaio11 11wHitori11g org1111izatio11. f·le co11trib11res to 
11atiow1/ nl!wspapers 1111t-/ 11/(lg(lZI • IICS (lS (l polit iml C()111111CI I t9l lor. 

but by the great religious teachings. The content and con
text of our peacemaking is set not by some political agenda 
or ideological program, but by the teachings that are writ
ten in the sacred scriptures and contained in the traditions 
of the great religions. 

Experience in both Sri Lanka and elsewhere in the world 
makes it evident that when the path of violence is taken 
there is no natural end―only constant escalation. Stopping 
the spiral of violence requires a conscious act of will and a 
strategy for de-escalation. It requires rationality to see that 
the course of violence is hurting everyone, including one's 
own side. It requires a vision that the peace process will 
lead to the good of everyone. And it calls for faith that peo
pie and institutions, once thought to be given and un
changeable, will in fact change. The primary wellspring of 
this type of belief system comes from religion. 

Sri Lanka is home to four great world religions, The h1rg
est religious community is composed of Buddhists, who 
make up close to 70 percent of the 18 million strong popu
lation of the country. The next is the Hindus with about 15 
percent, followed by the Muslims and Christianふ ＼vith
about 8 percent each. Most of the Sinhalese are Buddhists, 
while most Tamils are Hindus. But a minority of Sinhalese 
and Tamils are Christians, which has created a bridge be
tween these two peoples, even in the time of civil war that 
saw a Sinhalese-dominated government battling against a 
Tamil separatist movement. 

Background 

Sri Lanka泊ethnic conflict and the separatist war it gave 
rise to can be described aゞthe country's most intractable 
and destructive problem. The war that steadily escalated 
between the Sri Lankan government and the Liberation 
Tigers of Tamil Eelam (LTTE) is generally counted as having 
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started in 1983. It has caused around 65,000 deaths over 
the past two decades and major damage to personal and 

public property. A total of some one million people have 

been uprooted and displaced internally as a result at some 
time or another, with another half million leaving the 
country to claim refugee status abroad. 

Ironically, Sri Lanka has had a relatively long tradition of 
modern democracy, stretching back to the British colonial 

period. T he nation was one of the first countries in the 
world to enjoy universal suffrage, in 193 l. But the inabiliぃr

of the political elite of the different ethnic communities to 
share power equitably among themselves led to a series of 
broken agreements and to acute mistrust between the 
communities. T he difficulty of protecting minority inter
ests in a parliamentary system in which majority-minority 
relations arc strained is exemplified by Sri Lanka's modern 
political history. The enshrining of Buddhism as the reli

gion with the foremost place in Sri Lanka's constitution in 
1972 was opposed by the non-Buddhist sections of the 
population, and in particular by the Tamil political leader
ship. 

The difficulty of a negotiated peace has been com
pounded hy the inability of the political elite representing 

the country's distinct ethnic communities to agree on a 
power-sharing formula over the past five decades. In Sri 
Lanka the democratic principle of "one person, one vote" 
has led to the domination of the numcricall}'smaller'famil 

population by the numerically much larger Sinhalese. But 
while the Sinhalese are a majority in the country taken as a 
whole, the Tamils are a majority in the northern and cast
crn parts of the country. If Sri Lanka had been provided 

with a federal constitution at the time of independence 

from the British, the Sinhalese and Tamil leaders might have 
been able Lo bargain politically with each other from their 
respective power bases. Instead Sri Lanka was provided 

with a unitary form of government that vested all power at 
the center、and therefore in the hands of the Sinhalese. 

Political efforts to restructure the polity have so far 
failed, partly due to strong opposition from the influential 
Buddhist clergy, who see themselves as guardians of the 
Sinhalese people and of the foremost place of Buddhism in 

the Sri Lankan constitution. They have been opposed to a 
federal type of solution that creates an autonomous'famil
dominated region in the northeast of the country, fearing 

that it would lead to the breakup of Sri Lanka, and there

fore the erosion of Buddhism in the country. On the other 
hand, the Christian churches in the Tamil-dominated parts 
of the country have been supportive of the Tamil struggle 
for self-determination, and have used their international 

networks to strengthen the Tamil cause. By way of contrast, 

the Hindu and Muslim religious communities have not 

played an organized role in the civil war. 
In February 2002、following a general election that saw a 

change of government, the Sri Lankan government and the 
LTTE signed a ceasefire agreement under Norwegian gov
ernment auspices that appears to offer the real prospect of 

a final end to violence as a means of conflict resolution. 
The question is whether a negotiated peace settlement that 
is lasting is possible in Sri Lanka. On the one hand, the 

I.TTE's highly military nature, a fragmented Sinhalese polity, 
and economic vested interests put roadblocks on the path 

to political reforms and compromise. On the other hand, a

general war-weariness among the general population, eco
nomic debilitation, and the threat of the U.S.-led war

.
.. 

Lcji: Sri I、m1ka11 Prime!vfinister Iもm1i/ Wickre111esi11glw, right; shakes lumds with Norw(..gimt Dep111y Foreign Mi11ister Vidar Helgcsrn,ijter 
11egotiatio11s in Colombo 011 November I I, 2003. Right: A Si11ltalcse Sri Lank(/11 soldier looks at a remembrrmce wall where the 11(Imes of sol
diers killed in the fighting witlt the UTE ore engraved, along the road Ji-u111 Colombo to Jaj)iw. 
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against terrorism put pressure on the conflicting parties to 

compromise and resolve their disputes through political 

negotiations. 

Address at the Niwano Peace Fonun 

At the Niwano Peace Forum on the roles of religious 

people and organizations in situations of conflict held in 

Tokyo in October 2003, Sri Lankan civic leader Dr. A. T. 

Ariyaratne, himself a Buddhist, who was a winner of the 

Niwano Peace Prize a decade earlier, delivered a keynote 

lecture. In a speech that had special relevance to the solu

tion of intractable conflicts worldwide, he said: "Religions 

help people to find meaning in life. Many fall short of this 

ideal because they mistake a sectarian goal, even if it is 

based on religion, as an ideal. True ideals are always for 

universal good." 

On the other hand、those with a fundamentalist orienta

tion, who believe that they hold the truth, have the poten-

tial to cause immense suffering. They can become suicide 

bombers or can deploy them in the belief that it is for a _just 

cause greater than themselves. They can be leaders of coun

tries who believe that war and violence arc necessary to rid 

the world of enemies of a way of life they deem lo be the 

best. There is no universalism in those who hold that they 

have the best truth or a monopoly on what is true. 

One of the greatest challenges in peacemaking is to see 

the opponent in a new light, as having part of the truth, a 

part that is necessary to bring wholeness and peace, where 

before there was division and enmity. T here can be no 

peaceful solution without engaging with the opponents and 

making them a positive part of the solution. Two years ago 

when Sri L、rnka appeared to have reached an abyss into 

which it would fall and from which it would never emerge、

a great change took place. The new approach to conflict 

resolution has drawn deeply on the religious resources of 

the country, home to four great world religions. 
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In Sri Lanka, the thought forms and values of rcconcili

ation, compassion, and forgiveness are rooted deep in the 

psyches of the people. Even in the midst of military battles 

with high casu、1lties, the great majority of people were able 

to coe幻st peacefully with one another. It is necessary to 

give religion in Sri Lanka its due place in containing the 

emotions and actions of the people to those of civilized 

norms even in the midst of war. The remarkable fact is that 

despite two decades of civil war, in which those who pro

fessed different religions were on opposing sides, there was 

no religious war or hatred among the people. The civil war 

was primarily a battle between the ethnic communities, 

comprising Sinhalese and Tamil people, and was not fought 

on the basis of their religion. 

Most Sinhalese are Buddhist and most Tamils arc Hindus, 

yet there is no Buddhist-Hindu conflict in Sri Lanka. One 

reason for this is that Buddhists and Hindus do not see 

each other as religious rivals. Neither has sought to actively 

convert the other. Instead they worship at commonly ven

erated religious sites and have commonly revered religious 

deities. A second reason is the common religion of Chris

tianity that a minority on both the Sinhalese and Tamil 

sides profess. The Christians have fought as leaders and 

foot soldiers· in the armies of both the government and 

·tamil militants. They also engaged in peace building, both

by working in community-level peace programs, and also 

by serving as messengers between the Sinhalese and Tamil 

leaders, who could no longer directly communicate with 

each other due to the war. In particular, the Christian bish

ops acted as facilitators, carrying messages between the Sri 

Lankan government leaders and leaders of the LITE. 

Vindicating the People's Human Rights 

One of the most important messages of religion is that we 

should treat others as ourselves, reflecting the scriptural 

truths that we are all members of one family and that we 

are all branches of one tree. "The whole world is one family 

to the wise." "I am the vine, you are the branches." The des

tination to which the conflicting parties are traveling has 

to be a lasting political solution that benefits all Lhe people 

of the country. If vindicating the human rights of people is 

the goal, then human rights have to be embedded in the 

process as well. Unfortunately, as with any concept, human 

rights can also be used as weapons for division, put for

ward selectively by each side. They need to be used within 

the context of long-term and sustained dialogue between 

the communities in conflict, and this remains the primary 

task of civic groups that seek conflict resolution. 

The present ceasefire has seen a renewed articulation of 

human-rights sentiment in the country.·「here is no doubt 
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that in an overall context, the human-rights situation in 

the country as a whole has significantly improved after the 

ceasefire between the government and the LTTE. The war 

and the deaths, destruction of property, and searches that 

flowed from it no longer haunt life in the northeast and 

!'he border areas. Even outside the north and east, there is 

no more apprehension of bomb blasts and checkpoints. All 

such direct threats to human security have virtually ended 

since the ceasefire. For the past two years, government forces 

and the LTTE have been diligent in avoiding military con

frontation with each other. 

Despite the significant improvement in the overall 

human-rights situation, there is, however, an increased sense 

of disenchantment among many civil society groups about 

the prevailing human-rights situation, particularly in the 

northeast. Even groups (including sectors of the media) 

which did not show much interest in human-rights issues 

when the fighting was happening are now showing a keen 

interest in the human rights of the people of the north and 

east. A new voice emerging from the northeast is that of 

the Muslim minority, who fear that they are being rail

roaded into a solution being crafted by others, and in which 

their interests will be neglected. 

During the long drawn-out ethnic conflict, members of 

the clergy often played an important role in protecting the 

human rights of the people. Being close to the people, they 

witnessed at first hand their suffering. \•\f}1en people were 

killed, the)'buried them, and gave their grieving relatives 

some consolation, both in the form of the afterlife and 

sometimes in material terms, by offering them some means 

of economic sustenance. Being part of a well-established 

institution, the religious clergy also reported on human

rights violations to international agencies. Not being con

tent with merely seeking to repair the damage, or minimize 

it, they also acted as intermediaries between the govern

ment and the LITE. 

C⑳1plex and difficult though it might be in a time of 

peace when the guns are still loaded, Sri Lankan society 

needs to take the challenge of human rights serious!}'- t\ 

political solution that vindicates the rights of the "famil 

people will need to be one that is based on a bedrock of 

human rights within the context of a united Sri Lanka, as 

the Norwegian mediators and the international commu

nity have assured. 

Whatever their motivations may be, it is appropriate 

that civil society groups representing different constituen

cies should do their utmost to hold the conflicting parties 

accountable on the basis of human-rights standards. Hu

man-rights standards provide a basis for separating lcgiti

mate negotiating demands, such as those for equality, from 

illegitimate demands for domination. Recause they are uni

versa! and transcend the parties to the conflict, human

rights standards provide an important baseline for what is 

just. 

There is a long list of problems that must be dealt with 

before the peace process in Sri Lanka can be expected to 

come to a satisfactory conclusion. Many problems seem to 

have been untouched at these first peace talks. It is important 
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to guarantee human-rights standards and  humanitarian 
norms from the very beginning of a peace process. This 
would increase the likelihood that people arc able to enjoy 
the fru its of peace in their full measure in the future. I L  is 
unfortunate that there was no mention of the role for civil 
society in the ongoing peace process. Bul clearly the peace 
process needs to be founded on social acceptance as much 
as on political will. 

Peace in Sri Lanka will h ave to be bui l t  up day by day. 
Peacemaking is not a monopoly of the government or poli 
t icians. Religious and other civic leaders have their own 
contribu tions to make, together with the citizenry at large 
in which there is a change in attitudes. In particular, the 
Christian community is un iquely placed to understand the 
ethnic conflict and share their awareness with the larger 
community. This is because they are on both sides of the 
Sinhalese and Tamil  ethn ic divide, both in terms of ethnic
ity and geography. But a new problem is coming up, 
threatening to sunder again the unity of the people. 

The Root of the Conflict 
The root of the Sri Lankan ethnic confl ict is the unequal 
treatment of communities on the basis of being a numeri 
cal ma_jority or minority. I n  the p ast, Sinhalese leaders who 
formed governments by virtue of being in the numerical 
majority, did not deal equitably with the claims of the 
Tamils, who were a numerical minority. The Tamil language 
and culture and the Tamils' desire to share decision-making 
power in the government were treated neither with respect 
nor equ itably. \,Vhen Tami l  grievances in this respect were 
not addressed satisfactorily through the democratic proc
ess, the Tamils took to a rms. 

Today there is a danger of  a repetition of Lhis problem in 
the northeast of the country, where the Tamils form an 
overall majority. There is a M uslim and Sinhalese minority 
l iving there who are fea rful of  being dominated by the 
Tamils in the event of a federal unit being created as a 
result of the peace process. There have been serious Tamil
Muslim clashes in the east of the country. While these are 
not rel igiously motivated clashes, they are due to the 
insensitivity of the majority community i n  the northeast 
to the fears and apprehensions of those who are minorities 
in that region. 

However, at present there is another problem that is 
emerging and that can lead to rel igious conflict and to the 
undermining of the peace process. This is· the issue of con 
versions to Christianity practiced mostly by small evangel 
ical churches. These Christian sects are targeting not only 
Buddhists and H indus, but also the mainstream Christian 
churches as wel l .  The manner of these conversions, in which 
both spi ritual and material resources are being used, is 
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resented as being unethical. Some o f  those who oppose 
these conversions are linking them to the _peace process, as 
being part of a grand design to undermine Buddhism in 
the country. The fact that the third-party facilitator Nor
way is a Christian country, and many of those i n  the peace 
movement a rc also Christian, is adding to these suspicions. 

There is a danger that if the problem of Christian con
versions is not speedily addressed, it might become the 
focus of attention ti:)r those who are anxious about the 
peace process and the changes it is bringing to the country. 
Those who are unhappy about the restructuring of the Sri 
Lankan polity into a federal system might seek to link the 
religious issue to the peace p rocess. Professor Yoshiko 
Ashiwa of H i totsubashi University in Tokyo has warned 
that even B uddhist monks who have been moderate on the 
ethnic conflict arc feeling uneasy about the entire situation 
as it unfolds. Further, Professor Ashiwa, who is an expert 
on Sri Lanka, and has conducted several public-opinion sur
veys in the country regarding the peace process, expressed 
concern that if rel igious confl ict is institutionalized, it wil l  
become very hard to overcome. 

A recent national peace audit has indicated that people 
all over the country are conscious of the fragile nature of 
the prevai l ing peacefu l  situation. They arc also conscious of 
the need for  preserving peace with their neighbors and with 
other communities. The creation of yet another major con
flict i n  the country would certainly not be the desire of the 
vast majority of Sri Lankans. Therefore, if asked, most of 
them would deny that they have any major problems with 
their co-religionists. But beneath the calm there is fission
able material that can bring the country to the edge of reli
gious conflict. 

There are sections of the polity that sec political benefits 
that could accrue to themselves if a rel igious conflict were 
to get underway. At p resent they are at the edges and not a t  
the  center of decision-making in  the poli ty. These are sec
tions that the people, in their wisdom, have chosen not to 
vote for in the past, on account of their role as problem 
makers and not problem-solvers. Therefore it is very im
portan t  that there should be intcrreligious d ialogue on 
con tentious issues relating to the peace process and to the 
issue of religious conversions. 

There is a need to reassu re the Buddhist majority, who 
has a strong historical memory of v\lestcrn Christian and 
colonial domination. They need to feel more secure that the 
peace p rocess will not lead to the undermining of the Bud
dhist rel igion and culture in  the country. A country l ike 
Japan ,  which is non-Western and Buddhist ,  could help a 
great deal i n  d i recting a part of the peace dividend to 
strengthen Buddhist institutions in this t ime of transition 
to a new system of governance in the country. D 
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My Way to Refusal' 
by Ishay Rosen-Zvi 

In August 2001, [shay Rasen-Zvi served tinze in an Israeli military prison for reji,s
ing to report for military reserve duty in the occupied territories. Soon a_frer, he 
Joined a group called Courage to Refuse, which is composed of lsraeli reserve o_fficers 
and soldiers, most of whom have already refused military service in the occupied 
territories and who were sent to prison for various periods. What he witnessed in 
the occupied territories sheds some light 011 the complexity of co!lscientious ob_iection 
in a democracy and the ordeal of being in apposition with his own faith community. 

I
was born into the Israeli occupation. We didn't call it 
that way back then, of course, but every discussion 
about refusal and resistance must begin with this fact: 

my generation was born into this reality; it was the most 
natural thing in the world for us. This can explain some
thing about the long way I and others had to go until we 
were able to·confront our army, our society, and say: No. 

I was raised in a rather leftist "National Religious''fam
ily. Politics was in the air, and criticism of the government 
was very common, but the army was out of the range of 
criticism. Not serving in the army was simply unthinkable 
in this context; it was just not one of the options I had, or 
indeed, knew about. Now I知ow that there were already 

refoseniks before the Lebanon war, in 1982, but back then 
it didn't reach my ears. I had never met one of them, not in 
my community. 

Gaza, 1990 

In 1990 I joined the army and vcq'soon found myself in 
Gaza, a major city in the occupied territories and one of the 
most populated ones. It is there that I suddenly saw what 
was until then totally hidden from me. I saw people—men, 
women, ciders, childrenーwithout any rights whatsoever, 
people to whom }'OU could do whatever you wished: give 
orders, shout at them, arrest them, enter their houses at 
any time、or just prevent their movement. Their privacy, 
time, property, and dignit}'were totally in your hands, de
pending only on the "good will" of the all-powerful soldier. 
But in this case the soldier was me. Most of these people 
were poor peas;ints and dail}'workers, whose only wish 
was to bring bread home.\<\1atching them standing there in 
the endless lines was a heart-rending sight. Very soon, how
ever, I understood that I was actually on the other side: I was 
their prison guard, the one who took away their liberties. 

In my memories of those days the most vivid picture is 
that of the roadblock at quarter to five in the morning, with 
dozens, sometimes hundreds, of people standing in lines, 
waiting for the almighty commander to let them pass, so 
they could hopefully go and earn a living (in building our 
houses and cleaning our streets in Tel Aviv—but this is 
another story). Some of them could have been my grand
fathers, but their fate now depended totally upon me and 
my friends, 18- or 19-year-old soldiers. We could deny 
their passage, check every person for an hour, or simply 
close the checkpoint for an unlimited time because the line 
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was not straight enough. Adults, even the elders, were 

humiliated, treated l ike unruly kids, indeed, like prisoners. 

And then there were their eyes, looking at you with hope, 

fear, frustration, hatred. And you wan ted to take them to 

the side, to tell them that you have nothing against them, 

that you're a good guy, and that anybod)' in Tel Aviv will 

confirm that. But the truth is that it makes no di fference 

for them how good a guy you are-you are their prison 

guard. IL is not a question of manners or politeness-your 

whole mission is to take away their l iberty. And please make 

no mistake, nobody gives you h is liberty for free-you have 

to take it by force. The force, the violence, can at times be 

less evident, but it is there, in every roadblock, no matter 

how orderly th ings seem to run. 
Right there at the roadblock in Gaza the occupation was 

revealed to me in all its nakedness: an awful apartheid. 

