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Preface


Compiling an encyclopedia of Buddhism is a humbling experience. Because of Buddhism’s long history and the profusion of its literary sources – as well as its many philosophical and practice traditions – few specialists can claim a comprehensive knowledge of this religion. The compilation of this book required far more work and research than I had initially imagined, and along the way I became aware of the many gaps in my own understanding. Thus this has been a learning experience, which required research and re-evaluation of traditions on which I had previously studied and published, as well as exploration of new areas of which I had previously known little or nothing. Readers of this book will probably have similar experiences, since no matter which parts of Buddhism one knows well, there are many others of which one has little knowledge. Given the long history of Buddhism, this is to be expected, and the richness of the tradition is one of the reasons why so many great minds have been attracted to it through the two and a half millennia of its existence. Given this diversity, it is also to be expected that readers of this book who belong to a particular Buddhist tradition will find many entries that discuss ideas and practices which have little or no resonance with what they identify as “Buddhism.”

The primary aim of this book is to provide basic and accurate information on important Buddhist doctrines, practices, figures, and mythological motifs that students might encounter in both introductory and specialist works on the tradition. Since many of these intersect with other entries, readers are pointed to related entries, which are indicated by uppercase letters. The choice of which entries to include was guided by my own evaluations of their relative importance and my goal of providing useful information on a broad range of Buddhist systems, terminology, and figures. The series of which this book is a part has a contemporary orientation, and so I have tried to include information on some of the most influential Buddhists in the modern period from all over the world, as well as entries on historically important figures. Such an endeavor is fraught with difficulties, and undoubtedly readers will question why some entries were included while other important figures and terms were not, but such criticism is inevitable in a work such as this. The choices were guided by my own assessments and by consultation with other specialists, as well as research into traditional sources and modern scholarship.

Because there is little agreement among translators of Buddhist texts regarding English equivalents of technical terms, I decided to give priority to Buddhist canonical languages, such as Sanskrit, Pāli, Chinese, Japanese, Korean, and Tibetan, and to enter terms in accordance with the standard spellings accepted by specialists in the various fields of Buddhist scholarship. Thus Indic technical terms are entered in accordance with the standard Sanskrit or Pāli spellings, and equivalents in other languages are generally provided. In addition, common translation equivalents (and some widely used phonetic spellings) are given in order to direct readers to the relevant entries. Decisions regarding which equivalents to include were based on whether or not a given term is significant in a particular country. Thus some Indic terms have had little impact outside India, and so there seemed to be no reason to mention their equivalents in other languages, while others have had a pervasive influence across the Buddhist world. Similarly, East Asian and Tibetan systems developed distinctive doctrines and practices, some of which reflect Indic origins, while others do not. It is hoped that the overall mix of entries strikes a balance between doctrines, practices, philosophical systems, important figures, mythology, iconography, art, and history. Given the complexity of the subject, it is inevitable that some omissions will occur. A work such as this is not intended as a replacement for the growing corpus of studies on Buddhism, and so a thematic bibliography is provided at the end of the book that should serve as a guide to more substantial studies of some of the entries in this book.

During the process of research and writing, I have received advice and information from a number of people, and wish to thank all of them collectively. Several colleagues provided substantial assistance in proofreading, correcting errors, and providing supplementary information. In particular, I would like to thank David Templeman for his thorough proofreading and the many helpful suggestions he made, Christian Coseru for his insightful comments and corrections, Ben Dorman for his help on Japanese Buddhism, and Ton-That Quyng-Du, who corrected misspellings of Vietnamese terms and provided invaluable information on Vietnamese Buddhism. Finally, I wish to express my gratitude to my wife Cindy for her help and support during this project.





Introduction

During its 2,500 year history, Buddhism has influenced virtually every corner of Asia, and in recent times has also attracted significant numbers of converts and students in other parts of the world. In every country to which it traveled, Buddhism adapted to the languages, customs, and cultural paradigms of the area, with the result that today the term “Buddhism” encompasses a diverse range of practices, doctrines, and terms, as well as different systems, many of which have little or nothing in common with others. For example, one can find within the Buddhist tradition systems that emphasize rational thought and that urge practitioners to use reasoning and debate as means of attaining higher levels of awareness and eventually salvation, but there are also Buddhist traditions that eschew rational thought as antithetical to salvation and instead urge their followers to place their faith humbly in the Buddha (or in other buddhas), in texts or teachers, or in a range of other things. In East Asian Pure Land traditions, for example, people are told that they are incapable of bringing about their own salvations and are advised to rely humbly on Amitābha Buddha. In Japanese traditions that derive from Nichiren, adherents are taught to rely solely on the Lotus Sūtra and to chant its title in Japanese in order to access its saving power. In some Tibetan tantric practices, students are supposed to develop uncritical faith in their gurus as embodiments of buddhahood. Other Buddhist schools, such as some Ch’an/Zen/Sŏn lineages, advocate dispensing with Buddhist scriptures and authority figures and engaging in meditation that aims at attaining a direct, intuitive, non-conceptual experience of reality as it truly is. Given the diversity of Buddhism, the task of compiling a concise encyclopedia of the tradition is a daunting one, since there will necessarily be significant omissions and simplifications.

The Buddha and his teaching

According to Buddhist tradition, the dharma (a general term for Buddhist doctrine and practice) is eternal truth that presents a path for liberating oneself and others from the endless round of birth, death, and rebirth in which all beings are trapped. The founder of the tradition, commonly referred to as Śākyamuni Buddha, probably lived sometime around the middle of the first millennium B.C.E. and according to traditional accounts was born in Lumbinī, which is located in present-day Nepal. These accounts relate that he was a prince of the royal family of Kapilavastu, the capital city of the Śākya clan (and thus the epithet Śākyamuni means “Sage of the Śākyas”). His father Śuddhodana was the king of Kapilavastu and the surrounding area, and he reportedly tried to steer his son away from religious pursuits, hoping that he would follow in his footsteps and become a ruler.

Despite his efforts, the prince (who was given the name Siddhārtha, “He whose Aims are Accomplished,” at birth) eventually became aware of the harsh realities of life – including sickness, old age, death, loss, and suffering – and subsequently resolved to find a way to transcend these problems. After leaving his family’s palace, he wandered for six years as a religious seeker, studying with several teachers, practicing meditation and asceticism in hopes of finding a way out of the sufferings of ordinary existence. After trying a number of unsuccessful methods, he discovered the dharma for himself during a protracted session of meditation. He realized that beings are trapped in the cycle of birth, death, and rebirth (referred to by Buddhists as saṃsāra) due to ignorance (avidyā), which causes them to cling to impermanent and ultimately unsatisfying things (such as wealth, fame, sex, possessions, power, careers, relationships, etc.). He further perceived that all phenomena are merely collections of parts that are constantly changing (and thus impermanent), that there is no enduring essence or soul, and that because of the constantly shifting nature of phenomena, all beings are prone to suffering.

Traditional accounts report that after realizing these truths, Siddhārtha became a “buddha” – meaning “awakened one” – no longer bound by the ignorance that keeps ordinary beings in the cycle of birth, death, and rebirth, and thus he was free from avoidable suffering (that is, suffering caused by mistaken ideas and afflicted grasping). It should be noted, however, that he is not thought to be the only person to have directly intuited the dharma: according to tradition, there have been many buddhas in the past, and there will be many more in the future. The truth is theoretically accessible to all, but most fail to recognize it because they are so enmeshed in ignorance and its associated activities that they seldom even realize that there is a problem.

Following his awakening experience, the Buddha reportedly feared that his newfound realization was too profound for others to understand. Thus he initially decided to remain in silent contemplation and pass away without teaching, but he was persuaded by the god Brahmā Sahāmpati that there were a few people in the world who had only a small amount of ignorance veiling their awareness and that these people would be able to understand his teaching and attain liberation (nirvāṇa or mokṣa). The Buddha reportedly agreed to begin instructing those who wished to follow his path, and for the next forty years traveled all over the subcontinent of India, gathering followers wherever he went.

Because he felt that the attainment of liberation requires a complete commitment, he instituted an order of full-time practitioners, whom he called bhikṣus, or “mendicants.” They renounced home and family, as well as the commitments and obligations of mainstream society, and wandered from place to place, with no fixed abode, subsisting on alms given to them by the laity. As symbols of their rejection of ordinary society, they shaved their heads and dressed in castoff rags that were sewn together as robes and dyed saffron. They were instructed to remain apart from society and to devote their time to meditative practice and study, and also to eliminate as many distractions as possible.

Spread and development of Buddhism

The sole exception to this eremitical ideal was the rainy season retreat, during which monks and nuns lived in small huts. As Buddhism developed, many of these dwellings grew, and monks and nuns began living in them during other times of the year. Eventually large monastic institutions developed, and these required administrators, staff, libraries, living quarters, etc. In addition, as a result of royal patronage and missionizing by Buddhist monastics, the tradition began to attract increasing numbers of lay followers, and it also spread beyond India. The earliest reported Buddhist mission was sponsored by the Mauryan ruler Aśoka (r. 272–236 B.C.E.), whose son Mahinda, a Buddhist monk, traveled to Sri Lanka and converted its king.

Mahinda and the king founded the first Buddhist establishment on the island, and from this base Buddhism subsequently spread throughout Southeast Asia. The tradition that became predominant in the region is the conservative Theravāda school, which bases its teachings and practices on the Pāli canon. Today it is the paramount Buddhist tradition in Sri Lanka, Thailand, Burma, Laos, and Cambodia.

In later centuries, Buddhism spread into Central Asia, and several of the oasis cities along the Silk Roads became centers for the dissemination of Buddhism. Caravans traveling along the northern and southern Silk Roads stopped in these towns, and Buddhist monks followed the routes into China, where they initially founded translation centers, and later monastic establishments. Mahāyāna Buddhism was the dominant tradition in Central Asia, and Mahāyāna lineages, texts, and practices predominated in China. From China Buddhism spread into Japan, Korea, and Vietnam, and in each of these areas its exponents adapted its teachings and practices to local paradigms and languages, with the result that many of the schools that developed in East Asia exhibit significant differences from Indian Buddhism.

Around the eighth century, Indian Buddhist teachers began to travel to Tibet; some of these were scholarly monks who brought the paradigm of the great monastic universities of north India, while others were lay tantrics who viewed monasticism and its structures as being antithetical to Buddhist practice. Both of these remained dominant traditions within Tibetan Buddhism, and even today advocates of both strands are found throughout the Tibetan cultural area. This area includes the whole of modern-day Tibet (which encompasses the “Tibet Autonomous Region” and neighboring culturally Tibetan areas that have been annexed to Chinese provinces such as Qinghai). Tibetan Buddhism also spread throughout the Himalayan region, and today predominates in Sikkim, Bhutan, and Ladakh, areas of northern Nepal and northern India, as well as Mongolia and parts of Russia and some Central Asian republics.

In recent decades, Buddhism has also begun to spread into the West, and today there are several hundred thousand professed Buddhists in North America and Europe, as well as numerous Buddhist centers. As with other places in which Buddhism has become established, Western Buddhism has adapted Asian practices and structures to its new environment.

Buddhist literature

In every area in which it developed, Buddhism produced a substantial literary corpus. Because each region generally has a particular predominant tradition, there are several distinctive Buddhist scriptural collections, as well as numerous non-canonical and paracanonical works. The only Buddhist canon that survives in an Indic language is the Pāli canon of the Theravāda school, which consists of three parts (referred to as the tipiṭaka, or “three baskets”): (1) Sutta-piṭaka, the “Basket of Discourses,” which includes teachings attributed to the Buddha (and sometimes his immediate disciples); (2) Vinaya-piṭaka, the “Basket of Monastic Discipline,” comprising texts on the life and conduct of Buddhist monks and nuns; and (3) Abhidhamma-piṭaka, “Basket of Higher Doctrine,” a collection of scholastic treatises that focus mainly on psychology and epistemology. Other Indian Buddhist schools developed their own canons, but these are extant only in Sanskrit fragments and in Chinese and Tibetan translations.

In Tibet the canon is divided into two parts: (1) bKa’, ’gyur (Ganggyur, “Translations of Teachings”), consisting of Mahāyāna sūtras and tantras attributed to the Buddha; and (2) bsTan ’gyur (Dengyur, “Translations of Treatises”), which includes commentaries and philosophical treatises by Indian, Tibetan, and Chinese authors. The suttas of the Theravāda canon were generally not translated into Tibetan (and Theravāda tradition considers the Mahāyāna sūtras to be forgeries), and so aside from the Vinaya sections there is little overlap between these two canons, both of which claim to contain the definitive teachings of Śākyamuni Buddha.

East Asian canonical collections derive from China, which developed a canon that brings together a disparate collection of texts. The dissemination of Buddhism to China took place over many centuries, and there was no systematic movement of texts from India, as happened in Tibet. Thus in China missionary monks and Chinese pilgrims brought texts that they considered important (or that were simply available), and the transmission occurred rather haphazardly. Sometimes a commentary on a text would arrive before the work on which it commented, and some important texts only arrived centuries after they had been widely disseminated in India. As a result, Chinese scholars tended to preserve all of the literature that came to them from India. They created a voluminous canon, which includes a wide variety of Buddhist literature and often has several translations of the same text. This canon has proven to be a treasure trove for modern scholars of Buddhism, since it provides information on texts and traditions that would otherwise be lost and contains evidence on the development of Buddhist doctrines and practices.

Buddhist doctrines

Buddhist doctrines reflect the diversity of the various scriptural collections. Within a few hundred years of the death of the Buddha, different schools began to appear in India, each with its own distinctive doctrines and practices. As Buddhism spread, there was no central ecclesiastical authority, and no person or group was able to dictate what beliefs should be considered orthodox by all Buddhists. There is, however, some agreement on core Buddhist principles, and with some qualification it can be asserted that all Buddhist traditions accept the four “noble truths” (ārya-satya: suffering, the arising of suffering, the cessation of suffering, and the path for overcoming suffering), the doctrine of dependent arising (pratītya-samutpāda), and the doctrines of selflessness (anātman) and impermanence (anitya). That being said, there is considerable variation among Buddhist traditions regarding how these should be interpreted, and in some quarters they are acknowledged as authoritative, but have little relevance for practice. Readers of this encyclopedia will encounter a wide variety of doctrines and practices. Inevitably some readers will question the choices made regarding inclusion and exclusion, but it is hoped that a representative selection has been achieved.