What did I do when I understood th is? Nothing really. I 

was ashamed, f never did more than I was asked, but I 

didn't resist either. \Vhy? I t  was simply not an option. I 

remember very well, though, the embarrassment during 

my vacations home, the feel ings of being both Dr. Jekyll 

and Mr. Hyde. I didn't talk a lot about Gaza in lei Aviv 

because l was ashamed. 

Man)' things have happened since then: agreements have 

been signed, settlements have been buil t, terrorist attacks 

began, governments came and went,  but the occupation 

did not cease for even one single clay, i t  was always there. 

I served a few more times after that as a reserve soldier 

in the occupied territories, until I was able to say: no more. 

I cannot mark a single moment that led to this decision. 

You grow up, you know people, new options become pos

sible, you have Palestinian friends, your eyes open. I t's a 

process of becoming an active citizen. In my case it didn't 

happen until the current Palestinian uprising and the new 

deadly reactions i t  brought: new military edicts and decrees 

that spread misery, poverty, frustration, and death every

where. Only then did I wake up and refuse to take part i n  

all this. 

Refusal and Religious Commitments 

One of the main issues that I find myself engaging with 

regard to my refusal has to do with i ts complex connec

tions to my religious commitment. Is the refusal a religious 

act? Does it stem from my rel igious education? Docs it 

stand in contrast to it? Or is it s imply a civil secular act that  

has nothing to do with rel igious affiliation? These ques

tions become much more relevant when acknowledging 

the a lmost automatic affiliation of Jewish religious people 

in Israel with the right wing (many times, even with the 

extreme right) on the political map. Over the past three 
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decades the Jewish religious communi ties have become the 

most extreme and persistent opponents of every attempt 

to negotiate compromise and peace between Israel and its 

neighbors. Most of the Jewish settlers on the West Ban k  are 

rel igious and the "National Religious" party has adopted 

one of the most nationalistic and chauvinistic positions in 

the political arena . From this perspective my act was indeed 
quite exceptional (to say the least) in my own religious 

community, which reacted, by and large, with surprise and 

anger (which ,vas even translated, in one extreme case, into 

a kind of religious ban) .  On this ground I was required time 

and aga in  to address the issue of the connection between 
my act and my religious background, identity, or affil iation . 

Now, I could, and maybe even expected to, claim that it 

is exactly my rel igious com111it111ent that brought me to 

this act, and that this is indeed what the true Judaism is 

about: s tanding on the side of the weak and the needy. Isn't 

that what the great biblical p rophets taught us? I ndeed, the 

Hebrew Bible presents God as the one who hears the cry of 

the poor, the widow, and orphans, and we can find in the 

course of history many struggles against oppression that 

were based on these values ( the most famous of which is 

the struggle for the abolishment of slavery in  n ineteenth

century North America) .  

But I cannot adopt such a straightforward answer, for 

the simple reason that I do not bel ieve that such a th ing as 

"the original or true J udais111" (or any other rel igion, for 

that matter) exists at a l l .  There is no one true Jewish atti 
tude. Judaism, l i ke every other rel igion and culture, offers a 

variety of attitudes and values, and the decision to high

light one and make i t  into our gu ideline is never dictated 

by tradi tion itself alone. 
The theoretirnl framework of my claim is a historical 

pragmatic attitude toward religions. Religions arc not his

torical essences. At each given time traditions offer a varict)' 

of options, and the choice to emphasize one and marginal

ize others is up  to the community itself. The Jewish tradi

tion allows, of course, for conscientious objection to exist, 

and such an act could even be backed by many important 

Jewish sources, but in no way can we say that this is the 

one true Jewish way, or the only val id conclusion from its 

tradition. I could bring dozens of beautiful quotes from 

Jewish sources-ancient and modern-that wou ld support 

m)' act, but so could my critics. The choice remains ours to 

make. 

S i nce this selection process works, in  the Jewish context, 

mai nly through interpretive acts Lhat highligh t particular  

texts, change can come by finding other options wi thin our 

tradition that were marginal ized or silenced by former gen

erations or other communities. But the selection process is 
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in no way just a personal voluntary act or the result of 
pure textual engagement; rather, strong historical and soci
ological facts help to create these attitudes in any given 
period. We must therefore identify the forces that cause 
one approach from the tradition to dominate over others 
in a specific era. In the Israeli context we can place the rise 
of the national anti-compromise attitude in religious com
munities mainly to a transition occurring after the Six-Day 
如r in 1967. While religious parties functioned as impor
tant mitigating forces in the early stages of the national 
Zionist movement, this was changed following the 1967 
war, when the land became the new locus of the fulfillment 
of the Jewish religious wishes and dreams. Since 1967 we 
can identify a clear 叶hift in focus of religious Zionism from 
the nation to the land. The land, and not the people, state, 
or culture、became the new focal point of the Zionist revo
lution from a religious perspective. 

Indeed, this discourse that consecrates the land and raises 
it into a messianic sphere has deep roots in (some) Jewish 

traditions, but this has nothing to do with the essence of 
Judaism. It is a result of historical process, it has a definite 
beginning, and so it can also have an end. One may add 
that, from this perspective, the question is not only how 
religion can contribute to the achievement of peace, but 
how the peace agreement can contribute to contemporary 
Jewish religion. A peace agreement with the Palestinian 
people will necessarily bring an end to the dream of con
trolling all of the biblical land of Israel, and could then 
return the religious focus from the land to the people and 
the culture. 

This is a dark hour, not only for the state of Israel, but 
also for the Jewish tradition. Religious Jews in Israel stand 
at the forefront of the fight for this aw印I apartheid and 
oppose any peace process. 1 pray that the time will soon 
come when the Jewish tradition will be once again a force 
that demands compassion, justice, and equality for every 
human being. I believe with all my heart that this is possi
ble and that it depends on us. 0 
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The True Meaning of Happiness 

by Nikkyo Niwano 

This essay is part of a cont:inuing series of translations fronz a volume of 
inspirational writings by tlze late founder of Rissho Kosei-kai. DHAR.MA 

WORLD will continue to publish these essays because of their lasting 
value as guidance for the practice of one's faith in daily life. 

I 
am often asked to differentiate between the Age of Tact

ful Teaching ( 1938-57) and the Age of the Manifestation 

of the Truth ( 1 958-77) in the history of Rissho Kosei

kai. I always reply to my questioners in the following way. 

The parable of the burning house in the Lotus Sutra tells 

of a father whose children were playing in a house that was 

on fire and how he was able to make them flee by tell i ng 

them, "Hurry and come outside. You wil l  find  goat carts, 

deer carts, and bullock carts all waiting for you." Super

ficially, there may seem to be no difference between their 

fleeing after hearing their father's warning and after recog

n izing the danger on their own. But fleeing from the burn

ing house because of their own self-awareness-that is the 

difference in attitude between the two reactions. 

In the first case, it could be said that the children fled from 

the burning house because they wanted the playthings their 

father had promised them. At that point, their thoughts did 

not follow the true intention of their father. In the second 

case, i t  could be said that they escaped and saved themselves 

because they recognized the deeper meaning in their father's 

heart. That helps to explain how the Age of Tactful Teach

ing differs from the Age of the Manifestation of the Truth, 

as demonstrated through religious practice. 

Finding the Way through Happiness 
"I sometimes think I am the greediest person in all of Ris

sho Kosei-kai," 1 often say. That is because I am filled with the 

great longing, the great hope that through the Lotus Sutra 

Nikkyo Niwa no, the lnte founder of the Buddhist association Rissho 
Kosei-kai, ivas an lumornry president o/ the World Conference of' 
Religions for Peace (WCRP) and was honorary c/winnan o/ Shin 
shuren (Federation of New Religious Organiza tions of!npanj at the 
tin1e o(/1is death in October 1999. 
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all of humanity will gain happiness and the  entire world will 

embrace peace. No one wants this more than I do. 

Anuruddha was a disciple of the Buddha who lost his 

sight as a result of practicing the severe disc ip l ine of staying 

awake at all times. One day he was trying to repair  his torn 

robe but could not insert the thread into the eye of the nee

dle. " I s  there anyone who would like to gain merit by helping 

me?" he called out. A voice i mmediately replied, "I would l ike 

to gain such merit." It was the Buddha himself. Anuruddha 

was surprised and asked, "Why would the World-honored 

One want to seek happiness by gaining further merit?" Qui

etly came this answer: "No one in  all the world wants more 

than I do to gain merit and find happiness.'' 

Those are truly heartwarming words, ful l  of true humane 

sentiment. There can be no denying that when we speak of 

practicing the Buddha Way, we are reminded that only some 

people would do it, rejecting worldly happ iness. For the 

Buddha, however, it meant continuing always to seek hap

piness for all people. He said, "There are all kinds of power 

in the world, but the greatest is the power of happiness. 

\1Vhatever power we may proceed to obtain, none can sur

pass the power of happiness. We can attain the Buddha 

Way through happiness." 

I have visited Rissho Kosei-kai branches here and there 

and h ave met many members of their men's groups who tell 

me with gratitude from the bottom of their hearts, "My work 

is going well and my son will be able to take over the busi 

ness. I have no worries, so I can devote myself to my duties 

here." When I meet such people I fully understand the 

Buddha's message about attaining the Buddha Way through 

happiness. 

Of course, the kind of happiness the Buddha was speaking 

of is not the happiness that comes from gaining material ben

efits through the accumulation of merit. The Buddha him-
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self renounced his rank and fortune as prince of the Shakyas 

to become a religious mendicant. Therefore we have to ask 

what is the nature of the happiness about which he spoke. 
In the Dhammapada we can find the following verse: 

One who does good causes pleasure both in this world 

and in the hereafter; such a person causes pleasure in 

cach of thc worlds. 

The thought "l have clone good" pleases such a one, 

who is pleased even further after entering the heavenly 

realm. 

(verse 18) 

I want you all to know that the greatest of all joys is the 

realization that a person like yourself can be of help to 

others. Status and wealth eventually fade. If you think those 

things arc a source of happiness, you will find that such 

happiness fades, as well. 

The jo}'within that results from doing good never fades. 

Storing up reserves of such joy is a condition for attaining 

the happiness that does not alter n<J matter how our cir

cumstances may change. 
It has been said that wealth and fame can only be 

achieved by doing away with the kind of thinking that seeks 

them. If we can do that, I think it will be an easy task for us 

to understand that human life can spontaneously become 
more rewarding. 

I sometimes come across people who arc obstinate in the 
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belief that it is impossible to succeed in the practice of Bud

dhism unless they give up all thought of happiness, arguing 

that Shakyamuni had to ab、mdon all pleasures and to prac

tice austerities in his search for enlightenment. Such people 

could not be more in error. 

Honen, the twelfth-century founder of the Jodo sect of 

Japanese Buddhism, said, "If you can devote yourself to 

prncticing the nembutsu (chanting Amida's name) with a 

wife, then it is fine to have a wife. On the other hand, if you 

can single-mindedly practice the nembutsu without a wife, 

then it is fine to remain unmarried." His follower Shinran, 

who became the founder of the Jodo Shin sect, deferred to 

Honen's advice, saying, "I am an ordinary, ignorant person 

who is unable to focus on the practice of the 11e111butsu 

without a wife." His advocacr of the married state as the 

religious basis for mastering the Buddha Way is widely 

known in Japan. The practice of Buddhism does not mean 

you must turn your hack on happiness in attaining the 

Way.\h/e must give deep thought to the meaning ofShakya

muni's,vords about attaining the Buddha Way through 

happiness. 

An attempt at rational persuasion such as saying to peo

pie who are crying out in sorrow, who have fallen into pro

found sadness, that what they are experiencing is simply a 

normal condition of human existence and that there is no 

choice but to simply accept it, would not succeed in fully 
convincing them. 口
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The WCRP Gives New Impetus to Peace in the Middle East 

A
meeting of the In ternational 
Council of Trustees of the 
World Conference of Religions 

for Peace (\,\/CRP) held in December 
in Rome was the springboard for a new 
movement toward peace in the Mid
dle East. 

At the invitation of the WCRP, Is
raeli and Palestinian civil society rep
resentatives of the Geneva Accord for 
Peace i n  the M iddle East briefed WCRP 
Trustees on this nonofficial proposal 
for peace, which had taken shape in re
cent months. The Geneva Accord is  the 
outcome of the commitment of two 
participants in the 200 1 Taba I sraeli
Palestinian negotiations: Dr. Yossi 
Bei l in, former I srae l i  Justice Minister, 
and Dr. Yasser Abed Rabbo, former 
Minister of I nformation of the Pales
tinian Authority. The accord carries no 
official standing, and i t  i s  not backed 
up by the governments involved-it is  
intended to serve as a model for a 
final-status agreement between the 
parties. Dr. Beilin said that the Geneva 
Accord is not a real peace process, but 
a "virtual peace process," as i t  does not 
i nvolve the official elected representa
tives of the two peoples. The SO-page 
document was signed in Geneva on 
December I in the city's Congress Ha l l  
and its text was widely distributed 
among 'the Israeli and Palestin ian popu
lations. The initiative is supported by 

Nobel Peace Prize winners Nelson 
Mandela, J immy Carter, and Lech 
Walesa, among several other notable 
figures. The plan is strongly criticized 
by the current I sraeli government and 
is not recognized by the European Un
ion or by the United States. Nonethe
less, the resolved determination of its 
p romoters and the support of various 
nongovernmental peace organizations 
such as the Prague Appeal for Peace 
and the United States Institute of Peace, 
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by Eva Ruth Palmieri 

as ,vei l  as nonestablishment rel igious 
movements such as Rabbis for Human 
Rights ( founded by Rabbi David Rosen, 
an international president of the 
WCRP),  which involves over a hun
dred rabbis of different denominations, 
have led a great part of the public 
opinion both in the Middle East-in 
Israel and the Palestinian Authority 
alike-and in  the Western world to 
consider the Geneva Accord as the pos
sible basis for a definitive peace agree
ment  between I s raelis and Palestin ians. 

As is the case in many con flict areas, 
religions can help in providing the right 
climate for the concrete real ization of 
such p roposals. We asked Rabbi Rosen, 
present during the WCRP meeting, to 
what extent religion can further the 
implementation of such a peace accord. 
He told us that although "religion docs 
not have the capacity to be the source 
of pol itical breakthrough," it has to 
p lay "an essrntial role in support for 
such peace processes, for without it, 
these processes will not succeed." I n 
deed, according to Rabbi Rosen, the 
"easy abuse of religion around the 
world poses some very tough moral 
questions for the adherents of different  
fai ths ." Rabbi Rosen believes that a 
large part of the problem "has to do 
with the inextricable relationship be
tween religion and identity." This is 
clue to the fact that "as religion seeks 
to give meaning to who we are, it is 
bound up with a l l  the circles of human 
identity," and when "the smallest com
ponents of these circles-inclivicluals 
and fam ilies-feel insecure and threat
ened "they tend to shut out the wider 
ci rcle," namely, communit ies, peoples, 
etc. , "out of a sense of self-preservation, 
all too often demonizing those out
side." I t  i s  in such situations that "reli 
gion i tself a l l  too often becomes part of  
the problem, nurturing isolation and 

demonization of the  other." Rabbi 
Rosen explained that "in the Middle 
East this problem is accentuated first 
and foremost by an environment that 
is usual l y  foreign to a pluralistic ac
ceptance of diversity." He added that 
those who have pursued a pol itical 
agenda of reconci l i ation have tended 
to "avoid religious institutions and 
their representatives, viewing them as 
detrimental to the process." This, Rabbi 
Rosen said, "is a tragic mistake that 
has actually played into the problem 
and compounded it," for religion " is 
inextricably bound with human iden
tit ies, especial ly in the Middle East." 
Rabbi Rosen bel ieves that the only way 
to "prevent it from becoming more 
and more of a p roblem is to make it 
part of the solution." Tgnoring it, he 
said, "will only make it all the more 
part of the former." Thus "without the 
psycho-spiritual glue provided by the 
voice of a religion that is  i nextricably 
bound up with local identities, no po
l itical peace process will succeed in 
holding together," he said. 

Referr ing to the Geneva Accord, 
Rabbi Rosen said that despite the non
official character of the proposal, "it i s  
a most important test imony and sign 
of hope." 

According to 1-I .R .H .  Prince El 
Hassan bin Talal of)ordan,  co-chair of 
the WCRP Council of Trustees and 
moderator of the Executive Commit
tee, the Accord is "a rej uvenation of a 
process of peacemaking and peaceful
ness."  He praised the involvement of 
non-state players. " I  believe in a coali
tion of the sane," Hassan said. "I believe 
in a citizen's assembly, a cosmopolitan 
network, cooperating to build a multi
layer civil society." Richard Blum from 
the U nited States, co-chair of the 
WCRP Council, believes that " i t  will 
be very difficult for both the Israeli 
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government and the Palest in ian Au
thority to ignore the Geneva Accord." 
"What the Accord proposes is an ap
proach to solving the unsolvable issue 
of the Palestinian-I sraeli conflict," Blum 
said. 

The Vatican expressed its support of 
the Accord through the pages of its 
daily newspaper, L'Os,en1atore Ro111e11 10. 

"When facing the many acts of vio
lence that upset the world and that at 
times seem to be relentless, we must 
not become accustomed to clashes as a 
method of crisis resolution. We can and 
must continue believing in the force of 
dialogue, as was reaffirmed these days 
by the promoters of the Geneva Ac
cord," read the article. 

Other WCRP Counci l participants 
included Dr. Wi l l iam Vendley, secn:
tary general of the \VCRP, the Most 
Rev. John Onaiyekan, president of the 
Catholic Episcopal Conference of Africa 
(SECAM), and Rev. Chung Ok Lee, 
\,Von Buddhism representative to the 
UN. The Trustees reported on recent 
historic developments in WCRP inter
religious work for peace that parallels, 
and a t  t imes precedes, political efforts. 
Special project areas include: I raq, 
where the WCRP Interreligious Coun
ci l (which constitutes a local WCRP 
chapter) is  d i recting humanitarian as
sistanCL' and has made a commitment 
to a just and democratic government 
based on the rules of law; West Africa, 
where the WCRP contin L1<:s work as 
peace-broker for Sierra Leone and is at 
the forefront in halting a civil war i n  
Liberia; and  East Africa, where leaders 
of the different religious communities 
forming the 1 8  WCRP national chap
ters are working together with other 
in ternational relief agencies providing 
badly needed services for children and 
orphans l iving with H IV-AJDS-related 
problems. 0 
Eva Ruth Palmieri worked Jiir the b11 l1a ·,y 
of Tsmel to the \lntica11 for severnl years and 
has a deep p.:rso11t1/ i11tcrest in interrdigious 
rlialog1.1e. 
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Rissho Kosei-kai 
President Visits Sri Lanka 

I
n June 2002 the four most senior Sri 
Lankan Theravada Buddhist leaders 

held a press conference in Tokyo and 
issued "The Tok)'o Statement" to urge 
conflict resolu tion in the country. The 
event was organized by Rissho Kosei 
kai i n  cooperation with the Japanese 
Committee of the World Conference 
of Religions for Peace and the Japan 
Buddhist Federation. Rev. N ichiko 
N iwano, president of Rissho Kosei-kai ,  
visited Sri Lanka from December 1 0  to 
1 5  to reciprocate the Theravadin lead
ers' visi t  to Rissho Kosei-kai headquar
ters during their stay in Tokyo. In Sri 
Lanka, where there has been pro
longed conflict between the majority 
13uddhist S inhalese and minority Tam
ils, peace negotia tions are continuing 
under a cease-fire. President N iwano 
took this opportun i ty to actively pro
mote, especially among Buddhists, 
interfaith dialogue for world peace be
tween rel igionists in Sri Lanka and 
Japan. He met with prelates of the 
Asgiriya and Malwatta chapters of the 
Siam Sect, the Ramanna Sect, and the 
A marapura Sect. After taking part in a 
welcoming ceremon)' i n  Colombo, 
President N iwano visited Rissho Kosei
kai of Sri Lanka and met the local 
members. 0 

Fund for Peace Donates 
Emergency Aid to Iran's 

Earthquake Victims 

T
he Executive Committee of the 
Rissho Kosei-kai Fund for Peace 

donated 8 mi l lion Japanese yen i n  
emergency a id  to victims of the earth
quake that devastated the historic c i ty 
of Bam in Kerman, Iran, on December 
26. Some 1 20,000 peop le were victims 
of a 6.3 magn itude earthquake. About 
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30,000 were killed, 1 2,000 injured, and 
I 00,000 left� homeless. The search for 
the missing continues in Bam, and 
many relief materials have been con
tributed from inside and outside the 
country. On December 29 Rissho 
Kosei -kai Chairman Katsunori Yama
noi met I ran's ambassador to Japan, 
Ali Majedi, a t  the Iranian Embassy in 
Tok·yo and handed him a letter detail
ing contributions total ing 4 m illion 
yen. M r. i\fajedi explained the situa
tion in Bam and emphasized the need 
for more emergency support. Refer
ring to Japan's long history of devasta
tion caused by frequent earthquakes, 
Rev. Yamanoi said all Rissho Kosei -kai 
members shared the lrania n victims' 
grief. On the same day, Rev. Michio 
Matsubara, director of Rissho Kosei
kai's External Affairs Department, vis
ited the Japanese Red Cross Society 
and presented a letter notifying it of a 
contribution of 3 mi l l ion yen mainly 
for use by the Iranian Red Crescent for 
relief activi ties to improve sanitary and 
health conditions in disaster ,i reas. Fur
thennore, the committee gave I million 
yen to J EN Lo a_sccrtai n  the Iran ians' 
need of help for reconstruction. 0 

On October 1 8-20, 2003, the N iwano 
Peace Foundation held an intern:1-
L io 1rnl peace forum in Tokyo under 
the theme "The. Roles of Religious 
People and Organizations in Con
llict S i tuat ions." The N iwano Peace 
Forum 2003 marked the 20th an
niversary of the annual awarding of 
the N iwano Peace Prize. Delegates 
from fiv..: areas of recent conflict-the 
Korean pen insula, Sri Lanka, brnel 
and Palestine, Northern Ireland, and 
Mexico-reported on their involve 
ment i n  conflict resolution based on 
religious principles. The report of the 
forum is avai lable from the N iwano 
Peace Foundation. Readers who wish 
10 obtain a copy of the forum report, 
pk:ise con tact rhe N iwano Peace 
Foundation ,1 1 :  

e-mai l  < in fo@npf.or._ip> 
fax +8 1 -3-3226- 1 835 
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A Religious Approach to Peace through 
Liberation of Our Hearts and Minds 

by Deshabandu Bogoda Premaratne 

It is impossible to construct any permanent, everlasting "se(f" out of the 

impermanent conditions that are continually arising and dying. Hlhether we 

comm.it ourselves to becoming arahats or bodhisattvas, may we gain the 

wisdom that leads to peace. This article was originally an address delivered [Jy 

Deshabandu Bogoda Premaratne at the Rev. Nikkyo Niwano Conunemorative 

Seminar held by the Inter-faith Foundation of Sri Lanka on October 5, 2003. 

R
ev. Nikkyo Niwano was a perfect exemplar of the 
ideals of a bodhisattva, one who aspires to be 
enlightened. I-le demonstrated these ideals in the 

way he lived his life and practiced charity, in what he taught 
over the years through his profuse writings, and above all 
in his total commitment to world peace. His approach to 
world peace was unique in that it was totally dictated by 

Dcshabandu Bogoda Premarat11e has served /Js principal of'the 
Royal College, Colombo, and conm1issio11cr of examiizations jar the 
govcrnnlCIII ().{Sri Lanka. He is II fo1111di11g 111e111ber of the Sri Lanka 
Co！成re11cc on Religion mzd Peace, affiliated wit.h the vVCRP. He 
served 11s seaetary general of tlze Asian Conference on Religion 1111d 
l)C(lCC)砿five years mzd continues to chair the 1111tio1111I clzapter. 

his personal commitment to the virtues of a bodhisattva. 
All his lifework can be taken as a model of the religious 
approach to world peace. 

We Buddhists in the Theravada tradition or the tradi
tion of the arahats seem to think that the bodhisattva ideal 
is not for us. It is because we take it to mean aspiring to 
become a buddha, some day in some era of an unknown 
future. Realization of such an aspiration must necessarily 
seem to be beyond the imagination of the common run of 
mankind. We arc of this view because we have restricted 
the meaning of bodhi to the arising of an enlightened bud
dha. "

I

o be enlightened also means to be an arahat. Buddha 
was the foremost of the arahats, but with the distinction 
that he attained that state unaided and unguided by any 
teacher and, moreover, he had the unique gift of being able 
to instruct others on the path he so successfully followed 
in attaining enlightenment. Thus he became the Perfectly 
Enlightened Buddha, sarmnyak-sambuddha, the incompa

rable teacher. 
Bodhi is the highest level of intelligence, or buddhi, that 

any human mind has the capacity to reach. It is to be 
reached not so much through a process of acquisition or 
accumulation of knowledge, development, or cultivation bul 
through a process of purification, a process of abandon
ment of all the defilements and latent tendencies headed 
by conceit of self, accumulated and deposited deep within 
our minds. The destruction of this garbage has to be, should 
be, and can be accomplished here and now, in this life
time, without waiting for an unknown future birth when, 
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perhaps by that time the moun- 巳
tain of garbage would have been 
solidified, compelling one to 
remain buried underneath it for 
evermore. 

Now, this line of reasoning 
leads us to understand that once 
these layers of garbage are cleared 
and disposed of there will come 
to light that purity of being that 
had been there all that time, 
unknown and hidden from our 
own view. When that "purity of 
being" within oneself is revealed, 
that is what enlightenment is. 
That is am/rntship, which is the 
birthright of every being fortu
nate enough to be born into the 
human domain. Every human 
being, whether Buddhist or non
Buddhist, Mahayanist or Thcra
vadin, is a potential arahat and is 
thus entitled to be called a bodhi
sattva as long as there is some 
aspiration to rise above the exis
tcntial state that all of us are 
sharing with the animal frater
nity on earth. 

Social Reform Is Possible Only
through Individual Freedom 

The Buddha in his wisdom saw 
that social revolution or political 
revolution or legislation for "social morality" was no 
answer to man's inhumanity to man. He saw that it is only 
through rehabilitation of the individual that social evil can 
be averted. 

The only qualification the Buddha required of those 
wanting to be taught his doctrine was that they must have 

the capacity Lo feel; and human beings are the highest 
、1111ong all sentient beings having the capacity to feel. Of 
course, all human beings feel their own private sorrowふ

such as the pain of sickness and death, or the despair and 
frustration of daily life. That is all that most people are 

capable of feeling. But to be able to realize the universality 
of that pain, sorrow, and suffering does not come that easily. 
That is why you see very few people working for peace or 
the abolition of conflict and violence within human soci
eties. Compassion is very rare among human beings, and if 
anyone is inclined to develop it within oneself, then that 
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means that one's bodhisattva qua!
ities are expressing themselves. 

s 

What Do We Mean by "Heart" 
and "Head"? 

We divide the physical territory 
of our living experience into two 
regions, to begin with, as the 
"heart" and the "head." 

Literally, heart refers to "the 
hollow organ that keeps up circu
lation of blood by contracting 
and dilating." But figuratively the 
term heart, universally in all Ian
guages, has been used to mean 
"the seat of all emotions," espe
cially of love and affection. On 
the negative side, the heart is the 
center for a whole host of nega
tive feelings labeled as craving, 
desire, greed and lust, aversion, 
anger, hatred and vengeance, 

em'}', jealousy, sorrow, and, worst 
of all, an obsession to destroy and 
annihilate. 

On the positive side, the heart 
is capable of generating love, af
fection, kindness, sympathy, com
passion, joy at the happiness of 
others, equanimity, and feelings 
of nonviolence. 

The term "head" literally refers 
to "the upper part of our body" 

containing the mouth and five out of the six sense organs, 

including the brain. Figuratively, the head is recognized as 
"the seat of the intellect and imagination:'All our data― 

the raw material required for our thinking, imagining, 
interpreting, and understanding the world of things and 
men—are collected through the channels of the senses. 

In This Union of "Heart" and "Head," Where Does the 
"Mind" Come in? 

Mind is regarded as the seat of consciousness that brings 
to light all perceptions of things, feelings, thoughts, and voli
tions. The Buddha taught that what we call mind or citta, 
is only the union between a perception gained through the 
senses and a feeling generated in the heart (sa111ia ca 
vedana). Thus the mind is what coordinates the functions 
of the heart and the head. Mind prepares all programs out 
of the raw data brought in by the sense organs of the head 
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and  the  body, a lways, invariably, mixed with a component 

of feeling generated by the heart. It is the mind that thinks, 

imagines, and forms concepts, idens, ideologies, opin ions, 

.ind views. The intelligence of the mind can be employed 

both for good and evil. 

From What Is It That We Have to Liberate Our Hearts, 

Heads, and Minds? 

[ said that we h ave to liberate our hearts and minds. From 

what is it that we h ave to l iberate them? 

Feeling plays the most dominant role i n  our l iving expe

rience. Every l iving creature is perpetual ly running after 

some pleasurable feeling or running away from some un 

plcasurable feel ing. If  you careful!>' watch your behnvior, 

you wil l  n otice that, for the most part, what you th ink you 

arc doing for pleasure is actually your trying to nvoid some 

unpleasant experience. It may be an unpleasant feeling actu

a l ly felt at the moment or an anticipated unpleasure. You 

consume food not so much for the p leasure of e.it ing, but 

to overcome the pain of hunger; you drink water not for 

the pleasure of d rinking water, hut to overcome the pain of  

th irst. Pain  and pleasure arc the gu idelines for almost a l l  of 

man's actions. I f  you th ink this out to its logical conclu

sion, you will realize that there real ly is no feeling whatso

ever that can be counted as pleasurable. But to come to 

that realization, we need a fa irly high level of wisdom to 

open our minds to the reality of impermanence inherent 

in all components or  ingredients out of which we con

struct our thoughts, feelings, and perceptions; in other 

words the totality of our l iving experience. 

Whether man realizes it or not, the fact is that man goes 

through perpetual pain  of mind caused by the imperma

nence of  everything he regards as near and dear to him, 

including h imself, man i festing as arising, changing while 

in existence, and then passing away. In order to overcome 

and avoid this lack of pleasure, the human mind h as con

ceived and concocted a concept of an indestructible, per

manent enti ty, atma, resid ing within it . From this concept 

of a permanent and pleasurable entity, the human mind 

has derived other notions variously labeled as self, ego, 

personal ity, and even the conceit that " I  am." In our dai ly 

l iv ing experience th is notion works itse lf  out as "!, myself, 

and mine." 

This notion has been constructed by the mind's craving 

for pleasure ou t  of al l  feelings of the heart, and for that 

purpose i t  grasps and holds the entire living experience as 

"mine" and takes " !"  as the subject before whom all objects 

appear, and my "self" standing out as a permanen t, im 

mortal entity independent even of al l  l iving experience. 

This self sustains itse lf  by identif>'ing with all the resources 

of the heart and the head; such as material forms, feelings, 
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perceptions, thought constructions, and consciousness

al l  constituents of  l iv ing experience. 

But the strange character of this phenomenon is that i t  

exercises dictatorial supremacy over heart, head, and  the 

mind. The self, the pn::tcnder, has taken over full command 

of the totality of our l iv ing experience. Like the sti l t-walker 

who mounts h imself on a pair  of stilts and struts pomp

ously h igh above the crowd in the procession, this self has 

c l imbed on to the two l imbs of heart and head and is 

manipulating them according to its own wil l  and rleasure. 

Like the parasite rlant that grows by spl itt ing and choking 

the original tree, this self grows in and up over both heart 

and mind, preventing the entry of any wisdom into that 

mind .  

What Are the Consequences of This  Unfortunate Develop

ment? 

This egotism or self-conceit is structured out of all con

tents of my consciousness that become identified with " I ,  

myself, a n d  m ine." The ego, for example, identifies itself 

with though ts, ideas, ideologies, points of view, opinions, 

and beliefs, etc., and they are as precious as the l i feblood of 

the individual ego; because they and the ego are one and 

the same. They are as imrortant as pmver, rank, status, and 

wealth, which are the necessary ingredients for self-seeking. 

I think that those who are in sympathy with my ideas, 

views, opin ions, ideologies, and beliefs are on my side; they 

are my fr iends and al l ies; they are my relat ions; thC)' arc my 

people. In this manner, ego, for the sake of i ts own securi ty 

in continu ity, ident i fies i tsel f with family, caste, clan, tribe, 

culture, religion, country, race, etc. 

The other strange character of my ego is that i t  just 

cannot understand why other egos shou ld crave for ident i 

cally the same th ings that  I am after. The reason for th i s  i s  

that the ,-vay my heart and head are structured, I can have 

very l ittle in common with other egos; my heart can feel 

only my own pain and p leasure. My heart has n o  direct 

access to other people's pains and pleasures. The way my 

brain is structured, it can on ly think for i tself. My brain 

has no direct access to other people's thoughts, ideas, and 

imagin in gs. 

The n ature of l i fe in human society is such that there is 

constant opposition from other selves who crave the iden

tical things that I crave. The resu l t  is frustration, pain ,  and 

suffering. I must annihi late this painti.1 1  state of being, re

gardless of what it may cost me and my people. The o nly 

practical way of doing that, according to the deluded 

thinking of  the self, is to annihilate those who appear to be 

responsible for causing me  that d i spleasure. They have no 

right to live; they must be wiped off the face of  this earth. 

Self-seeking desire will manipulate the b rain to come up 
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with designs for the most sophisticated weapons to get the 

job done as speedily as possible. It is that egoistic craving 

to annihilate one's own pain and displeasure with the 

belief that I and my people will be able to live peacefully 

and comfortably ever after we produce weapons of mass 

destruction. The ego in its ignorance refuses to see that the 

final conclusion of this competitive craving is nothing but 

mutual annihilation. 

Who Can Save Our Hearts and Minds from the Tyranny

of the Self? 

The structure of our living experience comprises two seg

ments: the heart and the head, with the mind coordinating 

the two; but that is prior to the capture of the whole setup 

by the self Heart and head are like two sides of a triangle. 

lb complete the triangle and make it a harmoniously bal

anced structure, we need to support the two sides with a 

base line; and that has to be wisdom. It has been the his

toric mission of every religion that arose on this earth Lo 

instill this wisdom into the hearts and minds of humanity 

in order that the disastrous influences of the self can be 

undermined. 

The Buddha's message of wisdom, very briefly, means: 

"Your self has been conditioned and determined by grasp

ing the elements of existence such as matter, feelings, per

ccptions, conceptions, and consciousness. Understand that 

these are all impermanent, impersonal conditions that are 

perpetually arising and dying. You cannot construct out of 

these impermanent, dead, and dying elements any pcrma

nent, everlasting entity as a self, or any "personality" or 

an)rthing that belongs to a self. Such effort will only make 

you suffer." 

It is this impossible and foolish task that we are in

dulging in when we take ourselves to be personalities 

(sakkaya ditthi) and entertain the conceit that "I am." How

ever, you can realize how difficult it is to have them dis

solved, when you are told that if you dissolve the personality 

view you will enter the stream of nirvana, and when you 

move on further and give up completely your notion of"!, 

mysel(and mine" realize nirvana as a full-fledged arahat. 

The character of the arahat, the most noble among 

humans, is that there arc absolutely no boundaries to his 

or her compassion. The arahat will continue to serve hu

manity guiding people to come out of their ignorance of 

self, and finally pass away, with no craving left to come into 

any further existence. 

Whether you profess to be Buddhist, Hindu, Muslim, or 

Christian, may you be inspired to commit yourself to 

peace as bodhisattvas, aspiring to gain that enlightenment 

of perfect selflessness lying hidden within the recesses of 
your own heart and mind! 〇
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Dharma Teachers 

by Gene Reeves 

Anyone wlzo explai.11s even one word contained in the Lotus Sutm to 
(I11other is doing the Buddha's work, and is considered a Dharmn teacher. 
Not 011ly can we all be Dhan11n teachers, we can also all become bod hi

sattvas with the good fortune to one day attain buddhahood. 

E
xcept for a brief interesting parable toward the end, 
chapter IO does not have a dramatic story with char
acters and activities. Still, the core message of chap

ter 10 is dramatic in its own way. ft can be used as an 
extreme]}, important type of skillful means to open our 
understanding of the profound meaning of the Lotus Sutra. 

The Story 

Herc in chapter I 0, for the first Lime in the Lotus Sutra, the 
Buddha addresses the Bodhisattva Medicine King. He 
points to the great multitude of creatures of every kind 
assembled before them and tells Medicine King that if any 
of them rejoices for even a single moment on hearing even 
a single verse of the Lotus Sutra, he will assure them of 
achievingヽupreme awakening. Further, he says, if anyone 
does this after he has passed away, that individual too will 
be assured of achieving supreme awakening, of becoming a 
buddha. 

If anyone receives and keeps, reads, recites, explains, or 
copies even a single verse of the sutra, respects it as the 
Buddha is respected, or makes offerings of any kind to it, 
or just puts hands together respectfull}'toward it, such a 
person should be considered to be a great bodhisattva, one 
who is to become a buddha in a future life, and he or she 
should be respected and given presents and offerings by 
all. Such a person, having achieved supreme awakening i11 
a former life, has appeared in this world out of great com
passion in order to preach the Dharrna. 

Any good man or woman who privately explains even a 
phrase of the sutra to a single person is a messenger of the 
Buddha, one who does the Buddha's work. How much more 
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so, anyone who explains the whole sutra to a lot of people. 
When anyone hears such a person teaching the sutra, they 
will immediately become fully enlightened. 

Someone who speaks ill of the Buddha for a whole eon 
is not as bad as someone who, with only a single word, 
speakヽill of someone for reading and reciting the Dharma. 
Similarly》 one who praises the Buddha is meritorious, but 
one who keeps the sutra even more so. Though this sutra is 
the most difficult to believe and understand, the Buddha 
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tel l s  Medicine King, it is the most excel lent he has ever 
taught. It contains the h idden core of all the teachings. 

A l l  those who are able to copy, embrace, read, recite, wor
ship, and teach this sutra for the sake of others after the 
Tathagata's extinction wil l be covered by the Buddha's robe 
and protected by buddhas of the other worlds as wel l ;  they 
\vill have the powers of fa ith, of will, and of virtue, and l ive 
with the Buddha and have their heads patted or caressed 
by the Buddha. 

Medicine King is then told that stupas should be erected, 
decorated, praised, and respected wherever the sutra is 
taught, read and· recited, or copied, or wherever there is a 
copy of the sutra. But  it is not  necessary to place any relics 
of the Buddha in the stupa because it wil l  a l ready con tain 
the Buddha's whole body. A nyone  making offerings to such 
a stupa wi l l  thereby approach supreme awakening. Simi
larly, anyone who sees or hears the sutra, understands and 
keeps it, wi l l  approach supreme awaken ing. 

A bodh isattva who lrns not heard or practiced this sutra 
is l ike an extremely thirsty man d igging for water in the 
earth . If he sees only dry ground he is a long way from 
supreme awakening. But if he keeps d igging and eventually 
secs damp earth and then mud, he knows that he is getting 
closer to water and will be  encouraged to go on unti l  he 
reaches water. 

After the Buddha has passed away, those who would ex
plain this sutra should enter the room of the "fathagata, 
which means having great compassion; wear the robe of the 
Tnthagata, which means being gentle and patient; and sit 
on the seat of the Tathagata, which means seeing the 
emptiness or interdependence of ,1 1 1  th ings. 

Though the Buddha will be in another land after passing 
away, he wi l l  conjure up and dispatch various people and 
other creatures to hear the Lotus Sutra taught, to enable the 
teacher to sec the Buddha from time to time, and to help 
the teacher if he forgets a phrase of the sutra. Those who 
fol low such a teacher will be able to sec many b uddhas. 