Conclusion

In the more than twenty-five centuries of its existence, the fortunes of Buddhism have waxed and waned. During times of royal and lay patronage, Buddhist establishments and literature have flourished, and the tradition has made incalculable contributions to world culture. It has also been the target of a number of organized persecutions, which in some places have severely weakened Buddhism, and in others eradicated it completely. Despite its vicissitudes, Buddhism remains one of the major world religions, with adherents all over the globe. In addition to its huge literary corpus – which includes works in Sanskrit, Pāli, Tibetan, Chinese, Japanese, Korean, Vietnamese, and many other Asian languages, as well as Western languages – Buddhism today has many impressive living exponents, who have immersed themselves in their respective literary and oral traditions and who continue to pass on their insights and learning to successive generations. Those who are interested in exploring the tradition are well advised to seek out both the texts in which core Buddhist ideas are expressed and its contemporary masters, the best of whom embody the living tradition of Buddhism and who express its doctrines and practices both in their teachings and in their daily lives.






Abbreviations



	b.
	born



	
B.C.E.
	Before the Common Era (i.e., before 0 B.C.)



	ca.
	circa



	
C.E.
	Common Era (i.e., after 0 B.C.)



	Chin.
	Chinese



	d.
	died



	fl.
	flourished



	Jpn.
	Japanese



	Kor.
	Korean



	lit.
	literally



	Mon.
	Mongolian



	r.
	reigned



	Skt.
	Sanskrit



	Tib.
	Tibetan



	Viet.
	Vietnamese









Pronunciation Guide


Since the goal of this encyclopedia is to provide a broad coverage of Buddhism in its various manifestations, it contains terms in a variety of languages, including Sanskrit, Pāli, Tibetan, Mongolian, Japanese, Chinese, Korean, Thai, Sinhala, and Vietnamese. Each of these may be written in various ways, and specialists commonly use diacritical marks to differentiate letters for which there is no clear English equivalent (or for which there may be more than one possible equivalent). For readers unfamiliar with the various languages in which Buddhist ideas have been expressed, these marks are often confusing at first. The purpose of this section is to provide general pronunciation guidelines and to indicate which transcription system has been used for each respective language.

Sanskrit and Pāli

Sanskrit was the lingua franca of intellectuals and religious authors in ancient India. The subcontinent had (and still has) a plethora of different language groups and dialects, and so Sanskrit functioned as a common mode of discourse. It is a highly developed linguistic system, capable of expressing philosophical concepts with great subtlety and precision, and it became the main literary medium for Mahāyāna Buddhism. The Buddha is said to have urged his followers not to write or translate texts in Sanskrit, preferring that they use vernaculars that could be widely understood by all classes of people, but after his death Buddhist authors increasingly moved toward Sanskritization, and the majority of influential Mahāyāna works are in Sanskrit (or in what is often referred to by scholars as “Buddhist Hybrid Sanskrit,” which combines elements of various dialects). Pāli is a language that appears to be related to north Indian dialects, but contemporary scholars generally believe that it is a Sanskritized literary language which differs from other Indic dialects. It is the language of the Theravāda canon, the only complete Buddhist canon that survives in an Indic language. In the modern period, both Sanskrit and Pāli are often written in the Devanāgarī script, but in ancient India Sanskrit was expressed in many different writing systems. The Sanskrit and Pāli alphabet contains more letters than does English, and so a number of letters are commonly expressed by means of diacritical marks (or by combinations of Roman consonants or vowels). The rules of pronunciation are similar for both Sanskrit and Pāli.

VOWELS AND DIPHTHONGS USED IN THIS BOOK



	letter
	pronunciation



	a
	uh, as in fun



	ā
	ah, as in charm



	i
	ih, as in pin



	ī
	ee, as in seek



	u
	oo, as in sue



	ū
	ooh, as in school



	e
	ey, as in prey



	o
	oh, as in phone



	ai
	aye, as in time



	au
	ow, as in cow



	ṛ
	er, as in fur



	ḷ
	1, as in fulsome




For those interested in correct pronunciation, long vowels should take approximately twice as long to speak as short vowels; thus ā is slightly lengthened and emphasized when pronounced. In addition, it should be noted that emphasis is often different from what English speakers expect, and so maṇḍala, for example, is pronounced MUHN duh luh, and not mahn DAH la, as English speakers unfamiliar with Sanskrit often say it. The rules of Sanskrit pronunciation are too complex to explore in this section, but readers who are interested in learning them may consult the opening chapter of William Whitney’s Sanskrit Grammar (Cambridge, MA: Harvard University Press, 1975).

CONSONANTS

Sanskrit and Pāli have several types of consonants, which are divided into five classes: guttural, palatal, lingual, dental, and labial. These classes are based on where in the mouth the sound is made. Thus gutturals are made in the throat, palatals are made by touching the tongue to the palate, linguals are retroflex sounds made by curling the tongue inside the mouth and touching the bottom of the tip to the palate, dentals are made by touching the tongue to the teeth, and labials are made with the lips. The gutturals are: ka, kha, ga, gha, and ṅa. The palatals are: ca, cha, ja, jha, and ña. The linguals are: ṭa, ṭha, ḍa, ḍha, and ṇa. The labials are: pa, pha, ba, bha, and ma. Other letters that should be mentioned are: (1) the “sibilants” śa and ṣa, both of which are pronounced “sh,” as in usher or shine; (2) anusvāra m, which is pronounced either as m, as in saṃsāra, or as ng, as in saṃgha; and (3) visarga ḥ, which is silent. V is classified as a “labial semivowel” and is commonly pronounced like English w by modern Indians. Thus “Veda” is pronounced “Wayda.” Ca is pronounced cha, as in chair (and so Yogācāra is pronounced “Yogahchahra”). The palatal ña is pronounced nya; other letters are pronounced like their English equivalents.

Chinese

Chinese pronunciation presents a number of significant difficulties, beginning with the fact that Chinese words are written in characters, and not alphabetically. Added to this is the fact that Chinese has a number of sounds that are difficult for speakers of Western languages to approximate. In addition, Classical Chinese has only about four hundred allowable sounds (and four tones), which means that different Chinese terms may be rendered with the same English spelling. To make matters even more problematic, there are two widely used systems of transcribing Chinese sounds into English: (1) the Wade–Giles system; and (2) the Pinyin system. The former was the standard until 1979, when the government of the People’s Republic of China (PRC) devised its own system (the Pinyin), which shares many similarities with Wade–Giles, but also has significant differences. Wade–Giles is used in this encyclopedia because although the Pinyin system is becoming progressively more standard among specialists, Wade–Giles is used in many of the most popular introductory works on Chinese Buddhism, and it is also widely used by Chinese Buddhists in Taiwan and other Chinese communities outside the PRC. Both systems are problematic in that those who are not familiar with how transliterations relate to actual speech often arrive at pronunciations that would be unrecognizable by native Chinese speakers. For readers who wish to convert to Pinyin, A. C. Graham provides an excellent guide to equivalents in Disputers of the Tao (La Salle, IL: Open Court, 1989), pp. 441–444.

Japanese

The standard way of transcribing Japanese is referred to as the Hepburn system, which is adopted in this book. Most letters used in this system closely approximate their equivalents in the Roman alphabet, with the exception of the long vowels ō and ū, which like Sanskrit long vowels are slightly lengthened and emphasized.

Tibetan

Tibetan presents special problems, the most significant of which relate to the use of unpronounced consonants. Although they are not pronounced, they often affect the pronunciation of other letters. Another difficulty relates to the history of Tibetan Studies in the West: when Western scholars first began studying Tibetan literature, they noted that the Tibetan alphabet was based on a north Indian script, and so they equated Tibetan letters with the Roman letters that were used as equivalents for Indic scripts. The problem with this is that the Tibetan letters are often pronounced very differently from the Indic ones, and so, for example, the Tibetan consonant commonly written as ka is actually pronounced ga, as in English girl (unless a prefixed unpronounced consonant alters how it is spoken). Fortunately, most transliterations of Tibetan letters into English are pronounced similarly to their Roman equivalents. Below is a chart indicating which letters are pronounced differently from their Roman counterparts.



	Tibetan letter
	pronounced



	ka
	ga, as in girth



	ga
	ka, as in kilt



	nga
	nga, as in songbird



	ca
	ja, as in jar



	ja
	cha, as in chair



	ta
	da, as in dole



	da
	ta, as in tell



	pa
	ba, as in boy



	ba
	pa, as in pot



	za
	sa, as in sell



	zha
	sha, as in show




In this book, the entries for Tibetan terms are given in accordance with the system developed by Turrell Wylie (see his article, “A Standard System of Tibetan Transcription,” Harvard Journal of Asiatic Studies, vol. 22, 1959, pp. 261–267), which has become standard among specialists in the field. In light of the fact that most non-specialists generally know Tibetan terms and names in phonetic form, a phonetic pronunciation has been given in parentheses following the Wylie transliteration. The exception to this is the names of contemporary Tibetans who have created phonetic spellings of their own names. In these cases, the Wylie spelling is given in parentheses after the entry. The problems with pronouncing Tibetan are far too numerous to discuss in this section. Readers interested in exploring this topic should consult Joe B. Wilson’s Translating Buddhism from Tibetan (Ithaca, NY: Snow Lion, 1992).

Korean

Korean language entries in this book follow the standard transcription used by specialists in the field. Most sounds in Hangŭl (the Korean writing system) can be expressed in similar-sounding Roman equivalents. The two main exceptions are: (1) the vowel ŏ, pronounced like o in pot; and (2) the vowel ŭ, pronounced like u in turn.






A

a ni (ani)

A colloquial term for a Tibetan Buddhist nun. Because the full monastic ordination for women (Skt. BHIKṢUṆĪ; Tib. dge slong ma) was never transmitted to Tibet, nuns only receive the novice (Skt. ŚRĀMAṆERĪ; Tib. dge tshul ma) vows.servility and savergy

Abhayagiri

An important early monastery in Sri Lanka, founded by King VAṬṬAGĀMAṆI in Anurādhapura during the first century B.C.E. Its monks formed a separate NIKĀYA (2) that remained intact until the 12th century, when it was ordered to amalgamate with the MAHĀVIHĀRA nikāya by King Parākramabāhu I.

abhidharma (Pāli abhidhamma; Tib. chos mngon; “higher doctrine”)

A general term referring to the philosophical and scholastic literature contained in the ABHIDHARMA-PIṬAKAS of Indian Buddhist schools. This is both a distillation and elaboration on the doctrines presented in the SŪTRA (Pāli sutta) literature. The discourses reported in the sūtras do not present a consistent philosophical system, and so the aim of the abhidharma writers was to codify and systematize their doctrines. Abhidharma texts generally rearrange and classify the terms and concepts of the sūtras, focusing particularly on epistemology and psychology. Other important themes include cosmology and meditation theory. According to ERICH FRAUWALLNER, the earliest stratum of this literature was probably a condensation of the doctrines of the sūtras into mātṛkā, lists of terms and formulas. This was followed by a period in which scholars brought together concepts from a wide range of texts, but often without a clear pattern of arrangement. The fully developed abhidharma consists of voluminous scholastic texts in which doctrines and practices are codified and systematized with great precision and in elaborate detail. As various scholastic traditions developed in INDIAN BUDDHISM, different schools created their own abhidharmas. The only complete abhidharma that survives in an Indic language is found in the PĀLI CANON of the THERAVĀDA school, but other Indian abhidharmas exist in Chinese and Tibetan translations, as well as Sanskrit fragments. In addition to the abhidharmas of the schools of NIKĀYA BUDDHISM, there were also abhidharma works in MAHĀYĀNA schools, such as ASAṆGA’S ABHIDHARMA-SAMUCCAYA.

Abhidharma-kośa (Tib. Chos mngon pa’i mdzod; Chin. A p’i ta mo chü she lun; Jpn. Abidatsuma Kusharon; Treasury of Higher Doctrine)

One of the most important works of Buddhist scholasticism, written by VASUBANDHU prior to his conversion to MAHĀYĀNA. The root text is commonly believed to have been written in accordance with the philosophical system of the VAIBHĀṢIKA school (based on the philosophical system of the scholastic treatise MAHĀVIBHĀṢĀ), but his commentary on the text, the Abhidharmakośa-bhāṣya, critiques some key elements of the root text from the perspective of the rival SAUTRĀNTIKA school.

Abhidharma-piṭaka (Pāli Abhidhamma-piṭaka; Tib. Chos mngon pa’i sde snod; “Basket of Higher Doctrine”)

Third of the “three baskets” (TRIPIṬAKA) of the Buddhist canon, which contains scholastic treatises that discuss the central doctrines of Buddhism. The primary focus is on philosophy and psychology. Although most of the early Buddhist schools probably developed their own abhidharmas, only two complete versions are extant today: (1) the SARVĀSTIVĀDA abhidharma, which exists in Chinese and Tibetan; and (2) the THERAVĀDA abhidharma, which is preserved in Pāli. (See also ABHIDHARMA; SŪTRA-PIṬAKA; VINAYA-PIṬAKA; PĀLI CANON; BUDDHAGHOSA.)

Abhidharma-samuccaya (Tib. Chos mngon pa kun las btus pa; Compendium of Higher Doctrine)

An important Sanskrit scholastic treatise written by ASAṄGA, which attempts to construct a MAHĀYĀNA ABHIDHARMA. It focuses particularly on the characteristics of DHARMAS, the basic constituents of reality, while also emphasizing their emptiness (ŚŪNYATĀ) of inherent existence (SVABHĀVA). (See also YOGĀCĀRA.)

abhijñā (Pāli abhiññā; Tib. mgon par shes pa; “higher knowledge”)

The six supernatural abilities that are believed in traditional Buddhist meditation theory to result from the practice of meditation: (1) magical powers (ṛddhi), such as levitation; (2) the “divine ear,” (divya-śrotra), or clairaudience; (3) the ability to know others’ minds (paracitta-jñāna); (4) the “divine eye” (divya-cakṣus), or clairvoyance; (5) the ability to recall the details of former lives (pūrvanivāsānusmṛti); (6) knowledge of the extinction of defilements (āśravakṣaya-vijñāna). The first five are classified as mundane abilities, while the sixth is a supramundane ability that results from completion of training in insight meditation (VIPAŚYANĀ).