Emphasis on Dharma Teachers 
The most important thing about this chapter is its obvious 
emphasis on the Dharma teacher (Skt., dhar111a-bhn 11aka) .  
Here we can say that  the Lotus Sutra attempts to break 
through the limitations of the threefold shmvaka-pratyeka
buddlw-bodhisattva distinction that had been prominent 
in  earlier chapters and elsewhere in  Mahayana Buddhism. 
According to chapter 1 0, anyone-bodhisattva, pratyeka
b1 1ddha, slm1v11ka, or even a layperson-can be a Dharma 
teacher. 

This important point is certa in ly not unique to this 
chapter, but it is emphasized here in a special way: it is not 
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only great bodhisattvas, great leaders, o r  great people who 
can teach the Dharma and do �1e Buddha's work, but also 
ourselves. Very ordinary people of l imited understanding 
and even of l imited faith can join  in  the Buddha's work, i f  
on ly  by understanding and teaching a little. 

Thus the Buddha tells the Bodhisattva Medicine King that 
if anyone wants to know what sort of living beings wi l l  
become buddhas in  the future, he should tell them that the 
very people before h im,  that is, all sorts of people, includ
ing very ordin ary people, l ike themselves, will become 
buddhas. 

Up to th is point in the sutra the term "bodhisattva" has 
been used in at least two distinctly different ways. On the 
one hand, i t  is used as a kind of title or rank for great, wel l 
known bodhisattvas such a s  the Bodhisattva M aitreya and 
the Bodhisattva Manjushri. Such great bodhisattvas are very 
important in Buddh ism, as they can symbol ize great vir
tues such as wisdom and compassion and serve as ideal 
models of what we can be. 

Additionally, we have seen in earlier chapters that shra
vakas, beginning with Shariputra, arc actually bodhisatt
vas. They are, in other words, on the way to becoming 
buddhas. But  we never find the expression "13odhisattva 
Shariputra." A somewhat different use of "bodhisattva" is 
being made, one in which the term does not so much rep
resent a rank and status as i t  does a kind of relational activ
ity. Accordingly, anyone can be a bodhisattva for someone 
else. The primary meaning of th is is, of course, that we 
ourselves, the hearers or readers of the Lotus Sutra ,  can be 
bodhisattvas. 

Bu t  with "bodhisattva" being associated in our minds 
with such great ones as Maitn:ya and Manjushri, it may be 
very difficult for us to bel ieve that we are capable of be
coming bodhisattvas. \Ve are too young or too old or too 
stupid or too tired or too la,.y or too selfish or too some
thing else to be a bodhisattva! It's impossible, we may feel. 

This is where chapter 10 ,  and the idea of the teacher of 
the D harma, comes in. It may be hard for me to believe 
that 1 can be a bodhisattva, but not as difficult to believe 
that I m ight be a "good man or woman who privately 
explains even a phrase of the sutra to a single person" and, 
therefore, be  "a messenger of the B uddha, one \•vho does 
the Buddha's work." 

What's more, the gender gap so often prevalent i n  Bud
dhist texts is broken through here. "Any good man or 
woman," the text says-"Any good man or woman who 
privately explains even a phrase of the sutra to a single 
person is a messenger of the Buddha, one who does the 
Buddha's work." It is not irrelevant that not one of the 
famous, great bodhisattvas is a woman. Later we will learn 
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that the stepmother and wife of the Buddha arc to become 
buddh;is and therefore are to be considered bodhisattvas. 
And it is true that the Bodhisattva Regarder of the Cries of 
the \Vorld (known in Japan as Kannon) of chapter 25 will , 
in China as Kuan-yin ,  take on female forms and often be 
regarded as female, even as the "Goddess of ivlcrcy." And 
we are told later in the Lotus Sutra that such great bodhi 
sattvas as the  Bodhisattva Regarder of  the Cries of the 
World and the Bodhisattva Wonderfu l  Voice are quite 
capable of taking on any form in order to help someone, 
i ncluding a great variety of female forms. Still, in the Lotus 
Sutra and elsewhere, nowhere do we find a female with the 
title "bodhisattva." 

I bel ieve it i s  no accident that chapter 10 repeatedly uses 
the expression "good man or good woman." It wan ts us to 
understand, not  just understand mentally, but to actually 
embrace the teaching that we, whoever we arc, can teach 
the Dharma. Even if on ly a l i ttle, we can teach the !Jharma, 
and to that degree be a Dharma teacher. 

And, i f  we can rea l ize that we can be a teacher of the 
Dharma, it is only a short step, perhaps not even a step at 
all ,  to realize that anyone else can be a Dharma teacher for 
us. And when we have reached that double real ization, we 
have t ruly, 1 believe, entered into the wonderful flowering 
of the Dharma known as the Lotus Sutra. 

An Easy Way? 
I t  i s  sometimes sai d  that the Lotus Sutra offers an easy way 
to awakening, and that this is why i t  has been so popular 
throughout the history of East Asia, and, judging by the 
large number of fragments that continue to be fou nd, 
probably in Ind ia and Central Asia as wel l .  But is  the way 
of the Lotus Sutra so easy? 

This matter is a l i tt le comp licated, because, as is so often 
the case with this sutra, two th ings a re asserted that seem 
i ncompatible on the surface. On the one hand, anyone and 
everyone can be, and to some degree, no doubt, h as a l ready 
been, a Dharrna teacher and bodhisattva for someone else. 
\Ne can say that all have plan ted seeds of becoming a bud
dha, or that they have entered the Wa)' of  becoming a bud
dlia. In chapter I O  we arc told that i f  anyone rejoices even 
for a single moment from hearing even a single verse of 
the sutra ,  he or she will be assured of attain ing supreme 
awakening. 

Please notice, however, that it does not say "has" 
attained supreme awakening, but "will." What is between 
the hearing of a single verse and the attainment of awaken
i ng is, at least normally, a great deal of effort and practice. 
As we have seen before, the treasure we seek is at once both 
very near and very distant .  What is being pointed to here is 
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that hearing even a single verse can plant a seed, a starting 
point for entering the Way. L ike any seed, the seed and the 
bud that springs from it have to be watered and nourished 
in order to grow, flower, and bear fruit. 

Sixteen Simple Practices 
Traditionally, from T'ien-t'a i  Chih- i  I think, five kinds of 
Lotus Sutra pract ices and Dharma teachers are said to be 
taught here: ( 1 )  receiv ing and embracing (or uphold ing) 
the sutra; (2) reading and (3) recit ing (or chanting) it; (4) 
expla in ing ( or teaching or p reach ing) i t ;  and (5)  copying 
i t .  

" Receiving and embracing" involves real ly hearing and 
fol lowing the sutra, giving yourself to i t  so to speak. I t  i s  
not merely a matter of hearing with one's ears and m ind, 
but a lso with one's body. That is, i t  is a matter of making 
the sutra an extremely sign i ficant  part of one's l i fe by p ut
t ing i ts teachings in to p ractice in one's everyday l i fe. 

By read ing the sutra, whether a lone or with others, aloud 
or to onesel t� and by recit ing or chanting the sutra, the 
teachings may become more deeply rooted in  our minds 
and hearts. But  it is doubtful ,  I bel ieve, that merely repeat
ing the sutra, with no understanding of  it, will in some 
magical way benefit onese lf  or others. 

Reciting sutr,1s once meant recit ing them from memory. 
Memoriz ing sutras was once an extremely important re
sponsibi l i ty of monks. For centuries it was the only way 
they had to store them, as writ ing had not yet been in
vented i n  I ndia.  Ananda, we are told ,  memorized al l  of the 
sutras taught during the Buddha's l i fetime. Even after the 
invention of writing, without print ing presses, copies of a 
sutra, especially copies of a sutra as long as the Lotus Sutra, 
would have been relatively rare. 

Expla in ing the sutra to others is good not only for learn
ers, but also for teachers. All good teachers know that, in the 
process of teaching, they a lmost always l earn more than 
thei r studen ts. Just the other day I received a message from 
one of my former students at the University of Tsukuba 
who has now received a Ph .D. and is in his fi rst year as a 
ful.1 -t ime p rofessor. He  wrote that he had never before 
learned so much in one year as he had i n  teaching. l could 
u nderstand this very wel l ,  as the same thing was true for 
me. Even now I always feel that in a classroom we are a l l  
learners and that I am being blessed with the  greatest 
learning of all. That is why I am grateful for opportunities 
to teach about the Lotus Sutra-I learn from such oppor
tuni ties. 

Copying originally meant writing by hand, of course. 
vVith such a large quant i ty of sutras, this was a very impor
tant practice, the princi pa l  way of storing sutras for subse-
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quent use. v\Tith written copies there could be much less 
reliance on memorized versions. But I'm not at all sure that 
copying by hand is so important today. \Nhat is important 
is looking at every character or word in the text, not quickly 
skipping over parts that are boring or difficult. Translating 
as well, I believe, can well serve this purpose of concentrat
ing one's focus on every part of the text. Such practice, too, 
can be beneficial both to the reader of the copy and to the 
one who copies i t. 

Actually there are several variations of the formula for 
five practices in chapter I O  and many more throughout the 
sutra, usually with five or six different p ractices being 
l isted. By my count, at least sixteen such practices are cited 
in the Lotus Sutra, though never all in one p lace. Not all of 
them are entirely different perhaps, but they are different  
enough to be represented by different Chinese characters 
in Kumarajiva's translation and therefore in my English 
translation. 

Here are the sixteen: to ( 1 )  hear, (2) receive, (3) embrace 
or uphold, (4) read, (5 )  recite, and (6) study the sutra; to 
(7 )  memorize or learn the sutra by heart; to (8 )  remember 
the sutra correctly; to (9) understand the sutra's meaning; 
to ( I 0) explain the sutra; to ( I I )  teach the sutra fix the sake 
of others; to ( 1 2) copy, ( 1 3 ) honor, and ( 1 4) worship the 
sutra; to ( 1 5) put  the sutra i nto p ractice; and to ( 1 6) p rac
t ice the sutra as p reached. The reason for ment ioning this 
l ist of sixteen is not to criticize the standardization into five. 
After all, it is much easier to remember five than sixteen, 
and the five can be used to represent the sixteen. \-\That I 
want to recognize is that the Lotus Sutra is richer and much 
more complex than our standard formulas sometimes sug
gest. 

Whether the l ist of such practices be five or seven or six
teen , what needs to be recognized is that these are practices 
th.:it can be done by anyone, i ncluding you and me, and 
just about anywhere. They certainly are not the end of Bud
dhist practice, but they can be used .:is skil lful means, as 
useful and important steps in the direction of the l i fe of a 
true D harma teacher or bodhisattva. 

Though it is not listed as one of the s ix.teen, the practice 
of erecting stupas wherever the Lotus Sutra is  taught advo
cated in chapter 10 is the same sort of thing. One who 
erects or even makes offerings to such a stupa is approach
ing supreme awakening. 

The Practices Are a Type of Ski l l fu l  Means 
Since worship is one of the sixteen practices, it may be 
useful to know the difference between worshiping an idol 
(or statue) and worshiping with the help of an image, or 
through an image, or before an image. Among many Prot-
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est.ant Christ ians, as in the Bible, idolatry is condemned 
vigorously. Sometimes this h as\led to unfortunate results, 
as the destruction in recent years of sacred images in both 
Buddhist temples and Catholic churches i n  South Korea by 
zealous Protestant Christians. Virtually al l  Buddhists, on 
the other hand, make a great deal of use of physical objects 
in both personal and public worship. Most prominent 
among these, of course, are Buddha statues and statues of 
famous bodhisaltvas, especially Kuan-yin/Kan non, Maitreya, 
f anjushri, Universal Sage, all of whom are p rominent in  

the Lotus Sutra, and Kshitigarbha/Ti-tsang/Jizo, ,vho does 
not appear in the Lotus Sutra. But it is not only such stat
ues and paintings that are used in worship-the Lotus 
Sutra i tsel( in physical form, has often been treated as an 
object of worshi p  i n  East Asia. 

To worship an idol itself is to confuse one's ul timate 
object of worship with some physical thing. One recent 
morning my wite and I went to the Great Sacred H al l  of 
Rissho Kosci-kai in To1'70. As Rissho Kosei-kai's main or 
cen tral object of worship, a wonderful statue of the un iver
sal or eternal Shakyamuni Buddha dominates the main 
hal l .  I nside of this sta tue is a copy of the Threefold Lotus 
Sutra in beautiful calligraphy inscribed by Founder 
Niwano. But we did nol worship either the statue or its 
contents. Before, or through, or wi th the help of, the statue 
that was in fron t  of us, we paid our respects to the Buddha 
who is everywhere. This does not make the statue any less 
important, but more, for it can lead us to the truth-and 
this is someth ing that worshiping the stalue i tsel f could 
never do. 

Digging  for Water 
What is the meaning of the parable of the extremely thirsty 
man digging in the soil for water? Unl i ke other parables, 
this one is nol fully interpreted for us, but i t  can read ily be 
understood in accordance with the previous discussion.  

The man,  a bodhisattva, digs for waler on a "high plain ." 
\!Ve do not know exactly whal this "high plain" means, but 
presumably i t  means tha t  he i s  digging in a place where 
there is at least a re.:isonable possibility of water being found. 
If he dug in a rocky place, for example, he might die or 
thirst before finding any water at al l .  

Digging, he finds damp earth, then mud, and knows 
that he is getting closer to water. Actually, the dampness of 
the damp earth itself is water. That is, seeing damp earth, 
while he cannot yet drink, he is seeing a promise of water 
to drink, a promise that he knows is good because the damp
ness and the water he seeks are the same water. 

The text i nterprets this parable in terms of hearing the 
Dharma: 
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Medicine King, you should know 
That this is the way people are. 
Those who do not hear the Dharma Flower Sutra 
Are far from Buddha-wisdom. 

But if  they hear 
This profound sutra, 

And hearing i t  
Truly ponder over it, 
You should know that those people 
Are near the wisdom of a buddha. 

So too a l l  sixteen simple practices-any of them and many 
others as wel l ,  whi le not the ultimate goal , can be a kind of 
taste of the l i fe of a bodhisattva. If we p ractice one or more 
of them seriously, we w i ll experience a taste of riches to 
come and know that we too are nearer to the water after 
which we thirst: the wisdom of a buddha. 

Herc, too, we should notice that there is  a kind of rela 
tional activity going on. On the one hand, the man is using 
his own effort to dig for water. He is motivated, even 
driven, by someth ing within himself, namely, his th i rst. His 
very l ife depends on finding water to drink. So he exerts a 
great effort. But, on the other hand, the promise of water, 
the increasingly damp earth, comes to h im.  As a resul t  of 
making an effort, he receives a promise. The water is some
thing he finds. 

We, too, i f  we make an effort to fol low the bodh isattva 
way, may receive a promise of riches to come. Along the 
way we too may receive some help from the Buddha. Jn 
chapter 10 we are told that the Buddha will send var ious 
people Lo hear the Dharma taught ,rnd to help the teacher 
when he needs i t. 

The B uddha's Room, Robe, and Seat 
Toward the end of chapter I 0, we find these words: 

If any are to teach th is  sutra, 
let them enter the Tathagata's room, 
Put on the Tathagata's robe, 
And sit on the Tathagata's seat. 

Facing the multitude without fear, 
Lei them teach it clearly everywhere, 

\Vi th great compassion as their room, 
Gentleness and patience as their robe, 
And the emptiness of a l l  things as their seat. 

Here, in this beautiful poetic expression, we have another 
indication of what it means to fol low the bodhisattva way. 
ft means nothing terribly complicated, just the very difficult 
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matter of being compassionate, gentle, and patient and l iv
ing from an understand ing of the emptiness of a l l  things. 
To enter the room of the Buddha, wear his robe, and sit on 
his seat is a wonderful metaphor for living the l i fe of a 
bodhisattva, l iving the Dharma in a wav that ooes bevond / 0 , 

our sixteen simple practices. 

Doing the Buddha's Work 
Teachers of the Dharrna are cal led the Buddha's vvorkers. 
This is a very important idea. Here again we can see that 
the Buddha depends on human beings to do his work. It is 
all too easy to think that everything has already been 
a rranged for us in this life. Here in chapter I O  we are told 
that  Dharma teachers, having already attained supreme 
awakening in some former l ife, have been born into this 
world out of compassion in order to teach and p reach here. 
But this does not mean that everything has a l ready been 
decided for us by our  actions in former l ives. That would 
make a joke of present l i fe, reducing it to trivial ity. What 
we do with our l ives, how we l ive now, is  never merely a 
funct ion of the karma or causation or choices made in pre
vious lives, important as that is. V\lhat doing the Buddha's 
work requires is an understanding that what we do now 
makes an important difference, to ourselves, to others, and 
to the Buddha h imself. 

By being Dharma teachers doing the Buddha's work, we 
ourselves can embody the Buddha, enabl ing the Buddha to 
live and work in this world, now. To this degree, the verv 
l ife of the Buddha is affected by what we ar; and do. Th� 
lotus Sutra teaches that we should never accept a lesser 
teaching, especia l ly any teaching that makes less of us, that 
makes human beings anyth ing less than Dharma teachers 
and bodhisattvas. 

Buddha-Dharma 
There has been much d iscussion in  Buddhism about the 
relative importance of  the Buddha and the Dharma, the 
fi rst two of the " three treasures" of Buddhism. That con
troversy i s  reflected here in  chapter 1 0. Here i t  i s  clear that 
what the Buddha taught, that is, the Dharma, is more 
important than the Buddha h imself. That is the meaning 
behind both the idea that someone who insults the Bud
dha is not as bad as someone who insults the sutra and the 
idea that stupas need not contain physical remains of the 
Buddha's body because the Dharma contains his whole 
body. 

The teaching that the Buddha has three or four "bodies," 
of which the highest is the Dharma-kaya, the Dharma-body, 
is perhaps being al luded to here. But that teaching makes. i t  
clear that you cannot have the Dharma-body wi thout the 
others. To follow, or have fai th in, or take refuge in the Bud-
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dha is to follow what the Buddha discovered and taught, 

the Dharma. But equally, to follow the Dharma is to follow 

what was taught by the Buddha. For a Buddhist, Dharma is 
always l:3uddha-Dharma. 

Probably this kind of going around in circles is similar 

in some ways lo the ongoing conflict in Christianity be

tween "faith" and "understanding." Like some Buddhistふ

Christians have often concluded that faith takes priority 

over understanding, some rejecting understanding alto

gether. But in Buddhism this is harder to do, precisely 

because Buddhism has this notion of Dharma and because 

Buddhist scriptures, including the Lotus Sutra, emphasize 

the Dharma. 

This is one reason why the great Dharma teacher Nikkyo 

Niwano started Rissho Kosei-kai. He not only thought that 

the Buddha should be revered and the sutra recited, but 

also that the sutra should be studied. 

The sixteen practices that can lead us closer to water, to 

Buddha-wisdom, are, after all, practices of the Dharma that 
make it possible for the Buddha to be alive in our time、 ロ

March/ April 2004 31 



The Importance of 
Character Building 

by Nichiko Niwano 

At a ti1ne of international anxiety(I.nd tension, society's first priority 
should be the right kind of education for the younger generation. 

L
ast year the outbreak of the Iraq war enveloped the 
world in aiixiety and tension. Since the terrorist 
attacks in the United States on September 11, 200 I, 

the tendency to retaliate against hate with hate has strength
cned, and violence and disorder continue. This year too, I 
am sure, there are people whose hearts are troubled. 

In my 2002 "principle for the year" message I said that I 
hoped we would take to heart and learn from this passage 
from the Dhammapada: "For hate is not conquered by 
hate: hate is conquered by love."* And in 2003 I quoted the 
opening words of the Seventeen-Article Constitution of 
Prince Shotoku (574—622), "Harmony is to be valued," and 
expressed the wish that we should do our very best to 
bring about harmony. 

These principles are not limited to a particular year, of 
course; we should always make them our foundation and 
our objective. We should overcome hate and aim for har
mony. I hope we will all strive still harder to this end. 

The most important thing for achieving a peaceful world, 
nation, and society is character building. Unless each and 
every one of us cultivates the field of the heart and mind, 
there can he no true peace. Education of the younger gen
eration, in particular, should always be the top priority. As 
someone has said, "Both politics and the economy exist for 
the sake of the education of children." This is because the 
sound development of children is the key to the future of 
the nation and the world. ln this regard, Japan is now al a 
major crossroads. In the past several )'Cars there has been a 
succession of sad incidents involving young people. Violent 
juvenile crime has doubled over the past ten years, growing 
from about 1,000 cases to some 2,000 cases annually, and 
has become a big social problem. 

Originally, all children are pure and innocent. The In
dian poet and thinker Rabindranath Tagore (1861-1941) 
once said, "Every child comes with the message that God 
has not yet despaired of man、" As children grow, the)'are 
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affected by their environment, lose their purity and inno
ccnce, and go asti"ay. Some turn to crime. Various reasons 
for this have been advanced, but theヽveakening of the role 
and function of the family is said to be one major prob-
1cm. Another is said to be the priority adults give to mer
chandise-oriented values and the harmful information and 
goods they keep uncritically providing children with. 

There is a short poem by the Zen master Bankei (] 622-
93) that can be translated roughly as follows: "It is sad to 
see a child gradually gain worldly wisdom and grow dis
tant from the Buddha." The education that adults provide
imbues children with the kind of knowledge that neglects
their humanity and alienates them from the Buddha. 13ankci
is telling adults to be deeply aware of their responsibility.

With this in mind, in my 2004 message for the year I 
said in part: "In Japan today there is a rash of increasingly 
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violent j uvenile crime. This needs to be addressed first and 
foremost in the family and by parents. The educator Yoshio 
Toi ( 1 9 1 2-9 1 )  said, 'There may be myriad lights, but there 
is one l ight awaiting me.' Likewise, each family needs to 
provide a light for its children that is stronger than any 
temptation." 

The home is meant to be a place of rest and relaxation, a 
place where one can experience a warmth and kindness not 
to be found  in any other place. Parents who pray whole
hearted ly for their children's happiness and recognize and 
nurture their individuali ty give chi ldren a sense of absolute 
peace of mind. It is important that the home be a place to 
which children are eager to return. 

The home is also meant to he the fundamental place 
where one's character is cultivated. Through daily contact 
with other family members and seeing how their parents 
live, a respect for the deities, and a love of fellow people arc 
instilled and grow in children's hearts. Home is a place where 
d iscipline takes place; there, while the children's dignity is 
fully protected, they learn to control self-centeredness and 
a rc taught to be able to distinguish good from bad. 

Bearing this in mind, the most important thing now is 
to regu l ate the family. Regulation of the family is discussed 
in the Confucian classic T/1e Gren! Leaming: "Their hearts 
being rectified, their persons were cultivated. Their persons 
being cultivated, their families were regulated. Their fami
lies being regulated, their states were rightly governed. Their 
states being rightly governed, the whole kingdom was made 
tranquil and happy." Th is passage does not express a se
quence of actions; all take place s imultaneously. In the 
Members' Vow of Rissho Kosei-kai we pledge "to bring 
peace to our famil ies, communities, and countries and  to 
the world," but the meaning is to aH as one. 

Regulating the fa m ily means aiming to create a fami ly 
that has warmth. What is i mpo�tant is that first parents 
themselves establish this firm wish in their minds. I t  is this 
wish that makes i t  possible to discover ways of dealing with 
p roblems that suit individual famil ies. 

I frequently mention the vi tal importance of three prac
tices that we should aim to make part of  our daily routine: 
fi rst, say "good morning" to other fami ly members; second, 
rep!)' "yes" crisply and clearly when you are called; and 
third, always push in your chair when you leave the table 
and align your shoes neatly when you take them off. These 
three simple practices make the family peaceful because 
they enable us to destroy the shell of scl f-centeredness that 
encases us. 

At the Niwano Peace Forum 2003 I learned the impor
tance of  educating children without teaching hate. In some 
countries, h istory education teaches chi ldren to hate cer
tain other countries. This makes it impossible for those chi I -
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dren to encounter and in teract with people from other 
countries purely as human beings. The same applies to the 
family. Words and actions steeped in hatred plant the seeds 
of discord in children's hearts. From the broad standpoint 
of world peace, we must aspire to tru ly religious education. 

Most important for us as Buddhists is to cultivate fami
l ies centered on the home altar. By studying the Buddha's 
teaching we become aware that all that exists in the world 
is part of one great l ife-force pervaded by the t ruth of 
impermanence and that we human beings, as part of that 
l ife-force, are sustained by it. Parents kneel before it, wor
ship, and give thanks to that great, precious force. Nothing 
is more important for children's education than Lo demon
strate this stance through morning and evening sulra 
chanting and prayer before the home al tar. 

The Lotus Sutra teaches the "wish for l ife," the teaching 
that we arc born into this world through our wish for the 
salvation and happiness of al l  l iving things. The Ruddha's 
wish and our wish are basical ly the same. It is something 
everyone originally possesses. What is important is to be
come aware of this deep-seated wish that we a lready pos
sess. \•Vith this "wish for life" fi rmly in mind, I hope we will 
t-i;,; our attention on the p roblems of youth and address 
them through regu lation of the family. 

In this t ime of many n uclear families, parents feel a nx
ious and confused over child rearing. Fortunately, Rissho 
Kosei-kai's nationwide network of branches has many mem
bers rich in l i fe experience. 1 earnestly hope these grand
fathers, grandmothers, and younger 111cn and women will 
share their wisdom with parents caught up in child rear
ing. In this a rea, too, the role of branches, of the Sangha, is 
truly important. 

The year 2006 will be the centenary of the birth of 
Nikkyo Niwano, founder of Rissho Kosei -kai. Renovation 
of the Great Sacred Hall to com memorate the centenary 
began last year. This year, too, various preparations for the 
occasion wil l proceed. I t  is thanks to the founder that we 
have been able to receive the Buddha's teaching. The best 
way to repay our debt of gratitude is for each one of us to 
accept the teaching we have received with true thankful
ness, to hold fast to the teaching and lead worthwhile lives, 
and to pass on tha t  joy to others. This, I think, is what the 
founder would have wished most. 

Leading by example in this way is also the key to regulat
ing the fami ly. Pledging to one another to aspire to create 
famil ies that have warmth-the vow that is, l i teral ly and 
figuratively, closest to home-let us strive with all our might 
for self-improvement this year, too. 0 

' J uan Mascaro, trans., The Dha111111npada: The Path o( f>e1fcctio11 

( London: Pengu in ,  1 975), p. 35. 
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One Day, One Life—

Together with the Sangha 

by Katsue Hattori 

A member of Rissho Kosci-kai learns ・什om her own pai11_ti,tf experience that true 
泣lvat:ion involves learning the correct way to view ourselves nnd others. 

I
was born on July 8, 1951, in Haramachi City, Fuku
shima Prefecture, the eldest daughter of my high
school teacher father and primary school teacher 

mother. After graduating from high school、I went to work 
in the local post office and enjoyed a youth free of undue 
restrictions. 

Later I married my husband, whom I had met at an 
exerntive training course for post-office employees、and we 
started our life together in Tokyo, hoth of us working. 
However、after the birth of our first two children, I started 
suffering from the stress of raising the children while con
tinuing to work. Also, in contrast to my pre-marriage days, 
nothing seemed to turn out as I wished, which led me to 
suffer from psychological instability. I fought constantly 
with my husband, and not a day went by when I did not 
take it out on him or my children. The apartment building 
in which we were living had a surprisingly large number of 
members of Rissho Kosei-kai among its residents、so much 
so that some called it the "Rissho Kosei-kai Apartments." 
Seeing how miserable our family was, some of these mcm
bcrs invited me to join the organization, but I consistently 
refused、saying I was busy and had no particular need for 
religious faith. However, my husband's father contracted 
stomach cancer、and as a way of expressing his desire to 
honor his parents and his wish for a long life for his father、
in October 1978 my husband was led to the religious life at 
the Ota Branch in'lbkyo and joined Rissho Kosei-kai. This 
was all part of my husband's religious faith,、111d I viewed 
the whole thing coldly as having nothing lo do with me. 

Around that time, I repeatedly indulged in impulse 
buying as a way of relieving stress, and as a result I found 
ffi)'Sclf 3.5 million yen in debt. Terrified of the debt collcc
tor, I left my husband and two small children one cold day 
in January and ran off by myself to Kyoto. The outside 
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world was harsh, and I found myself working at a noodle 
shop, hardly able to distinguish day from night. The loncli
ness and difficulties of living alone permeated my being, 
and I cried deso]、1tely as I thought about the warmth of the 
dear family circle. I thought I would never be able to go 
home again, but in my heart I was continually crying out 
for someone to come and find me:. l dreamed of my chi I
dren every night. 

No longer able to resist the desire to hear their voices, I 
called home. That clay happened to be just three weeks 
after I had left-, and was the last day of a series of devo
tional services in conjunction with a prayer for me that 
were being held. Over the phone I could hear the voices of 
the people of the "Rissho Kosei-kai Apartments" calling 
out, "Come on home, we're all waiting for you—n() nccd 
to bear your troubles alone!" 

Gathering my courage, I went home to find my husband 
grown dreadfully thin and his beard unshavenーI could 
barely recognize him. My mother had been apologizing to 
him, blaming herself for the way she had raised me and 
praying constantly with all her heart for my safe return. 

From then on I stopped working, and my religious 
training began. I received the teaching sincerely, and made 
efforts to at least put into superficial practice the right way 
to understand and react to things and events, and the right 
wa)'to relate to other people. 

The "Child" Given Good Medicine 

In 1980, my husband w,1s transferred and we moved to 
Kokura, on the island of K)'l.Jshu, and the son we had been 
longing for was born. I served as an area leader in the 
Kokura Branch, and enjoyed running around from morn
ing to night every da}', while our Buddhist beliefs came to 
occupy a central position in our family. However, our 
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chapter leader began to criticize everything I did, telling 

me that I was "off the lrack," and that I was actually c.1us

ing my own problems. Now I can look back and realize 

that these criticisms originated in our chapter leader's feel

ings of compassion, as she could see that I was _just trip

ping through lightly, ready to fly off at any moment. 

However, at the time f gradually began to feel miserable, 

and the pain of not being appreciated caused me to start 

staying away from the branch. Looking for some other 

group where I would be appreciated, for four years I threw 

myself into the PTA and into activities sponsored by the 

local community center. Articles about my activities began 

appearing in the local edition of a newspaper. That was 

fine as far as il went, and I enjoyed ever)'day, but I still felt 

there was something missing. What I was really looking for 

was the teaching of our founder, Nikkyo Niwano. 

Suddenly, on October 4, 1999, I heard the news that our 

founder had pa．ヽsed away. In the mid．ヽt of my deep sorrow, 

f felt a strong yearning toward our founder. A desire to 

follow his teaching pierced my heart, and I embraced the 

conviction that there was no other path in lite for me but 

the way of the Dharma. Without thinking, f ran to the 

branch. Looking back, I realize that at that moment I 

awoke for the first time to the true meaning of the parable 

of the physician's sons in chapter 16、“Revelation of the 

Eternal Life of the Tathagata、’'of the Lotus Sutra. This 

parable deals with the extinction and immortality of 

Shakyamuni, and illustrates how his extinction functions 

as a tactful means for expressing his great compassion. 

I In the parable, theヽons of a wise physician take poison

ous medicine in their father's absence and fall into a ddir

ium. On his return, all of them rejoice to see him, but only 

some of them take the good medicine he offers to cure 

their affliction. He tells the rest that the time has come frx 

him to die, but that he will leave them with the good medi

cine to cure themselves. He leaves and sends a messenger 

back to say he has died, and in their grief the uncured sons 

take the good medicine and are cured. I I realized that I was 

unmistakably one of the physician's children who finally 

took the good medicine. 

In 2001 I was asked to serve as chapter leader. In my life 

up until that time, I had usually run away from 111)'prob

lems, blaming other people or circumstances, but from this 

time onward I made up my mind to accept everything as a 

lesson from the Buddha, and to face my lot in life as my 

own personal course of religious training. 

One day, a woman I'll call Ms. A came rushing in to the 

branch. She had racked up a large amount of debt, and in 

tear of the debt collector, had run away from home, leaving 

her husband and two children. Listening to her tale, I felt 

myself grow irrilatcd with her irresponsible behavior and 
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lifestyle. Not knowing where to begin with her, I looke<l to 

the head of our branch for guid;ince. He said that, in order 

to get a true picture of our own lifestyle, the flrst thing we 

need to do is firmly embrace a basic religious practice. He 

also provided an introduction to、1 lawyer. Everyone in the 

chapter banded together for the benefit of Ms. A's happi

ness, giving her the things she needed for daily life, and so 

on. 

One morning at 6 A.M. I saw Ms. A deaning the lavatory 

of the branch, very unwillingly. l ler figure then seemed to 

blend into a vision of my own past. I could no longer think 

of her as a stranger, and began to feel real affection toward 

her. I knew all too well the loneliness and pain of having 

run into debt, and we sat and cried together as we con

fessed our experiences. Thanks to Ms. A, I was able to fully 

realize how spoiled I had been, and I came to feel the 

weight of my own sins. I apologized to my husband and 

daughters from the bottom of my heart for the pain and 

trouble I had caused them. After that, �Is. A became dili

gent in her religious training and was able to take on the 

lavatory cleaning chores with a happy and grateful heart. 

Seeing the change in her, one of her relatives declared, 
''The teaching of Rissho Kosei-kai must really be some

thing," and joined the branch. 

Ms. A soon found a job and thus the means to effect a 

solution to her problems. I was convinced that anyone who 

believes in the Dharma will always be saved, no matter 

what kind of trouble they are in. Ms. A and everyone in the 

chapter were delighted. This sort ot: thing, however, is a 

mere "expedient protection、’'True salvation involves learn

ing the correct way to view the world, your life, and other 

people, embracing correct values, and feeling gratitude for 

those things we normally take for granted, while becoming 

part of a group in which each person flnds his or her life 

fulfllling, and grateful for the opportunity to serve others. 

It also means putting the teachings into concrete、Cvcryday

practice in intention, word, and deed. We confirmed all 

this with our chapter members, and as a result our how 

counseling group became more cheerful and lively. 

In the Midst of Suffering 

The year 2002 was my second as chapter leader. After the 

seventh anniversary of my father's death in May, my 

mother died of cancer in Jul}'· A month later, before I had 

gotten over my grief, I received the news that this time it 

was I who had cancer, of the stomach. Everything wen! 

black before my eyes, and I could not understand what was 

happening in my body. When I came to I felt, "vVhy me? 

\\「hy should I have cancer?" I felt crushed by the cruel 

fot:ce of reality, and the fear of death that my parents had 

no doubt suffered attacked me now as well, and I could not 
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sleep for nights on end. In September 2002, with everyone 
in the chapter praying for me, I underwent seven hours of 
surgery in which my entire stomach was removed. 

I managed to overcome several difficult post-operative 
hurdles, and the next thing was to start training myself to 
eat again. Even a tiny bite of food would get stuck in my 
throat and I couldn't speak or breathe. I could not sleep 
even for a short time—it was a horrible struggle. With 
every ounce of strength I called out to the Buddha and to 
the spirit of our founder and to our president to please 
help me. But the pain was so great that I came to question 
the very existence of any god or the Buddha. It was truly a 
living hell. In the midst of suffering, I found !11)'Self again 
recalling the time when I ran away from home, and my 
parenls and family prayed deeply wiLh all their hearts for 
me. In repentance for nl)'wrongdoing, I wept, unable to 
stop the tears. 

"I think I would rather die." "No, I want to live!" In the 
midst of suffering I could not control my own thoughts or 
teelings. On the telephone, I cried to the head of our 
branch, "Help me! I can't stand it!" In answer he bellowed, 
"Get a grip on yourself1 We do not have chapter leaders in 
Kokura ignorant of the gods and the Buddha. You are not 
dying from your illness, you have been dying since the day 
you were born. Pull yourself together!" 

These severe words of chastisement were imbued with 
the heat of deep compassion and warm pra)'er. I had lost 
hold of myself due lo my suffering, but al this I came back 
to myself with a snap. "What's to come of us if a chapter 
leader like myself loses sight of the 13uddha? Please let me 
see the Buddha,''I prayed unceasingly. As I did so, I came 
to see the Buddha in my husband and three children, who 
were working so hard to take care of me during my illness, 
in the people of the chapter, who were praying for me and 
sending me encouraging messages, and in the doctor and 
nurses who were doing their very best for me, and the 
other people in my hospital room. From the bottom of my 
heart I felt that the Buddha was indeed protecting me. This 
sense of gratitude gave me the courage to face my pain. 

A Role for Each of Us 

After that I began to recover normally, and in January 2003 
I resumed my duties. Thankfully, this experience with ill
ness allowed me to understand for myself the guidance 
、rnd teaching of our founder and president that all things 
are arrangements ordered by the compassion of the 
Buddha. Many people warmly encouraged me during that 
time, and the more I think about the opportunities l will 
have to treasure the lives of our faithful and encourage 
them in the same way, the more grateful 1 am for my role. 

In my life I have run a,,\'ay from what 1 didn't like and 
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Lried to have things all my own way. Thankヽto the cancer, I 
am now aware of how other people feel. I have made up 
my mind to fully concur with our president's teachings on 
impermanence, and to adopt the mental attitude of "One 
Day、Onc Life、"and hope to live through the rest of my life 
together with our group of faithful. As we are taught in 
"Prediction," chapter 6 of the Lotus Sutra, my salvation, 
my path tu becoming a bodhisattva, and the world of com
plete and perfect peace is here, in this chapter, among this 
group of faithful. 

In 2003, our president led us lo seek peace through the 
practice of bringing our hands together in the thankful 
and prayerful gassho attitude. We accept this guidance and 
put it into practice at every opportunity, for example, 
when we are the first to utter a greeting when we meet 
someone, when we are the first to smile and extend our 
hand, Lhe first to apologize, the first to perform acts of 
social kindness, like pushing our chairs back in at the table 
or arranging the shoes people have taken off hefore enter
ing a room-that is, when we are the first to do whatever 
takes a little extra effort. With a thankful and prayerful 
attitude, we gel a(irm feeling for the preciousness of our 
own life and the lives of others, and come to really like 
people. This indescribable cmoLion is the v irtue I feel I 
have now been granted. 

On September 5, 2004, our Kokura Branch will celebrate 
its forty-fifth、mniversary. Our chapter is working for local 
neighborhood revitalization based on a consideration of 
existing area divisions such as school districts and so on, 
and on the guidance of our president f

、
<.H deepening our 

compassion. Our key words are "observe, listen, and come 
together," and "giving priority lo ourはithful." Every area 
leader works wilh(ivc neighborhood group leaders, who in 
turn each work with three block leaders, making up a 
system in which each person has his or her own role to 
play in creating a warm and welcoming Sangha and a 
group of friends who can talk together about their hopes
and dreams. Without hurrying, but also without resting, 
we are moving together toward this goal. 

I have found my greatest salvation in the destiny that 
allowed me to come into contact with our founder and our 
president, and in the process of learning to understand and 
to practice the teaching with the Sangha. I have found my 
greatest happiness in being blessed with the love of my 
parents, my husband, and my children. I hope to continue 
to bring more people to a faith thaL gives them happiness 
through the agency of a thankful hearl, and to increase my 
devotion by giving others religious guidance. 0 

Knt,11c Hnttori is n 111ember(}.「tlte Kokurn Brn11c/1()•「l<i55ho ko5(?1-
kai 011 Kyushu. 
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The Salutations of the Mallas 

by Hajime Nakamura 

Even though weary from illness, the Buddlza did not ignore the bonds of
疇

friendship and took steps to extend greetings to old acquaintances. 

G
otama Buddha was not wandering aimlessly, going 
from place to place on impulse; on the contrary, he 
had followed the trade route from Rajagaha to 

SavatthI and Kapilavatthu, visiting old friends and acquaint
ances along the way. Now, even though he was weary 
through illness, he did not forget those people, for to have 
departed from a place where those he knew lived without 
greeting them would have been hoth impolite and a source 
of regret in his own heart. Gotama did not ignore the bonds 
of common friendship, and so had greetings sent to the 
Mallas, in whose republic he was. 