Abhirati (Tib. mNgon dga’; “Very Pleasant”)

The heaven of the buddha AKṢOBHYA, located in the eastern quadrant.

abhisamaya (Pāli abhisamaya; Tib. mngon par rtogs pa; “clear realization”)

Direct realization of key Buddhist doctrines. In the THERAVĀDA tradition, it refers to intuitive understanding of the four noble truths (ĀRYA-SATYA). In MAHĀYĀNA meditation theory, it is extended to include a range of non-conceptual (nirvikalpa) states of gnosis. In texts that use the term, it implies not only correct understanding of a particular concept, but also a progression from accumulation of merit to intuitive gnosis with respect to core Buddhist doctrines.

Abhisamayālaṃkāra (Tib. mNgon par rtogs pa’i rgyan; Ornament for Clear Realizations)

Scholastic treatise attributed to MAITREYA (2), which focuses on key doctrines in the “Perfection of Wisdom” (PRAJÑĀ-PĀRAMITĀ) literature. It consists of eight chapters, each of which is referred to as an “ABHISAMAYA,” which according to Haribhadra’s commentary indicates a non-conceptual (nirvikalpa) state of intuitive gnosis.

abhiṣeka (Pāli abhisekaa; Tib. dbang; “initiation”)

A ceremony that marks a person’s entry into a Buddhist group. In esoteric Buddhism, initiation is generally considered to be essential for anyone wishing to engage in ritual or meditation practice. In tantric practice, initiation often symbolically creates a direct karmic link between the practitioner and the focal deity (Skt. iṣṭa-devatā; Tib. YI DAM).

āchān

See AJAHN.

action seal

See KARMA-MUDRĀ.

action tantra

See KRIYĀ-TANTRA.

ādi-buddha (Tib. dang po’i sangs rgyas, thog ma’i sangs rgyas; “original buddha”)

The primordial BUDDHA, who has always been awakened. In some Buddhist schools, this buddha is associated with SAMANTABHADRA, and in Tibetan tantric Buddhism he is commonly said to be VAJRADHARA. In Japanese esoteric traditions, the ādi-buddha is identified with Mahāvairocana (Jpn. Dainichinyorai). (See also VAIROCANA.)

afterlife

Since earliest times, Buddhism has asserted that all sentient beings are born, die, and are reborn again in dependence on their past actions (KARMA) in an endless cycle. The question whether or not beings are actually reborn in this way has become a controversial topic among Western Buddhists, many of whom do not accept that the doctrine of rebirth is literally true. The overwhelming majority of Asian Buddhist teachers, however, consider belief in rebirth to be a central tenet of Buddhism, contending that it accords with the teachings of the Buddha as reported in the Buddhist canon. It is also widely thought that the doctrine of rebirth is necessary in order for Buddhist karma theory to make sense, since if there were no rebirth there would be no direct recompense for many actions.

āgama (Pāli nikāya; Tib. lung; “scriptures”)

General name for the texts and teachings of the four main Sanskrit Buddhist collections of discourses attributed to ŚĀKYAMUNI BUDDHA: (1) Dīrgha Āgama (corresponding to the Pāli DĪGHA NIKĀYA), the “Long Discourses”; (2) the Madhyama Āgama (corresponding to the Pāli MAJJHIMA NIKĀYA), the “Middle Length Discourses”; (3) the Saṃyukta Āgama (corresponding to the Pāli SAṂYUTTA NIKĀYA), the “Connected Discourses”; and (4) the Ekottarika Āgama (corresponding to the Pāli AṄGUTTARA NIKĀYA), the “Increased-by-One Discourses.” There are also mentions in Buddhist literature of a Kṣudraka Āgama “Lesser Discourses”), but scholars generally believe that this refers to a miscellaneous collection of texts that is not analogous to the Pāli KHUDDAKA NIKĀYA. (See also NIKĀYA; PĀLI CANON.)

aggregate

See SKANDHA.

Agonshū

A sect founded by SEIYU KIRIYAMA, which claims to base its doctrines and practices on early Buddhist teachings contained in the ĀGAMAS (collections of texts purportedly taught by ŚĀKYAMUNI BUDDHA). Kiriyama claimed that his studies of these texts revealed that most human problems are caused by the malevolent activities of the spirits of the dead, who afflict the living and cause spiritual hindrances and pollution (tatari). The goal of Agonshū is to cut the karmic ties to these spirits (karuma o kiru), because these ties allow the dead to work their mischief. A tradition with a reputation for aggressive proselytizing, Agonshū is also famous for staging mass ceremonies in which huge bonfires are lit. It is claimed that these rituals serve to cut off massive amounts of karma for many people.
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Stone stūpa, cave number ten, Ajaṇṭā



Aitken, Robert

American ZEN rōshi who first encountered Japanese culture as a prisoner of war during World War II. In 1950 he traveled to Japan and studied Zen with several Japanese masters. In 1974 he was certified as a RŌSHI by Yamada Dōun Rōshi and subsequently settled in Hawaii. He is one of the most influential Western Zen masters and has students all over the world. He has written a number of books, including Taking the Path of Zen.

ajahn (also āchān; “teacher”)

Thai pronunciation of the Sanskrit term ācārya, used to refer to a Buddhist meditation master. In lay contexts it can also be used for a senior schoolteacher or college instructor.

Ajaṇṭā

A series of caves excavated in the sixth century C.E. in northwest Hyderabād, India. The complex contains over thirty major structures, mostly monastic residences (VIHĀRA). The cave paintings are among the best-preserved ancient works of Buddhist art, and Ajaṇṭā’s surviving inscriptions have given contemporary scholars important insights into the religious lives of Indian Buddhists in this period.

Ajātaśatru (Pāli Ajātasattu)

The king of Magadha, who ruled during the last eight years of ŚĀKYAMUNI BUDDHA’S life. Son of King BIMBISĀRA, one of the Buddha’s major patrons, Ajātaśatru connived in a plot with the Buddha’s cousin DEVADATTA. The plot involved killing the Buddha so that Devadatta could lead the monastic community and also killing Bimbisāra so that Ajātaśatru could seize the throne. Both plots failed, but Ajātaśatru subsequently reconciled with the Buddha and his father and ascended the throne with his father’s blessing. He later became concerned that his father still presented a threat to his rule and had him imprisoned. Bimbisāra died of starvation in prison. Despite his sometimes adversarial relationship with the Buddha, Ajātaśatru is described as a devout supporter in the PĀLI CANON, and he was involved in the distribution of the Buddha’s relics after his cremation.

Akṣobhya Buddha (Tib. Mi ’khrugs pa; Chin. A-chu; Jpn. Ashuka Nyorai; “Imperturbable”)

The buddha who resides over the eastern paradise of ABHIRATI. He is generally represented iconographically as having dark blue (and occasionally gold) skin and sometimes as riding on an elephant. He generally holds a VAJRA in his right hand and makes the “earth-touching” gesture (bhūmi-sparśa-mudrā) with his left. He is said to have received his name because he kept his vow never to manifest anger toward any being.

ālaya-vijñāna (Tib. kun gzhi rnam par shes pa; “basis-consciousness”)

An important doctrinal concept that is particularly important in the YOGĀCĀRA tradition. This term is sometimes translated by Western scholars as “storehouse consciousness,” since it acts as the repository of the predispositions that one’s actions produce. It stores these predispositions until the conditions are right for them to manifest themselves. The Tibetan translators rendered it as “basis-of-all” (kun gzhi) because it serves as the basis for all of the phenomena of cyclic existence and nirvāṇa, which are said to arise from “stable predispositions” (brtan pa’i bag chags; Skt. dhruva-vāsanā) within the ālaya-vijñāna. Through meditative practice and engaging in meritorious actions, one gradually replaces afflicted seeds with pure ones; when one has completely purified the continuum of the ālaya-vijñāna, it is referred to as the “purified consciousness” (amala-vijñāna).