"(19)'Go, Ananda, to Kusinan1, and say to the Mallas 
of Kusinara: "Tonight, Vasenhas, in the last watch, the 
Tathag、1ta will die. Come to him, Vasenhas. Come to him, 
Vasenhas, so that later you may not regret, saying:'The 
Tathagata died in our territory, but we were unable to see 
the Tathagata in the last watch I of the night!."" 

'"Yes, Master,'replied the young Ananda, and putting on 
his inner robe and taking up his outer robe an<l bowl, went 
into Kusinara with a companion." 

13ecause of its status as a republic, news of the Buddha's 
arrival soon spread among the Mallas. 

"(20) At that time, however, the Mallas of Kusinara had 
gathered in their meeting hall and were discussing [public] 
affairs. To that place went the young Ananda, and arriving 
there, he addressed the Mallas of Kusinara:'Tonight, 
Vasenhas, in the last watch, the Tathagata will die. Come to 
him, Vaserrhas, come to him, so that later you may not 
regret, saying: "The Tathagata died in our territory, but we 
were unable to see the'fathagata in the last watch ! of the 
night)."'"

Hearing this, the Mallas hastened to Gotama, with whom 
their long-standing tics were deep. 

"(21) Hearing this from the young Ananda, the八1fallas,
with their sons, their daughters-in-law, and their wives felt 
anguish and grie(and their hearts were constricted with 
pain. Some 、vere tearing their hair and,、railing, stretching 

forth their arms and raising them, weeping, and throwing 
themselves down like rocks, writhing, saying:'The Venerable 
Master is d)1ing, all too soon. The Blessed One is dying、all
Loo soon. The Eye of Lhc v\lorld is hiding himsdC all Loo 
soon. 

"Then the Mallas, with their sons, their daughters-in
law, and their wives in anguish and grief, and their hearts 
constricted with pain, approached the place where Lhe young 
Ananda was, within the Mallas'stila grove of Upavattana." 

Ananda, realizing that it would be impossible for the 
great crowd of Mallas to greet the gravely ill Buddha incii
vidually, had them pay their respects in groups. 

''(22) T hen the young Ananda thought to himself:'If I
allow the tvlallas of Kusinara to salute the Venerable Master 
individually, they will not have finished saluting him be
fore daybreak. Let me now therefore group the Mallas of 

The /me Dr. J-laji111e N(Ikr111111r(I, (I11 authority 011 Indir111 philoso
phy, 1凶lS prcsideIll of the l:'(Istem Inslitutc in'J'okyo and II pro/i?sso1· 
e111erit11s o(the U11iFcrsity of Tokyo nt the time of his death i11 Octa
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Kusinara b y  fami ly, and have them salute the Venerable 
Master in fam ily groups, saying: " Revered One, here is  the 
Malla so-and-so, with his chi ldren, his wife, his fellows and 
stablcmates, who a l l  salute the Venerable Master with their 
heads bowed at his feet."' 

"Then the young Ananda grouped the Mallas of Kus inara 
by family and had them salute the Venerable Master, say
ing: 'Revered One, here is the Malla so-and-so, with his 
chi ldren, his wife, h is fellows and stablemates, who al l  
salute the Venerable l\1laster with their heads bowed at his 
feet.' 

" By this means did the young Ananda have the Mallas of 
Kusinara salute the Venerable Master i n  the course of  the 
fi rst watch of the evening." (Mahaparinibbana-suttanta, \/, 
1 9-22 )  

We do  not know i f  this episode i s  h is torically accurate i n  
all deta ils, bu t  it i s  very l ikely that a great number of people 
would have gathered around the Buddha at this time. 

The Ordination of Subhadda 
The final person to meet the dying Gotama was a wander
ing ascetic call ed Subhadda (Skt., Subhadra ) ,  who had 
i nsisted on seeing  h im. 

" (23) At that t ime a wandering ascetic named Subhadda 
\vas l iv ing in  Kusinara. The wandering ascetic Subhadda 
had heard that sr1 111a,:za Gotama would die in the last watch 
of that night. Thereupon the wandering ascetic Subhadda 
thought: 'I have long heard wandering ascetics-elders ad
vanced in  years, masters, and teachers-speaking together 
saying that Tathagatas, A rahants, those who have attained 
supreme enlightenment .ippear [only rarely] in this world. 
1 have now heard it said also that in the last watch of this 
n ight the sanrn1:ia Gotama wil l die and a doubt [ uneasi 
ness ! has arisen i n  my m ind.  [ But )  because I have faith in 
the s1mrn1_w Gotama, I believe that the sanlil(lil Gotama can 
teach me a doctrine that wil l  be able to d ispel that doubt.' 

" (24) Then the wandering ascetic Subhadda approached 
the place where the )'0t111g Ana nda was, with i n  the Mallas' 
sala grove of Upavattana .  Drawing near, he said to the 
young Ananda: 'I have long heard wandering ascelics
elders advanced in years, masters, and teachers-speaking 
together saying that Tathagatas, A rahants, those who have 
attained supreme enl ightenment appear [on ly rarely) i n  
this world. I have now heard i t  said also that in  the  last 
watch of this n ight the smllll(Ja Gotama will die and ,1 doubt 
[uneasiness ] has a risen in 111)' mind. [ But] because I have 
faith in the sam111_111 Gotama, l believe that the sm1w1_ui 

Gotama can teach me a doctrine that will be able to d ispel 
that doubt. Permit me then, Ananda, to meet the s11mm_1a 
Gotama."' (Mahaparin ibbana-suttan ta, V, 23-24) 

The Sanskrit version is even more precise. 
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"(XL, 1 )  At that time there l ived i n  Kusinagari a wander
ing ascetic cal led Subhadra. He was old , advanced in years, 
and weak with age. 

" (XL ,  2) H is years numbered one hundred and twenty 
and he was revered by the Mal las of KusinagarI, honored, 
esteemed, and given offerings by them, considered by a l l  a 
person worthy of venerat ion .  

" (XL, 3 )  The wandering ascetic Subhadra had heard: 
'This night in the middle watch, the smmr11_w Gautama wi l l  
enter  the stage of n i rva1:ia without any remainder of defile
ment and will pass away.' 

" (XL, 4)  [ Subhadra said: ] 'J have doubts about various 
matters. However, l nurture the hope that Gautama can 
dispel those doubts for me. 

"(XL, 5 )  'Suppose I were to approach the p lace where the 
Venerable Master Gautama is. l might, having approached, 
be able to  ask for some i nstruction i f  I m ight be given an 
opportun i ty to have a defin i te answer to my question.' 

" (XL, 6) Then [hearing that Gautama had arrived] ,  he left 
Kusinagari and went to the grove with the twi n  sala trees. 

" (XL, 7) At that t ime the young Ananda was wa lking i n  
the open ambulatories near the  gate of the  monastery. 

" (XL, 8) The wandering ascetic Subhadra saw the young 
Anan<la from afar. Having seen him, he went to where the 
young Ananda was. Approaching, he spoke to the young 
Ananda: 

"(XI ., 9) ' I  have heard, Ananda, that this n ight in the 
middle watch, the s1m11a1_1a Gautama wi l l  enter the stage of 
n irva1:ia without any remainder of  defilement and wil l pass 
away. 

" (XL, 10) ' I  have doubts about various matters. However, 
I n ur ture the hope that Gautama can dispel those doubts 
for me. 

" (XL, 1 1 ) 'Suppose I were to approach the place where the 
Venerab l e  Master Gautama is. I might, having approached, 
be able to ask for some instruction if I might be given an 
opportunity to have a definite answer to my quest ion.' 

"(XL, 1 2 ) Ananda said: 'Cease, Subhadra. Do not disturb 
the Venerable Master. The Venerabl e  Master, the 13lessed 
One, is weary and fatigued in body.' 

"(XL, 1 3 )  The wandering ascetic Subhadra said twice, 
three times, to the young Anan<la: 

" (XL, 14) 'I have long heard from wandering ascetics 
who were great teachers advanced in years that Arhats, 
Tathagatas, and those who have attained the true e nlight
enment of a buddha appear [only rarely] in this world. 

"(XL, 1 5 ) ' [ I  have heard ) that this night in the middle 
watch, the Venerable  Master Gautama wi l l  enter the stage 
of n irv,11:ia without any remainder of defi lement and wil l 
pass away. 

" (XL, 16) 'Sti l l ,  I have doubts about various matters. 

D1 1 /\RM:\ WORI .I) 



However, I nurture the hope that Gautama can dispel 
those doubts for me. 

" (XL, 1 7) 'Suppose I were to approach the place where the 
Venerable Master Gautama is. I m ight, having approached, 
be able to ask for some instruction if I might be given an 
opportun i ty to have a defin i te answer to my question .' 

" (XL, I 8) Again ,  the young Ananda said to the wander
ing ascetic Subhadra: 

" (XL,  I 9) 'Cease, Subhadra . Do not disturb the Tatha
gata. The Venerable Master, the Blessed One, i s  weary and 
fatigued in body.'" (Waldschmidt, Das lvfa/uiparinirvti�ia
sfltra, XL, 1- 1 9, p. 366) 

Subhadra is  very assertive about meeting the B uddha. 
Ananda's reluctance to let h im  d isturb his dying Master 
was perfectly natural in the circumstances. 

"(24 co11ti111 1ed) When he I Subhadda ] said thus, the young 
Ananda said to the wandering ascetic Subhadda: 'Cease, 
Subhadda. Do not disturb the Tathagata. The Teacher is 
wear}'·"' ( lvlahaparin ibbana-suttanta, V, 24) 

Three times d id Subhadda repeat his request, and three 
times did Ananda deny him. 

" (  24 conti1111ed) The wandering ascetic Subhadda said to 
the young Ananda twice and three times: 'I have long heard, 
Ananda, wandering ascetics-elders advanced in years, 
masters and teachers-speaking together, saying that Tatha
gatas, Arahants ,  those who have attained supreme enl ight
enment appear I only rarely I in this world. I have now heard 
it said also that this n ight in the last watch the sa111a1_ia 
Gotama will die and a doubt l uneasiness l has ar isen in my 
mind. Because I have faith in the snnUl(Jn Gotama, 1 believe 
that the S(1 1m11.w Gotama can teach me a doctrine that will 
be able to dispel that doubt. Permi t  me then, Ananda, to 
meet the sa111a1_1a Gotama.' At the third time also the )'ottng 
Ananda spoke thus to the wandering ascetic Subhadcla: 
'Cease, Subhadda. Do not disturb the Tathagata. The Teacher 
is weary."' (Mahaparinibbana-suttanta, V, 24) 

Hearing Subhadda's persistent demands, the Buddha, 
though near death, agreed from his sickbed to speak with 
the ascetic. What a magnificent attitude that revealed! 

"Cease, Ananda. Do not h inder the wandering ascetic 
Subhadra. Let him come in and ask what he will." 

The Pal i version cont inues: 
" (25)  The Venerable Master heard the conversation 

between the young Ananda and the wandering ascetic 
Subhadda. Then the Venerable Master said to the young 
Ananda: 'Cease, Ananda. Do not refuse the wandering as
cet ic Subhadda. Have Subhadda see the Tathagata. What
ever Subhadda asks of me  he  asks out of the desire for 
knowledge, not because he wants to cause me distress. I 
will answer any questions that he asks, and he wi l l  qu ickly 
comprehend my teaching.' Then the young Ananda said to 
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the wandering ascetic Subhadda: 'Well, Subhadda, the Mas
ter gives you leave [to enter ! ."' (�vlahaparinibbana-suttanta, 
V, 25 )  

The old, ai l ing b/z ikklzu received Subhadda as an inter
locutor with k indness. Coming i n to the presence of the 
B uddha, Subhadda asked his estimation of the teachings of 
the various teachers and phi losophers famous at the time. 

" (26)  Then the wandering ascetic Subhadda approached 
the Venerable Master, and dr;iwing near, exchanged joyful 
salutations with h im.  Having asked after his health, 
Subhadda sat down to one side. Having sat down to one 
side, the wandering ascetic Subhadda asked the Venerable 
Master: 'Master Gotama, all those s111na�ws ;ind Brahmins 
who have fol lowers and students, and who are teachers of 
students, who arc known in the world and have fame, who 
are venerated by many as the founders of religious schools, 
like Pnrai;a Kassa pa, Makkhali-Gosfila, Aji ta-Kesakambalin ,  
Pakudha Kaccayana, Safi.jaya BelaHh i -putta, and  N iga1)tlrn 
Nataputta , have they a l l  gained knowledge through their 
own wisdom, or have none of  them any knowledge, or do 
some have knowledge and others do not?"' ( tvlahapari
n ibbana-suttanta, V, 26)  

Subhadda's questions seem almost ma l icious. Later, after 
the Buddha's death, i t  was Subhadda's ind iscreet words that 
l ed to the decision to hold the F irst Counci l .  These two 
episodes arc l inked as a matter of course i n  the Tibetan 
Vinaya, the Fo-pan-ni-yi.'lan-ch ing, and the Pan-n i -yi.ian
ching ,  though not in  the Pali M ahaparinibbana-suttanta, 
indicating that the text was amended by a later hand. 

The Buddha repl ied to Subhadda that no philosophical 
theory was of any significance and that there was no need 
to talk about the matter. 

" (26 continued) 'Cease, Subhadda. Never mind whether 
they have all gained knowledge through their own wis
dom, or whether none of them have any knowledge, or 
whether some have knowledge and others do not. I wil l  
teach the Dhamma to you ,  Subhadda. Listen wel l ,  pay close 
attention, and I \Viii speak.' 

"'Yes, Master,' replied the wandering ascetic Subhadda." 
( IV!ahap;irinibbana-suttanta, V, 26) 

The Sanskrit version follows a s imilar course, though in 
somewlrnt more detail than the Pali text. 

" (XL, 20) Then the Venerable Master heard with h is  
penetrating, suprahuman powers of hearing the exchange 
between the young Ananda and the wandering ascetic 
Subhadra. Having heard, he instructed the young Ananda: 

" (XL, 2 1 )  'Cease, Ananda. Do not obstruct the wander
ing ascetic Subhadra, but let him come in. Let him ask 
whatever he wishes. Why is th is? It is because it will be 
the last opportunity for me to speak directly with a ,van
dering ascetic of anolher religious school I anyalfrthika I .  
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Furthermore, this man, this wandering ascetic Subhadra, 
will be the l ast of  my d i rect disciples [siik,scicchrilvnka ] ,  the 
last bhik,s11 to be ordai ned [with the word ] ''Come.'" 

"(XL, 22)  Then the wanderi ng ascetic Subhadra, given 
the opportun i ty by the Venerable Master, was delighted, 
satisfied, filled with gladness, encouraged, and, joyfully and 
happily, approached the place where the Venerable Master 
was. 

" (XL, 23) Drawing near, he exchanged salutations [with 
the Buddha I , and, having asked after I the Buddha's I health, 
he sat down to one side. 

" ( XL, 24) The wanderi ng ascetic Subhadra, having sat 
down to one s ide, asked the Venerable Master: 

" ( XL, 25) 'Master Gautama, I would ask i nstruction of 
you, should you give me the opportunity for receiving 
conclusive repl ies to my questions. 

" (XL, 26) [Missing] 
" (XL, 27) 'Master Gautama, there are d i fferent  teachings 

in the world: [those of] Pora1�ab Kasyapal�, Maskari Gosali
putr.ilJ, Saq,jayT Va i r0lTputral�, Ajit.il) Kesakambala�, 
Kakudab Katyayanal� ,  and Nirgrantho Jiiatiputra l ) .  These 
men all teach their own doctrines."' ( \-Va ldschmidt, Das 
Malit1pari11 irvanasatra, XL, 20-27, p. 372)  

D uring the B uddha's lifetime there was no opposition 
between Buddhism and the non-Buddhist sects. The Pali 
text retlects a confused s i tuation, while the Sanskrit version 
states clearly that the six in fluential phi losophers men
tioned above were "members of non-Buddhist sects." The 
Sanskrit text would thus seem to imply a more developed 
situation. 

The teachers of philosoph ical schools contemporary with 
the Buddha are general ly known as the "six non-Buddhist 
teachers." This expression can be found in  both the Pali 
and the Sanskr it texts. The corresponding section in the 
Pan-n i-yi.ian-ching, however, gives the number as eight, 
and so represents a d ifferent line of transmission. If, more
over, the name transliterated as Pai-lu-tzc corresponds to 
Sariputta, an important issue is raised. Sariputta had, be
fore he became a d isciple of the B uddha, h is own following; 
it is hardly l i kely that the people in that following merged 
with the Buddha's community after their master's conver
sion .  According to the Jaina Isibhc1siyiiiq1 ,  the represen ta
tive member of  a Buddhist-type band was not Sakyamuni ,  
but Sariputta. Therefore in  Subhadda's eyes, Sariputta's fol
lowers may have seemed slightly different from those of 
Sakyamuni .  

Sakyamuni did not reply direct l y  to Subhadda's ques
tions, but more ell iptically, in verse: 
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" (27) When I was twenty-nine, Subhadda, 
I left home to seek the good. 

Now more than fifty years have passed, Subhadda, 
Since I renounced the world .  
I have walked only the rea lm of the correct principle and 

the Dhamma. 
Outside that, there is no Wayfarer." 

(JVlahaparinibbana-suttanta, V, 27) 

In  this the Buddha was warning Subhadda not to become 
caught up in metaphysical specu lation, but to l ive with in  
the  Truth .  The  expression "10 seek the good" has  ancient 
antecedents and poets in  the period of  the Rig Veda wrote 
of wanting to l isten to "what is good" ( bliadram) with the 
ears and to see i t  with the eyes. I n  the same way, Gotama 
Buddha also sought "the good." 

The meaning of the verse is explained in the prose section. 
" (27  contin11ed) There is no Wayfarer of the second grade, 

no Wayfarer of the third grade, no Wayfarer of the fourth 
grade, I for ]  al l other teachings [ other sects and ph iloso
ph ies I are empty. They are devoid of Wayfarers. If these 
/Jhikkl111s, Subhadda, were to l ive correctly, there wou ld be 
no bck of ,nahnnts in the world.'' 

(Mahaparin ibbana-suttanta, V, 27 )  
The Sanskr i t  text is v irtually identical, though there are 

more detai ls about the nature of the religious tra in ing. The 
Yu-hsing-ching fol lows the Sanskrit text closely. 

" (XL, 28)  Then the Venerable Master recited the fol low
ing verse: 

" (XL, 29) v\lhcn I was twenty-nine, Subhadra, 
I left home Lo seek the good. 
Now more than fifty years have passed, Subhadra ,  
Since I renounced the  world. 

" (XL, 30)  l practiced the p recepts, sam(idhi, actions, and 
wisdom, and the concentration of the mind. I was the 
one who taught the noble truth. There was no one other 
who was a \,Vayfarer." 
( \-Valdschmidt, Das Mohnpari1 1 irvti�ws11trn, XL, 28-30, p. 
376) 

The verse appears to be an ancien t one i ncorporated into 
the text, and is  of interest for the way i t  divides Sakya
muni 's life i nto periods. Of more importance is that it 
indicates that Gotama went into homelessness to seek "the 
good," not specifically enlightenment, which is beyond both 
good and evi l .  He was primarily concerned, it wou ld  seem, 
with how best to live in  this world. Perhaps this seeming 
contradiction can be overcome by suggesting that the quest 
for enl ightenment, which Buddhists tend to regard as the 
Buddha's p rincipal motivation, m ight be subsumed into a 
broader category of "seeking the good." 

v\lhat others do is not to be regarded as i mportant; 



rather, said the Buddha, the individual must devote him
self or herself to seeking the truth. Each person does what 
is necessary for h imself or herse lf  and should not be de
Aected by what  others m ight do. The Buddha's reply to 
Subhadda was firm; his voice may have been weak, but his 
words were full of conviction . The Pa l i  text gives one con
crete example of how one's l ife should be led correctly. 

" (27) I n  whatever teachings or Vina ya, Subhadda, where 
the Noble Eightfold Path cannot be discerned, there is to 
be found no Wayfi:1rer of the first grade, no Wayfarer of the 
second grade, no Wayfarer of the third grade, and no 
\Vayfarer of the fourth grade. However, in whatever teach
ings or Vinaya where the Noble Eightfold Path can he dis
cerned, there is to be found a Wayfarer of the first grade, a 
Wayfarer of the second grade, a Wayfarer of the thi rd 
grade, and a Wayfarer of the fourth grade. I n  my teach ings 
and my Vinaya, the Noble Eightfold Path is to be found. 
Herc are lo be found Wayfarers of the first grade, of the 
second grade, of the third grade, and of the fourth grade. 
All other teachings are empty; they are devoid ofvVayfarers. 
If these /Jhikkhus, Subhadda, were to live correctly, there 
would be no lack of amlumts in the world [ arnlumts would 
appear one after another] :' Uvlahaparinibbana-suttanla, V, 
27) 

We can discern here an extremely s ignificant i n tellectual 
revo lution. Even al his death, the historical Gotama did 
not teach Buddhism. What he taught was the Way of Truth 
that a l l  philosophers and people of rel igion should follow. 
The l ater compilers of the sutra, however, created the spe
cific rel igion called Buddhism, l in king it to the verse above. 
Even though what Gotarna was teaching was compara
tively new, i t  was perhaps because he spoke of seeking the 
Way of Truth rather than proposing a new religion that he 
suffered hard ly any form of opposition or persecution .  

Subhadda was won over by  what he  heard, and  declared 
his intention to take refuge in the Buddha. 

" (28 )  vVhen he had been taught thus, the wandering 
ascetic Subhadda said to the Venerable Master: ' I t  i s  won
derful, Revered One, wonderful ,  Revered One. As a person 
fallen down is set aright, as the hidden is  revealed, as the 
way is  shown to one wandering lost, as a lamp is held aloft 
in the darkness for those who have eyes to see, the Vener
able Master has revealed the Dhamma through a variety of 
ways. Therefore I take refuge in the Venerable Master. I 
take refuge in the Dhamma and the community of bhikkhus. 
May the Venerable Master receive me as a /Jhikkhu and 
confer the complete prt:cepls upon me."' (Mahaparinibbana
suttanta, V, 28)  

Though a follower of another sect, Subhadda took refuge 
in Sakyamuni .  Because of this particular circumstance, cer
tain condi tions were set. 
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" (28  continued) 'Subhadda, i f  a person who has formerly 
followed another doctrine wispes to take ordination in 
these teach ings and this Vinaya, and seeks to receive the 
complete p recepts, he must l ive for fou r  months in another 
place. After the four months pass, if  he receives the permis
sion of the /Jhikkhus, he may be ordained by them as a 
bhikklw and receive the ful l  precepts. However, i n  certa in 
cases, where differen t  circumstances perta in ,  I wi l l  de
cide.' 

" (29) ' Revered One, if it be that a person who has for
merly fol lowed another doctrine and who wishes to take 
ordination in these teachings and this Vinaya and seeks to 
receive the complete precepts must l ive for four months in  
another place, after which, on receiving the permission or  
the /Jhikkhus, he may be ordained by them as  a /;hikkhu 
and receive the ful l precepts, then I will live for four months 
in another place. After the fou r  months pass, if  I receive 
the permission of the /J/zikkhus, let [me] be ordained as a 
bhikk/111. Let [me) receive the fu l l  p recepts.' 

"Then the Venerable Master spoke to the young Ananda: 
'Let Subhadda be ordai ned, Ananda.' 

"'Yes, Master,' replied the young Ananda. 
"(30) Then the wandering ascetic Subhadda said to the 

young Ananda: ' Friend A nanda, you have attained profit 
and that prollt is great, for you have, in the Master's pres
ence, received consecration.' 

"The wandering ascetic Subhaclda was able to receive 
ord ination in the Master's presence and to be received i n to 
the -community. I mmediately after be had been received 
into the communi ty, the Venerable Subhadda, alone, l iving 
away from the community, strove in his spiritual tra in ing, 
d i ligently and zealously. Very soon he realized, saw, and 
attained for himself in this world the ult imate culmination 
of the supreme pure practice for which people of good 
fami ly leave home and go into homelessness. And he real
ized: ' Bi rth and being are destroyed. The pure practice has 
been attained. All that has to be clone has been accom
p l ished. No more wil l  I return to this condit ion.' 

"The Venerable Subhadda became an arahant. He became 
the last of the Venerable Master's d i rect disciples." (Maha
par inibbana-suttanta, V, 28-30) 

Despite the strong possibil ity that as a newcomer to the 
community Subhadda still felt attachment to its l ife and 
teachings, we are told that "very soon" (na cirass' eva) he 
realized "in th is world the ult imate culmination of the 
supreme pure practice" (a11uttam111 /Jmh111acariya-p11riyo
s(11u11J1 ) .  To attain through tra in i ng this  supreme pure prac
tice was the ult imate a im of al l  the direct disciples. There 
was still no concept of the stages of tra in ing that were to be 
so emphasized in later t imes. 

To be con tinued 
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The Sutra of the Lotus Flower 

of the Wonderful Law 

Chapter 7 

The Parable of the Magic City 

(6 )  

This is the seven ty-fifth installment of a detailed com1nentary o n  the Threefold 
Lotus Sutra /Jy the late founder of Risslio Kosei-kai, Rev. Nikkyo Niwa no. 

TEXT ' 'Then amongst the throng whom the holy wheel
rol l ing king led, eight myriad kotis of people, seeing that 
the sixteen royal sons had gone forth from their home, a lso 
sought to leave their homes, whereupon the king permit
ted them I to do so ] .  

"Then that buddha, on the entreaty of the shramaneras, 
when two myriad kalpas had passed, in I the presence of] 
the four groups preached this Great Veh icle Sutra named 
the Lotus Flower of the vVondcrful Law, the Law by which 
bodhisattvas are instructed and which the buddhas watch 
over and keep in mind.  

COMMENTARY The filllr groups. In tvlahayana Buddhism 
''the four groups" usually refers to bhikshus (ordained men), 
bh ikshunis (ordained women) ,  upasakas ( laymen) ,  and 
upasikas (laywomen), but there is another classification, 
recorded in the Fa-hua-wcn-c/1ii by T' ien-t'ai Ch ih- i ,  refer
ring to the four kinds of people associated with the Bud
dha's discourses: ( l )  Ji1-cl1 'i-c/1 1 1 1 1g, bodhisattvas who request 
the l�uddha on behalf of man}' people to expound his teach
ing, asking h im questions or answering his questions
that is, bodhisattvas l ike Manjushri and Mai treya; (2) ying
hsiang-c/1w1g, those who assist: the Buddha's preach ing 
either d i rectly or indirectly, l ike the Bodh isattva Regarder 
of the Cries of the 'Norld and the Bodhisattva Medicine 
King; (3) tang-chi-clwng, those who are the object of the 
Buddha's d iscourse-that is, l i steners in general, l ike Shari
putra and the other shravakas; and ( 4) c/1ich-yiia11-c/1 1111g; 
those who have not been able to hear and accept the 
Buddha's d iscourse without sel fpride, but who have never
theless formed a relationship with the B uddha Law by 
attending the assembly, l ike the five thousand proud disci
ples who left the assembly. 
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I t  is ver}' significant that  the great assembly to spread the 
teaching consisted of these ti.1ur groups. An assembly com
posed of  not only the Buddha who d iscourses and the  l is
teners (the ta11g-c/1i-cl1 1 1 11g ) ,  but also the fn-c/1'i-clu11 1g, who 
p rovide the opportunity for the discourse, and the yi11g
hsia11g-ch 11ng, who assist the discourse as the shadow fol
lows the B uddha, is a very logical and splendid one. 

Ideal ly, the chich-yiim1-ch 11 1 1g would be i ncluded in the 
ta11g-chi-dw11g, but in actual fact they do constitute a d i f
ferent group. What is crucial is that thC)' have established n 
relationship with the Buddha Law. The seed planted in 
their hearts can be expected eventually to sprout. The five 
thousand d isciples who left the assembly later returned to 
the Buddha Way. 'Ne must bring as many people as pos
sible in to contact with the Buddha's teach ing, even if the)' 
arc l ike members of the c/1ieh-yiim1-ch 1111g group. 
• Tire Lotus Flower 1f the Wonderfi.d Low, the Law by which 

bodhisattvas arc inst.meted and which the b11ddlrns wmch 
over and keep in mind. This formula refers of course to the 
Lotus Sutra and is precious for i ts succinct expression of 
the sutra's spirit, function, and character. The Lotus Flower 
of the Wonderfu l Law is the teach ing that s hows us the 
Way to perfect our chara cter and establ ish the ideal rea lm 
of perfect peace on earth by l iving correctly, in accordance 
with the Buddha's teaching, not deluded by changing phe
nomena while l iving in the secu lar world. l t  also reveals 
that all of us have the essential qual ity enabling us to attain 
that Way. l n  other words, i t  i s  the teach ing that shows us a 
powerful and beautiful way of Iii� like the lotus flower, 
which blooms unsull ied in muddy waters. 
• The Law by which bodhisa t t vas (1/"C i11s1r11cted. This is of 

course the teaching that was expounded to i nstruct bodhi
sattvas, that i s ,  the teaching that emphasizes the bodh i -
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sattva practice in order to realize the human and social 
ideals mentioned above. In  short, i t  is a teaching for prac
tice. 
• The b1 1ddlws watch over and keep in mind. This refers to 

the important Law that the buddhas have guarded and 
thought about from the infini te past. But this p assage poses 
a problem.  I t  seems a l i t tle odd that although Shakyamuni 
is  now preachi ng the Lotus Sutra, and also that the dis
course of the "Pa rable of the M agic City" chapter belongs 
to the first half of the sutra, Shakyamuni here declares that 
the ancient Tathagata Universal Surpassing Wisdom 
preached the Lotus Sutra. To think this strange would be a 
considerable error, however, derived from looking at the 
Lotus Sutra in the same terms as a l i terary work l ike 
W11theri11g Heights, for example, a un ique production that 
docs not share its title with any other work before or since. 
As we have already seen, the Lotus Sutra is the teaching of 
the truth that shows us how to perfect our character and 
establish Lhc Land of Tranquil Light in this world while 
l iving a secular l ife untainted by its uncleanness. S ince the 
t ruth is universal, it exi sted before Shakyamuni appeared 
in this world. I t  is only natural therefore that people in the 
ages before Shakyamuni also realized the truth and taught 
it. Of cou rse i n  this saha world Shakyamuni was the first to 
attain the t ru th and teach it, yet he did not claim a p ropri 
etary r ight to it ,  endeavoring instead to bring all people to 
the realization that this teaching is the consistent and un i 
versal t ruth, existing from the infinite past i n to the eternal 
fu ture. Thus Shakyamuni declares that in the remote past 
and in another domain the truth was taught by the 
Tathagata Universal Surpassing Wisdom and then by the 
sixteen shramaneras. Since this "preaching by causal ity" is 
taught to convince us that there is but one truth, we should 
read the passage i n  this context. 

TEXT When he had p reached this sutra, the sixteen shra 
maneras, for the sake of Perfect Enl ightenment, al l  re
ceived, kept, recited, and penetrated it. 

COMMENTARY Received, kepi, recited, and penetrated it. 

These words indicate dearly the process of learning, from 
when a teaching is first heard until it is thoroughly under
stood. Receiving is important; i t  means accepting with 
faith. Vihat has been learned m ust also be retained (kept) ,  
however, and not only retained but a lso studied over and 
over aga in ( recited) .  The origina l  mean ing of the  Chinese 
compound translated here as "recited" is "repeat from mem
ory": a text is memori,:ed and chanted . In other words, it is 
learned through being repeated. Such effort leads in turn 
to penetration, connoting a thorough knowledge, a com
p lete understanding, of the teaching. This p rocess of learn-
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ing can be appl ied not only to the Buddha's teaching but  to 
a l l  study. 

TEXT "While this sutra was being p reached, the sixteen 
bodhisattva-shramaneras all received it in fai th, and 
amongst the host of shravakas there were also [ those who] 
believed and discerned it , but the other l iving beings of 
thousands of myriad kot is of kinds all cherished doubts 
and perplex i ties. 

COM M ENTARY Doubts 111uf perplexities. Because of the 
lofty nature of the leaching, even those of comparatively 
high capacity doubted it and were puzzled as to whether it 
was real ly true, wh ile those of rudimentary capacity were 
left in confusion. This is a common situation. It is why 
Shakyanrnni did not reveal the teaching earlier but kept i t  
quietly within h is mind for more than forty years. \•Ve must 
be ready for  the fact that there wil l ahva)'S be a variet)' of 
reactions when we expound the highest teaching. 

Tl!XT "The buddha preached this sutra for eight thou
sand ka lpas without cessation. When he had finished 
preach ing it, he then entered a quiet room and remained 
in med itation for eighty-four  thousand kalpas. 

"Thereupon the sixteen bodhisattva-shramaneras, know
ing that the buddha had entered the room and was ab
sorbed in meditation, each ascended a Law throne and also 
for eighty-four thousand kalpas extensively p reached and 
expounded to the four groups the Sutra of the Flower of 
the Wonderful Law. 

COMMENTAllY The sixteen shramaneras, seeing the 
buddha enter  in to deep meditation, decided that  they 
themselves had to preach the Law in his stead. This too is 
of deep s ignificance. If the buddha remained in the m idst 
of his d isciples to guide them directly all the time, it is 
l ikely that they would become attached to a sense of secu 
ri ty. If they thought they could always receive instruction 
when they were perplexed, they would tend Lo relax men
tal ly. Knowing this, the buddha entered meditation. This is 
what is cal led "compass ionate abandonment," which pul 
some backbone in his d i sciples' feel ings and led to a l ively 
and spontaneous positiveness in their study and practice. 
Shakyamuni will expound this matter clearly in chapter 1 6, 
" Revelation of the I Etern,11 I life of the Tathagata." Here he 
just al ludes to i t, as a premise for the preaching of chapter 
1 6. S imi larly, the mention of the preaching of the Lotus 
Sutra by the Tathagata Universal Surpassing \Visdom in 
the far distan t  past paves the way for the teaching, in chap
ter 1 6, of the manifesta tion of the Eternal Original Bud
d in I hope t herefore that you wil l  commit  this passage Lo 
memory. 
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I t  i s  also important that the sixteen bodhisattva-shra
maneras preached the Law in the buddha's place. They are 
called bodhisattvas, but in reality they were no more than 
young shramaneras who had not yet attained the b uddha's 
enlightenment. Yet they knew they must not waste even a 
day in spreading the buddha's teaching. After the b uddha 
entered meditation, there was no one to take his place; they 
each had to resolutely ascend a Law throne ( or a Dharrna 
scat) and disseminate the Law to the people. There is much 
we can learn from their spir i t  and practical strength. This 
then is the meaning of the buddha's entry into meditation 
and the sixteen bodhisattva -shramaneras' p reach ing the 
Dharma in  his p lace. 

TEXT Each of them saved six hundred myriad kotis of 
nayutas of l iv ing bei ngs, [as many ]  as the sands of the Gan
ges, showing, teaching, benefiting, and gladdening them, 
and leading them to develop a mind of Perteet Enlight
enment. 

COMMENTARY Showi11g, teaching, benefiting, and gladden
ing them. Herc we have lhc logical order to fol low when we 
expound lhc teaching to others and guide them in the 
leaching. hrst we give an outl ine of the tea ching ( showing). 
When our l isteners have realized the value of the teach ing 
and are moved by i t ,  we can explain more deeply the mean
ing of the teaching ( teaching). Once they have more or less 
understood it, we can guide them to gain benefits through 
p racticing the teach ing (benefiting) . Then our listeners will 
be insp ired to follow the teaching and will be filled with a 
sense of joy and purpose (gladdening). At this point the 
teaching becomes firmly rooted in their hearts and in  
normal circumstances there wi l l  be no retrogression. 

If we follow this order for leading people to the Buddha 
Law, there will be almost no error. But i f  we forget i t  and 
impatiently follow a course that crams the m inds of begin 
ners in faith with the profound meaning of the teach ing, 
we may cause them to be frightened and draw back. Alter
natively, if we speak only of the benefits in the present lite 
and neglect to bring them to an understanding of the con
tent of the teaching, their faith in the teaching may become 
unstable and retrogress. Of course, skil lful means, adapted 
to person and situation, arc also necessary; however, we 
should always keep in  mind that "'showing, teaching, bene
fiting, and gladdening" is the basic order of leading others. 

TEXT "The Buddha Universal Surpassing Wisdom, after 
eighty-four thousand kalpas had passed, arose from his 
meditation, went up to the Law throne, and quietly sat 
down on it. 

"Universally addressing the great assembly, I he said I :  
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' Rare are such bodhisattva-shramaneras as these sixteen, 
keen in their natural powers and clear in their wisdom, 
who have paid homage to in finite thousand myriad kotis 
of buddhas, constantly practiced brahma conduct under 
those buddhas, received and kept the Buddha wisdom, and 
revealed i t  to living beings, leading them to enter into it. 
Do you all , again and again, draw nigh and worship them. 

COMMENTARY Do yo11 all, again and again, draw nigh and 
worsh ip them. This passage says, in effect: "Come to them 
frequently, paying them respect and rendering them serv
ice, then l istening to their teachings and putting them into 
practice." Listen ing, and then putting what h as been heard 
into practice, is of vital importance. Giving respect and 
service alone is not adequate veneration. 

TEXT vVherefore? Because if shravakas, pratyekabuddhas, 
and bodhisattvas are able to bel i eve the Law of the sutra 
preached by these s ixteen bodhisattvas, and receive and 
keep it without spoiling it, all those people wi l l  attain the 
Tathagata wisdom of Perfect Enlightenment.'" 

The buddha addressed all the bhikshus, ! saying] :  "These 
sixteen bodhisattvas ever lake delight in preaching this 
Sutra of the Lotus Flower of the \Vonderful Law. The six 
hundred myriad kotis of nayutas of l iving beings, l ike the 
sands of the Ganges, whom each of these bodhisaltvas con
verted, born generation by generation, al l following I these I 
bodhisattvas, heard the Law from them and al l  bel ieved 
and discerned it. For this cause and condition they suc
ceeded in meeting four ! hundred ! myriad kotis of bud
dhas, world-honored ones, and at  the present t ime have 
not ceased I to do so J .  

COMMENTARY Take delight in preaching. This is the ideal 
form of those who disseminate the Buddha Law. They 
expound it neither out of a sense of duty nor under com
pulsion. They do  so  rather with joy and  an outpouring o f  
compassion.  
• At t.he preswt t ime have not ceased [to do so}. This is  an 

important phrase. "Present time" refers of course to the time 
of  the Buddha Universal Surpassing ·wisdom,  but "this 
cause and cond ition" applies equally to the present day and 
will extend unchanging lo the eternal future as well. Because 
we have become able to study the Lotus Sutra through the 
cause and condition accumulated from former lives, we 
must continue to accumulate the good cause and condi
tion, and in our next l i fe or the l ife following it we will 
become those who embody the ultimate truth. 

TEXT " Bh ikshus! I tell you now: that buddha's disciples, 
the sixteen shramaneras, have all attained Perfect Enl ight-
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enment, and in a l l  countries in every direction are at the 
p resent L ime preaching the Law and have infinite hundred 
thousand myriad kotis of bodhisattvas and shravakas as 
their followers. 

COMMENTARY Followers. They a re attendants to buddhas 
and bodhisattvas. For example, the Buddha J'vledicine Mas
ter (Bhaishajya-guru)  of  the eastern realm of Pure Emerald 
Light is accompanied by the twelve heavenly generals; the 
fierce protector deity Acalanatha is  accompanied by eight 
boys; and the Bodhisattva Regarder of the Cries of the 
'Norld (J\va lokiteshvara) with a thousand hands is accom
pan ied by twenty-eight attendant deiti es . In this case, ''fol
lowers" are those who are in attendance as disc iples. 