Altan Khan (1507–1583)

A descendant of Chinggis Khan and leader of the Tümet Mongols. In 1578 he met with BSOD NAMS RGYA MTSHO (Sönam Gyatso, the third DALAI LAMA) and conferred on him the title “Ta le,” or “Ocean,” implying that he was an “ocean of wisdom.” The title “Dalai Lama” was also retrospectively given to his two predecessors and has become the most common title by which bSod nams rgya mtsho’s successors are known.

Amarapura Nikāya

One of the three major orders in the contemporary SAṂGHA in Sri Lanka. Its name derives from Amarapura, the former capital of Burma. It was founded by Ñāṇavimalatissa Thera, who together with five novices and three laymen traveled to Amarapura and received ordination in a ceremony sponsored by King Bodawpaya. In 1803 it split with the SIYAM NIKĀYA.

Ambedkar, Dr. Bhimrao Ramji (1891–1956)

A member of the Māhār (Untouchable) caste, Ambedkar served as the Indian Minister of Law and was one of the drafters of the post-independence constitution. In 1956 he converted to Buddhism in a public ceremony in Nagpur, along with a half million fellow Untouchables. Since then, millions of other Untouchables have followed his lead and converted to Buddhism, which did not adopt Hinduism’s caste system.

American Buddhism

In most Asian Buddhist societies, a single tradition of Buddhism – generally one that has existed in the country for centuries – predominates, and so it is relatively easy to sketch the general outlines of Buddhism in these countries. In America, however, the situation is both fluid and diverse. Every major lineage of Buddhism – and most minor ones – are now established in the U.S.A., but Buddhism is still in the process of adapting to this new environment. Moreover, the surge of interest in Buddhism in America is a recent phenomenon, and most American Buddhist centers are less than three decades old. There were certainly instances of interest in Buddhism before this: several of the New England Transcendentalists, for example, read books on Buddhism and incorporated Buddhist ideas into their writings, and Henry David Thoreau (1817–1862) translated Eugène Burnouf’s French translation of the Lotus Sūtra into English. Despite some examples of interest in Buddhism during the nineteenth century among American intellectuals, however, its first significant movement into the country was due to the influx of Chinese workers in the early nineteenth century, most of whom were manual laborers. The first Buddhist institution in America was a Chinese temple built in 1853 in San Francisco, which was intended to minister to Chinese immigrants. Until the 1950s, Buddhism in America was largely confined to such immigrant communities, but beginning at that time a number of successful Buddhist missionaries arrived in the U.S.A. There was a significant surge of interest during the 1960s and 1970s, during which time a number of centers were founded, many of which are still operating. Several contemporary scholars who study American Buddhism have noted two parallel movements: (1) one mainly involving ethnic Asian communities, which generally establish Buddhist centers on the models of their countries of origin; and (2) mostly Caucasian Americans who have decided to convert to Buddhism (or at least engage in Buddhist practice), who generally train under Asian teachers. According to recently compiled statistics, the latter group is overwhelmingly white, middle class, and well educated. In contrast to the Asian model, lay American Buddhists generally are mainly interested in meditation practice, which in Asia is primarily a monastic activity. Equally significantly, the patriarchal structures that are found in Asian societies have largely been abandoned in the U.S.A., and a number of influential female teachers have emerged. As is true in all countries in which Buddhism has set down roots, in America the religion is adapting to its socio-cultural environment, and Buddhist establishments increasingly reflect American paradigms and values. Thus a number of commentators have noted that American Buddhism tends to be eclectic, and it also has developed a significant element of social activity. One example of this last trend is “engaged Buddhism,” a term coined by THICH NHAT HANH to describe Buddhists who attempt to manifest Buddhist ideals through activism on behalf of others. American Buddhist institutions also tend to be democratic, anti-authoritarian, and non-hierarchical. They are often run by boards of directors, which are generally composed of laypeople. A number of Asian teachers have expressed discomfort with such arrangements, since they are effectively employees of the organization and can be dismissed by its membership, a situation that many feel diminishes their traditional authority. Current estimates of the number of American Buddhists vary between 1 and 2 million, but due to the changing nature of the tradition and the shifting affiliations of people associated with Buddhist groups, reliable figures are impossible to obtain.

Amida Butsu

See AMITĀBHA BUDDHA.

Amitābha Buddha (Tib. Sangs rgyas ’Od dpag med; Chin. A-mi-t’o fo; Jpn. Amida Butsu; Kor. Amit’a pul; Viet. A-Di-Đà Phật) (“Limitless Light”)

A buddha who is said to preside over the western paradise of SUKHĀVATĪ, a realm in which beings born there are assured of attaining buddhahood in that lifetime. The conditions of the paradise are optimal for the practice of Buddhism, in accordance with Amitābha’s former vows (in a lifetime during which he was a monk named Dharmākara), in which he declared his intention to create a realm that would be the ideal training ground for beings aspiring to buddhahood. He is the focal buddha of the “Pure Land” (Chin. CH’ING-T’U; Jpn. Jōdō; Kor. Chŏngt’o; Viet. Đạo Trang) tradition in East Asia. This tradition holds that people who speak his name with faith are reborn in Sukhāvatī. In Japan the most important practice for achieving this is recitation of the “NEMBUTSU” (Chin. nien-fo; Kor. yŏmbul; Viet. niệm-phật): “Namu Amida Butsu” (Chin. “Namo A-mi-t’o Fo”; Viet. “Nam-mô A-Di-Đà Phật; “Praise to Amitābha Buddha”). The mythology of this buddha is primarily derived from three Sanskrit texts: (1) the Larger Sukhāvatī-vyūha-sūtra; (2) the Smaller Sukhāvatī-vyūha-sūtra; and (3) the Amitāyur-dhyāna-sūtra. The first of these is the main source for a famous series of vows, the eighteenth of which states that anyone who invokes Amitābha’s name ten times (or desires rebirth in Sukhāvatī ten times) will surely be reborn there. This is often referred to as an “easy practice,” because it is based on faith and mechanical repetition of the nembutsu formula, rather than on difficult meditational practices. (See also HŌNEN; JŌDŌ SHINSHŪ; JŌDŌSHŪ; SHINRAN; SUKHĀVATĪ-VYŪHA-SŪTRA.

Amitāyus Buddha (Tib. Sangs rgyas Tshe dpag med; “Limitless Life”)

An alternative manifestation of AMITĀBHA, who is particularly associated with longevity. In this form, he is the focus of popular “long life” (Tib. tshe ring) practices in TIBETAN BUDDHISM. He is generally depicted iconographically with red skin and holding a begging-bowl containing the elixir of immortality.

Amoghasiddhi (Tib. Don yod grub pa; “Unfailing Accomplishment”)

One of the five Celestial Buddhas of MAHĀYĀNA Buddhism. He is associated with the northern direction, and iconographically he is generally represented as having green skin and with his left hand in his lap, palm up, while his right hand makes the gesture of fearlessness (abhaya-mudrā).