TEXT Two of those shramaneras became buddhas in the 
eastern quarter, one named J\kshobhya in the Kingdom of 
Joy, the other named Sumeru Peak; of the two buddhas in 
the southeastern quarter, one is named Lion Voice, the other 
L ion Ensign; of the two buddhas in the southern quarter, 
one is named Space Dweller, the other Eternal Extinction; 
of the two buddhas in the southwestern quarter, one is 
named Imperial Ensign, the other Brahma Ensign; of the 
two buddlrns in the western quarter one is named Arnita, 
the other He Who Has Passed Through All the Sufferings 
of the \!I/odd; 

COMMENTARY Amita. t\ buddha whose name is very fa
miliar to the Japanese makes an appearance here .  I n  San
skrit he is also referred to as Amitabha ( infinite light) or 
t\milayus ( infini te l i fe) . I t  is believed that he  dwells in the 
western Pure Land called Sukhavati (utmost bliss) ,  where 
even now he is preaching the Dharma. He is regarded as a 
reward-body buddha, but h is original being, as h is names 
Infin ite Li fe and I nfinite Light imply, corresponds Lo the 
Eternnl Original Buddha. 

TEXT of the two budclhas in the northwestern quarter, 
one is named Tamalapattra Sp ir i tually Pervading Sandal 
Odor, the other Sumeru Sign; of the two buddhas in the 
northern quarter, one is  named Sovereign Cloud , the other 
named Sovereign Cloud King; the buddha in the north
eastern quarter is named Destroyer of  Al l  the ·world's frar; 
and the sixteenth is  I myselt� Shak)1amuni B uddha, who 
have accomplished Perfect Enlightenment in the sa/111 
domain. 

COMMENTARY Final ly Shakyamuni revealed the particular 
circumstances s ince former lives. \"/e should note here that 
the only Buddha whom we human beings could actually see 
was Shakyamuni. The fifteen other buddhas-Akshobhya 
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(unmoving), Sumeru Peak (the highest virtue i n  this world), 
and the rest-are al l  symbolic expressions of v irtues, 
whereas Shakyamuni means the sage born of the Shakya 
clan, and this Buddha alone was clearly revealed ns a hu
man being. The world i n  which he appeared is our own saha 
world. The Sanskrit salw is usually translated as "the land of 
endurance." This world in which we l ive is the land where 
we can hardly survive un less we endure affl i ctions from 
without, such as cold, heat, and natural disasters, and var i 
ous delusions wel l ing up from within. Because Shakyamuni 
was born as a human being like us into this world, and 
after undergoing al l sorts of su fferings from both within 
and without realized the highest D harma, he is the B uddha 
whom we should trust as a great leader and look up to as a 
savior not only of all humankind but of al l  l iving things. 

Every buddha is a manifestation of the Eternal Original 
Buddha who gives l ife to a l l  things, a nd of one body with 
the Eternal Original Buddha. Because Shakyamuni through 
his teach ing has enabled us to know of the Eternal Original 
Buddha ( the great l i fe of the un iverse), he is indispensable 
to al l  l iving beings i n  this world, and is  the only Buddha. 
\l',/e must consider this point very carefolly. 

TEXT "Bh ikshus! \,Vhen we were shra maneras, each of us 
taught and converted infin i te hundred thousand myriad 
kotis of I ivi ng bei ngs, l numerous I as the sands of the Gan
ges; and those who heard the Law from me ! attained ! 
Perfect Enlightenment. Amongst these living beings down 
to the present there arc some who. I still I remain in the 
stage of shravakas. l constantly instruct them in Perfect 
Enl ightenment, so that all these people wil l  through this 
Law gradually enter the Way of the Buddha. Wherefore? 
Because the 'I';.,thagata wisdom is hard to believe and hard 
to understand .  

COMMENTARY This i s  a very d ifficult passage. A simple 
reading is unl ikely to reveal the true, deeper meaning, espe
cially because the Japanese reading of the Chinese transla
tion bas obscured some of the nuances. For example, in 
the sentence "those \Vho heard the Law from me I attained I 
Perfect Enlightenment," the Chinese character translated ns 
"attained" tends to be misleading. I f  shravakas have attained 
Perfect Enligh tenment, they are a lready buddhas, exclud
ing the possib i l i ty that they can retrogress to shravakas in 
the p resent life. v\Te should rather interpret the sentence to 
mean "they have heard the Law from me in order to  attain 
Perfect En lightenment." What it really means is that in a 
former l ife the shravakas did not necessarily listen to the 
Buddha's teaching with the clearly defu1ed purpose of attain
ing the Buddha's wisdom; but although they were con
cerned only with removing their delusions and achieving 
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peace of mind, the Buddha always instructed them tor the 
purpose of having them realize Perfect Enl ightenment. 
Thus the Buddha says that if they hear his discourse on the 
Lotus Sutra and realize that the ult imate purpose of the 
Buddha's teaching is to deliver all human beings by having 
them achieve the Buddha's wisdom, and that if they gradu
ally accumulate religious practices accordi ng to that rea l
ization, they wi l l  at  some point be assured of  perfecti ng the 
Buddha Way (ga ining the B uddha's wisdom). 

This is not j ust a problem of textual in terpretation ;  what 
is important is  that the Buddha teaches here the supreme 
purpose of practicing the Buddha Way. The Buddha's teach
ing is first and last the teaching for the salvation of a ll 
living beings, and also the teach ing of the wa\' of l ik for all 
human beings. The cen tral point here is  what is meant by 
"human beings.'' Today we casually use the term as a syn
onym for "people," but its basic meaning is far deeper. The 
Chinese compound je11-chie11 (meaning "person" and "be
tween") that is generally translated as "human being'' 
derives originally from Buddhism, especial ly the Lotus 
Sutra. The third chapter, "A Parable," says: "He sees . . .  even 
if  they are born . . .  amongst men ljen-chien ], there are 
such various kinds of sufferings as poverty, d istress, sepa
ration fro111 loved ones, and u nion with hateful beings ," 
and the tenth chapter, "A Teacher of the Law," says: "These 
people have a l ready . . .  performed their great vows; there
fore, out of compassion for all l i ving beings they are born 
here among men [je11-chie11] ." Thus the way the word jen
c/1ien (among men ) is used emphasizes the relationship 
between people rather than the individuality of the partic
ular person. The Sanskrit word for .fen-chien used in this 
context is 111an11shya, whid1 is invariably used in the p lural .  
A modern J apanese d ictionary, defining the Chinese word 
je11-c/1ie11 ( 1 1 i11gen in J apanese) ,  gives the first meaning as 
"the place where people live, society, the world" and the 
second meaning as "human being, humankind." 

It is clear therefore that i nherent in the meaning of jw
c/1ic11 is the fondamental Buddhist idea that each person is 
not isolated but l ives in relationship with other people and 
with natu re. This is an important point  to reme111ber. That 
the Buddha's teaching is for human beings, i nstructing them 
in  the way to l ive a correct and human life, means that it i s  
the teach ing that shows us how we can live building har-
111ony a111ong people, and between people and natme. When 
we understand this, we wil l  at once realize that the su
preme purpose of  the Buddha's teachi ng is  not individual 
release from delusion and atta inment of peace of mind but 
the atta inment by a l l  l iving beings of the Buddha's wis
dom, which finds and brings forth the state of n irvana 
among people. Unfortunately, many people, not knowing 
this ultimate purpose, practice the Ruddha Way merely to 
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release themselves from defilements and to attain personal 
peace of m ind .  This practice of course is necessary as a 
premise for establishing a beautiful harmony among people, 
but if one remains in that stage it can not be said that one 
h as entered the Buddha Way in the true sense. I f  one hears 
the teach ing of the Lotus Sutra, which is the teaching for 
all l iving beings, and practices it, one will be able at some 
point to truly achieve the Buddha Way. This is the true 
meaning of the passage under discussion .  

Of  course, we should not consider t h a t  this teaching was 
for Shakyamuni's direct disciples alone; the teaching is 
equally relevant for us today. \Ne must firm!)' engrave on 
our minds this fundamental meaning of the Lotus Su tra, 
that it is a teaching showing the proper relationship among 
people, a nd between people and nature. \A/e m us t  study 
and practice the Lotus Sulra on the basis of th is  under
standing. 

TEXT All those l iving beings, i n numerable as the sands of 
the Ganges, whom I converted at that time are yourselves, 
bh ikshus, and will be my shravaka disciples in future 
worlds a fter my exti nction. 

COMMENTARY Will be my slzravnka disciples ill  .(11 1. ure 
worlds after my ext.i11ctio11. This is a phrase worth remem
bering, for what is meant by "my shravaka disciples" is 
noth ing other than ourselves. Even i f  we are studying the 
Buddha's teaching from books, we are still his disciples. 
This fact is stated defin i tivel\' in  this passage, and is a cause 
for deep gratitude. It seems strange to consider that we 
ourselves once, in the distant  past, heard the teaching 
direct!)' from Shakyamuni  i n  his former l i te as the bodhi 
sattva-shramancra, yet a serious thought will reveal what a 
reasonable statement it is. 

A "condition," or relationship, i s  not so easily formed . 
Though there arc b ill ions of people i n  the world, we are 
lucky enough to have been able to study Mahayana 
Buddhism, and the Lotus Sutra, the king of all sutras, in  
particu lar. To have encountered such a great condition is as 
difficult as it is welcome. S ince we ordinary people have 
been born into this l ife after repeated transmigration, i t  is 
qui te possible that we have met the Buddha's teaching i n  
the previous life, or the l i fe before that, or in  a life long 
past. The teaching we learned then has now disappeared 
entirely from the surface of our memory, but  it remains 
fi rmly embedded in our subconsc iousness. 

I have spoken before ( in  t he November/December 1998 
issue ofDHARMA WORT.D) about how human beings are born 
in thi;, world according  to the good or evil nature of the 
karma they have accumulated. It fol lows that people who 
have to some extent practiced the Buddha's teaching in a 
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former l ife will be  reborn in  a place where the teaching 
thrives. Though they may not consciously consider that 
they have any connection with Buddhism, because recol
lections of their former ties with it remain deep within their 
subconsciousness, they arc drawn toward it again  without 
knowing why, reading Buddhist books or approaching 
Buddhist organizations. 

lt is evident therefore that our commitment to Buddhism 
is not accidental. We arc tied to it by an extraordi nary con
d i t ion  that we must not disregard. The more we strive along 
the Buddha Way in  this l ife, the more our condition or 
relationship with the Buddha Way wi l l  deepen. If so, in the 
next l i fe too we will surely be able to hear the Buddha's 
teaching and draw ever closer to buddhahood. Such knowl
edge gives great hope to human l ife. Let us this very day 
start out anew, holding that hope in our heart. 

TEXT "After my exti nction there will also be disciples of 
mine who, not hearing this sutra, nor knowing nor appre
hending the course which bodhisattvas pursue, will by 
their own merits conceive the idea of extinction and enter 
!what they think is I n i rvana. I But ]  in  other domains 
[wherever they may go j I shall [ st i l l ]  be Buddha though 
under different names. These people, though they conceive 
the idea of extinction and enter [ what they cal l  I n i rvana, 
yet in those lands wi l l  seek after the Buddha wisdom and 
succeed in  hearing th is  sutra. On ly by the Buddha Vehicle 
will they attain [ rea l ] extinction. There is no  other vehicle 
except the tactful teach i ngs of the tathagatas. 

COMl'vlENTARY Nor k11owi11g 11or apprehending the course 
which l1orihisat 1w1s p11rs11e, will by their own merits conceive 
the idea of cxt :i11cl io11 and enter f what they think is] nirvana. 
For human beings to achieve true happiness, every person 
in society must gain happiness as well. I magine if you 
alone were a mil l ionaire while everyone else l ived in d i re 
poverty. V\lould your money then buy you a pleasant life? 
Fine cloth ing, sumptuous food and drink, useful appl i
ances, and such th ings are not produced i f  there is no  one 
to buy them, and plays and films will not be produced i f  
hardly anybody goes to see them. I n  those conditions a 
mil l iona ire would live in much the same way as everyone 
else, extracting h is or her enjoyment to the same degree as 
the rest. That is the way of  the world. Culture wi l l  not 
progress unless the standard of living has reached a certain 
level; it is impossible for one person alone to enjoy cultural 
benefits and a h igh standard of l iving. 

The state of a person's mind can be described in similar 
terms. Even i f  a very few people h ave abandoned greed, 
removed the defilements, and gained purity of mind, i f  
most other people a re swayed by what  is evil-anger (hell) ,  
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greed (hungry spirits) , foolishness (animals), and combat
iveness (asuras )-they cannot\ live i n  peace of mind.  I f  
they d o  seek peace o f  mind, they have no choice but t o  flee 
the haunts of people and live as hermits in the mountains. 
This, however, benefits society not at al l ;  i f  those of p ure 
mind are isolated from the mul titude; the rea lm of human 
suffering will remain,  and bloody battles wil l  continue 
unabated as desires clash. 

Thus, vital i s  the existence of the bodhisattva, who, 
though he or she has been freed of delusion and so pos
sesses a pure m ind, throws himself or herself will ingly into 
the multitude of people, sharing their suffering and gradu
all}' giving them the true wisdom to turn their desires and 
pugnacious minds toward good, and striving lo make the 
world brighter and easier to live in .  All who eagerly study 
the Buddha's teach ing become, to differing degrees, posses
sors of a pure and tranquil mind.  If they remain in that 
state, however, not  realizing the absolute necessity of the 
bodhisattvas' activities ("nor knowing nor apprehending the 
course which bodhisattvas pursue") and being satisfied with 
having atta ined their own peace of mind through the 
teaching they have learned ("will by their own merits con
ceive the idea of ext inction" ) ,  they are not yet living up to 
the Buddha's mind and fall far short of the ideal state of 
mind. 

If so, an unfulfilled feeling should remain somewhere in 
the mind, though temporary case may be experienced. The 
purer and more tranquil the mind grows, the clearer such a 
feel ing of dissatisfaction becomes, and there is a growing 
urge to pursue ever more perfect enlightenmen t  ("will seek 
after the Buddha wisdom") by studying the Lotus Sutra ,  
t he  teaching of perfect enl ightenment ("and succeed in  
heari ng th i s  sutra") .  Thus, true peace of m ind ( " [ real ! 
extinction") can be ach ieved only by means of the teaching 
of the enl ightenment that brings all to perfect salvation 
("the Buddha Veh icle," that is, the One Buddha Vehicl e) .  
The Buddha's teaching i s  originally none other than this 
One Buddha Vehicle; there is no other teaching ("Only by 
the Buddha Veh icle will they attain [ real] extinction. There 
is no other veh icle" ) .  

Nevertheless, many people th ink that  the Buddha's teach
ings are numerous and varied . Thus when they arrive at an  
intermediate stage on the  way to  supreme and  perfect 
enl ightenment they think they have completely under
stood the Buddha's teaching, being satisfied wi th their par
tial atta inment. There arc others who give up, thinking all 
they can do i s  atta in peace of m ind  and finding it difficu l t  
to  go  on to learn the  teaching that wil l enable them to 
reach supreme and perfect enlightenment .  Both types of 
people have made the mistake of thi nking that there are 
different teachings ("other vehicles") within the Buddha's 
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teaching. This is merely illusion; what appears to b e  a variety 
of teachings is no more than the various ways the Buddha 
has imparted the single teaching to suit different people 
and situations; in other words, he h as articulated the one 
and only teaching in response to the different aspects of 
human beings. That is skillful means based on the truth .  

This is the true meaning of the Buddha's statement 
"except the tactful teach ings of the tathagatas." The word 
"except" impl ies here that the "tactful teachings" and the 
One Buddha Veh icle are one and the same; the "tactful 
teachings" are by no means to be considered another vehi
cle. This is  an important point, i l lustrated in the parable of 
the m agic city. Since it is open to misunderstanding, I hope 
you will consider the meaning of the passage very carefully. 

TEXT Bhikshus! If the Tathagata h imself knows that the 
t ime of n i rvana has arrived and the assembly i s  pure, Arm 
in faith and discernment, penetrated with the Law of 
Emptiness, profound in  meditation, then he wi l l  gather 
together all bodhisatlvas and shravakas to preach this sutra 
to them. 

COMMEN'Ji\RY When such condit ions are fulfilled , the 
Buddha reveals the state of perfect enlightenment, calli ng 
it the highest human stage. 
• Penetrated with the Law of Emptiness. Since all things i n  

the world exist in  accordance with the law of dependent 
origination, there is no absolute existence; th is phrase indi
cntes that the assembly has realized completely the Law of 
Emptiness, which means that al l th ings arc essentially equal 
and in great harmony despite the apparent diversity of 
phenomena. 
• Profcwnd in 111editntio11 . This is a state not merely of 

mental calm and stability but of continuous deep sanrndhi  
( one-poin ted concentration) .  

TEXT In  the world there are not  two vehicles to atta i n  
extinction; there is only the One  Buddha Vehicle for  attain
ing extinct ion. 

C:01\-IMENTARY World. This word translates a Chinese 
compound, shih-chien, meaning "society" and "between," 
that originates, l ike the word for "human being," i n  Bud 
dhism and the Lotus Sutra. There are cases i n  which i t  
refers to all l iving things including human beings, as  wel l  
as the world they occupy (See the  January/February 1 998 
issue) . In e ither case, "wo rld" imp lies the close connection 
between mind and body, person and person, human be
ings and nature, and l iv ing beings and nonliving things. So 
the phrase "in the world" has a meaning of great impor
tance in the present context, for the passage tells us that i n  
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this world the enl ightenment of the i ndividual alone is not 
true enlightenment, since all th ings i n  the world have come 
into being through various connections and relationships 
among human beings and between human bei ngs and 
natu re. 

TEXT Know, bhikshus! The tact of the Tathagata reaches 
deeply into the natures of all l iving beings and knows that 
they are bent on the pleasures of tri fl ing thi ngs and deeply 
attached to the five desires. For the sake of these he 
preaches n irvana. If  they hear it, they will receive i t  in faith. 

COM M ENTARY /3e11t 01 1  the pleas11 re5 of trifling thing5. The 
Chinese text for th is  phrase reads "aspir ing to and desir ing 
low-level teachings." People who a im at such teachings are 
those who are attached to the five desires (wanting to see 
beautiful th ings, to hear p leasan t  sounds, to smel l fragrant 
odors, to taste delicious things, and to experience physical 
comfort ) .  Though they may wish for such sensuous pleas
ures, th ings of the world are unlikely to turn out as they 
wish, and from the resultant feelings of dissatisfaction 
grow lonel iness and distress. Untra ined ordinary people do 
not understand that the cause of their dissatisfaction and 
d istress l ies in their own m inds, and Lhey spend their whole 
lives laboriously seeking to satisfy their desi res. 

People of a h igher level of understanding realize that the 
mind will never find satisfaction in material th ings and are 
able Lo think about overcoming their lonel iness and distress 
by seeking to change their attitude to th ings. Thus they seek 
after the low-level teachings that the passage mentions, 
"bent on the pleasures of trifljng th ings." Their in tention is  
good, but since they seek only individual peace of mind,  
they look to merely a lower stage of the teaching.  

Because such people experience suffering arising from 
attachment to Lhe desires of the five senses, the 13uddha 
teaches them first or  al l the law of dependent origination 
to enable them lo overcome that a ttachment and to attain 
peace of mind (n i rvana of the small veh icle) .  H is teach ing 
is based completely on real ity. S ince this teach ing meets the 
needs of his listeners, they accept it with gratitude ( " I f  they 
hear i t, they wil l <1ccept it with faith" ) .  

The  Buddha then exp lains th i s  truth  i n  a parable, to 
make i t  easier to understand and accessible to all. This is 
the parable of the magic c ity. 

To be co11 1 i111 1ed 

I n  t h is series, passages in the TEXT sections are quoted from 1111: 
T/1rcefo/d Lot11, S11tm, Tokyo: Kosei Publish ing Company, 1 975, 
with slight revisions. The diacri tical marks originally used for 
several Sanskrit terms i n  the TEXT sections are omitted here for 
easier reading. 
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