An Shih-kao

Kushan monk who traveled to Lo-yang in China in 148 and established the first center for the translation of Buddhist texts. During almost thirty years of activity, he and his associates produced around thirty translations of Indian Buddhist texts, mainly on meditation theory and practice.

anāgamin (Pāli anāgamin; Tib. phyir mi ’ong ba; “non-returner”)

According to NIKĀYA BUDDHISM, a person who has eliminated the first five fetters (saṃyojana): clinging to the idea of a self, doubt, clinging to rituals and rules, sexual desire, and resentment. In his or her next life, such a person will be reborn in one of the five “pure abodes” (śuddhāvāsa) and will become an ARHAT there.

anagārika (“homeless”)

A person who enters the homeless life but without receiving monastic ordination. In modern times this term was used by the Sri Lankan reformer ANAGĀRIKA DHARMAPĀLA, who intended to develop an institution for Buddhists who were committed to religious practice but who did not wish to take monastic vows.

analytical meditation

See VIPAŚYANĀ.

Ānanda (Pāli Ānanda; Tib. Kun dga’ bo; “Bliss”)

ŚĀKYAMUNI BUDDHA’S first cousin and one of his main disciples. Ānanda served as the Buddha’s personal attendant during the last twenty-five years of his life. He was instrumental in the creation of an order of nuns after the Buddha initially refused a request by his stepmother MAHĀPRAJĀPATI that he allow her and other women to be ordained. Ānanda interceded with the Buddha on her behalf, and the Buddha eventually agreed to institute ordination for women. Ānanda also played a crucial role in the “First Buddhist Council” held at RĀJAGRHA, at which 500 ARHATS assembled to recite the discourses of the Buddha from memory. Ānanda had been present at most of these, but he had not yet attained arhathood, and so was initially excluded from the council. He became an arhat on the night before the council, however, and so was able to attend.
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T’ang dynasty Chinese statue of Ānanda



Ananda Metteyya (Charles Allen Bennett McGregor, 1872–1923)

Pioneering British bhikkhu (BHIKṢU) who founded the INTERNATIONAL BUDDHIST SOCIETY. After reading SIR EDWIN ARNOLD’S The Light of Asia, he traveled to Sri Lanka and received the novice monk’s ordination in Burma in 1901 and became a fully ordained THERAVĀDA monk in the following year. He founded the INTERNATIONAL BUDDHIST SOCIETY (Buddhasāsana Samāgama) in 1903.

Anāthapiṇḍika (“Feeder of the Destitute”)

A wealthy banker from Śrāvastī (Pāli Sāvatthi), who bought the JETAVANA (1) Grove for ŚĀKYAMUNI BUDDHA and his followers. The Buddha spent his last twenty-five rainy-season retreats there. Anāthapiṇḍika is described as the most liberal giver of alms among the Buddha’s lay followers, and several of the Buddha’s discourses are addressed to him. His generosity was so great that he was reduced to poverty, but he was rewarded with rebirth in TUṢITA (Pāli Tusita) heaven. His real name was Sudatta, but he is referred to as Anāthapiṇḍika on account of his philanthropy.

anātman (Pāli anattā; Tib. bdag med; Chin. wu-wo; “no-self”)

One of the “three characteristics” (TRILAKṢAṆA) that the Buddha said apply to all conditioned (SAṂSKṚTA) phenomena (the others being impermanence and unsatisfactoriness or suffering). The doctrine holds that – contrary to the assertions of the brahmanical orthodoxy of the Buddha’s time – there is no permanent, partless, substantial “self” or soul. The brahmanical tradition taught that the essence of every individual is an eternal, unchanging essence (called the ātman). The Buddha declared that such an essence is merely a conceptual construct and that every individual is in fact composed of a constantly changing collection of “aggregates” (SKANDHA).

Angkor Wat

A major temple complex in central Cambodia built during the reign of King Sūryavarman II (1113–1150). Originally dedicated to the Hindu god Viṣṇu, it became a Buddhist establishment after later Khmer rulers converted to Buddhism. It was abandoned in 1431 and was mostly overrun by jungle until it was rediscovered in the nineteenth century.

Aṅguttara Nikāya (“Increased-by-One Discourses”)

The fourth collection in the “Basket of Discourses” (Sutta-piṭaka) of the PĀLI CANON. It contains sermons attributed to the Buddha (and sometimes his disciples) that are arranged according to the number of items contained in the texts. These are numbered from one to eleven.

ani

See A NI.

animal

See TIRYAK.

animitta (Pāli animitta; Tib. mtshan ma med pa; “signlessness”)

The absence of concretely existing characteristics of phenomena (DHARMA). “Signs” include forms, sounds, scents, tastes, and tangible objects, men, women, birth, aging, sickness, death, and so forth. The absence of these is signlessness. Animitta is commonly used as an epithet of NIRVĀṆA.

anitya (Pāli anicca; Tib. mi rtag pa; “impermanence”)

One of the “three characteristics” (TRILAKṢAṆA) that ŚĀKYAMUNI BUDDHA said distinguish all conditioned (SAṂSKṚTA) phenomena (the others being selflessness and unsatisfactoriness or suffering). According to this doctrine, all conditioned phenomena (i.e., phenomena that come into being due to causes and conditions) are constantly changing, and so there is no possibility of holding onto anything. This is connected with the other two characteristics, since the transitory nature of phenomena leads to inevitable suffering, because beings are inevitably separated from things that they desire. Also, because phenomena are constantly changing, there is no possibility of a permanent and unchanging “self” or soul (ātman).

antarābhava

See BAR DO.

anujñā (Tib. rjes gnang; “lesser authorization”)

Tantric ceremony that authorizes the performance of certain ritual practices associated with a particular tantric cycle, such as recitation of MANTRAS and meditation on a deity. It is not, however, a full initiation, and so a person who receives this empowerment is not allowed to engage in completion stage (SAMPANNA-KRAMA) yogas.

Anurādhapura

The capital of Sri Lanka until the 10th century. It is the site of three important early monasteries: the MAHĀVIHĀRA, JETAVANA (2), and ABHAYAGIRI.

Anuruddha (1) (or Aniruddha)

First cousin of ŚĀKYAMUNI BUDDHA and one of his ten main disciples, said in the PĀLI CANON to be the foremost in the use of the “divine eye” (Pāli dibba-cakkhu; Skt. deva-cakṣus).

Anuruddha (2) (ca. 10th century)

Influential scholar-monk credited with authoring three important Pāli ABHIDHARMA commentaries: (1) Compendium of the Meaning of Higher Knowledge (Abhidhammattha-saṅgaha); (2) Ascertainment of Ultimate Truth (Paramattha-vinichaya); and (3) Discrimination of Name and Form (Nāmaūpa-pariccheda). According to Sinhalese tradition, he was an elder (thera) who lived at the Mūlasoma Vihāra.

anuttara-yoga-tantra (Tib. bla na med pa’i rnal ’byor; “highest yoga tantra”)

The fourth and highest of the four classes of Buddhist TANTRAS, according to Tibetan doxographical schemas. These texts focus on meditational practices relating to subtle energies called “winds” (Skt. prāṇa; Tib. rlung) and “drops” (Skt. BINDU; Tib. thig le), which move through subtle “channels” (Skt. nāḍī; Tib. rtsa). The practices of this class of tantra are divided into two main stages: (1) the “generation stage” (Skt. UTPATTI-KRAMA; Tib. bskyed rim) and the “completion stage” (SAMPANNA-KRAMA; Tib. rdzogs rim). In the first stage the meditator generates a vivid image of a buddha from the wisdom consciousness realizing emptiness (ŚŪNYATĀ), and in the second stage invites the buddha to merge with him or her, so that the practitioner and buddha are viewed as inseparable. (See also: CARYĀ-TANTRA; KRIYĀ-TANTRA YOGA-TANTRA.)

anuyoga (Tib. rjes su rnal ’byor; “subsequent yoga”)

A class of tantric texts in the RNYING MA PA (Nyingmapa) order of TIBETAN BUDDHISM, which contains teachings referred to as “the trio of Guru, great perfection, and the Great Compassionate One” (bla rdzogs thugs gsum). These are teachings attributed to the guru (Tib. BLA MA) PADMASAMBHAVA, the great perfection (RDZOGS CHEN), and AVALOKITEŚVARA, the embodiment of compassion (Tib. thugs rje).

apramāṇa

See BRAHMA-VIHĀRA.

araññavāsī (“forest dweller”)

General term for THERAVĀDA monks who eschew life in cities or settled monasteries and attempt to recreate the eremitical paradigm of the early Buddhist order. Like the monks of the PĀLI CANON, they wander from place to place – only taking shelter during the rainy season retreat – and subsist solely on alms.

arhat (Pāli arahant; Tib. dgra bcom pa; Chin. lo-han; Jpn. rakan; “worthy one”)

The ideal of NIKĀYA BUDDHISM; a person who has extinguished all defilements (āsrava) and afflictions (KLEŚA) SO thoroughly that they will not reappear in the future. At death, the arhat enters NIRVĀṆA and will not be reborn again. Although arhats are commonly castigated in MAHĀYĀNA literature for pursuing a “selfish” goal of personal nirvāṇa, they are also said to be worthy of respect and to have attained a high level of spiritual development. The figure of the lo-han became widely popular in East Asia, particularly in CH’AN (Jpn. ZEN; Kor. SŎN; Viet. THIỀN), which emphasized personal striving for liberation. The earliest known representations of the arhat in China date to the seventh century, and the arhat motif became widespread in the ninth and tenth centuries. Today groups of 500 arhat figures are often seen in Ch’an/Zen/Sŏn monasteries, and some larger complexes have a separate “arhat hall.” It should also be mentioned that the term arhat is also applied to BUDDHAS, because they too have eliminated all defilements and enter nirvāṇa at death.

Ariyaratne, A. T.

See SARVODAYA SHRAMADĀNA.

Arnold, Sir Edwin (1832–1904)

Author of an influential poem on Buddhism entitled The Light of Asia, which was published in 1879.

art

According to extant records of the earliest Buddhist community, iconographic representation was discouraged by ŚĀKYAMUNI BUDDHA and his followers, who wanted to prevent the development of a cult of personality or a focus on the figure of the Buddha, rather than on the doctrines and practices he taught. In addition, the central focus of the monastic community was introspective meditation, rather than external symbolism.
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Thousand Buddha statues, Taeansa Monastery, South Kyŏngsang, Korea



As Buddhism grew and attracted more followers, artistic representations began to appear. There was, however, an initial reluctance to represent the Buddha directly, and so he was often depicted in aniconic motifs, such as his footprints (buddha-pāda) or the Bodhi Tree (BODHI-VṚKṢA). The most widespread aniconic representation of the Buddha was in the form of reliquaries called STŪPAS. These continue to be popular throughout the Buddhist world, and a plethora of styles has developed. In INDIAN BUDDHISM it was commonly thought that they physically represented the Buddha, and some texts indicate that it was widely believed that venerating a stūpa was equivalent to venerating the Buddha himself.
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Stone pillar at Sāñcī depicting the Buddha’s attainment of awakening. He is represented iconically by the Tree of Awakening (Bodhi-vṛḳsa)



Iconic representations began to appear on stūpas some time after the reign of AŚOKA (r. 272–236 B.C.E.), and a number of figures are found on stūpas at Bhārhut, SĀÑCĪ, and Amarāvatī. These monuments have carved depictions of various Buddhist motifs, including scenes from the life of the Buddha. The Buddha himself is not directly represented, however, and is only suggested symbolically.

Around the end of the first century C.E., artists began to fashion representations of the Buddha, and the Buddha image continues to be the most widely dispersed symbol in Buddhist art all over the world. The earliest known examples of the Buddha image borrowed motifs from non-Buddhist traditions, since there was at that time no accepted notion regarding how he should be represented. Artists in Mathurā (present-day north central India), for example, adopted imagery from the depiction of YAKṢAS, and in GANDHĀRA (present-day Afghanistan), artists appear to have been influenced by Greek art. As Buddhism spread to other parts of the world this trend continued, and the Buddha image has acquired the characteristics and artistic motifs of the local populations of every Buddhist society.

Despite Buddhism’s initial rejection of artistic representation, Buddhist art flourished both in India and throughout Asia. With the development of tantric Buddhism in India, art and imagery became integrated into meditative practice. As tantric Buddhism spread to Tibet, Mongolia, China, Japan, and Korea, elaborate use of imagery became widespread in many quarters.

Ārūpya-dhātu (Pāli Ārūpa-dhātu; Tib. gZugs med khams; “Formless Realm”)

One of the “three worlds” (TRILOKA) of traditional Buddhist cosmology. Beings are born into this realm as a result of successful cultivation of meditative states called the “four formless absorptions” (ĀRŪPYA-SAMĀPATTI), each of which corresponds to a heaven realm within the Formless Realm. In the Formless Realm there is no physicality, and the beings who reside there have lives free from pain and anxiety, but this is seen as unsatisfactory from a Buddhist standpoint, because when their lives in the Formless Realm end they are again reborn in the lower levels of cyclic existence.

ārūpya-samāpatti (Pāli ārūpa-samāpatti; Tib. gzugs med kyi snyoms ’jug; “formless absorptions”)

Four meditative states that correspond to levels within the Formless Realm (ĀRŪPYA-DHĀTU), the highest realm within cyclic existence. One is reborn in one of these levels in dependence upon successfully cultivating the corresponding absorption.

In the absorption of limitless space (ākāśānantya-samāpatti), the appearance of forms to the mind completely disappears, and the meditator perceives everything as limitless space, without any obstruction or variety.

In the absorption of limitless consciousness (vijñānānantya-samāpatti), the meditator first views the preceding absorption as gross and then views the discrimination that consciousness is limitless as peaceful. This mainly involves stabilizing meditation, and in this absorption the meditator views everything as just limitless, undifferentiated consciousness.

In the absorption of nothingness (ākiṃcanya-samāpatti), even viewing everything as limitless consciousness appears as gross, and the meditator cultivates a mental state in which only nothingness appears to the mind. This is more subtle than the preceding absorption, since there is no content at all, only undifferentiated nothingness. In the succeeding absorption, even this is left behind, and there is no coarse discrimination at all, only subtle discrimination. This is generally referred to as the “peak of cyclic existence” (bhavāgra), because it leads to rebirth at the highest level of the Formless Realm, a state in which beings have enormously long lifespans characterized by no hint of unpleasantness and only the subtlest of discriminations.

In a Buddhist context, however, this is still unsatisfactory, since one’s lifespan eventually ends, and one is again reborn in the lower realms of cyclic existence, where one will again suffer, grow old, and die. Thus for Buddhists the final goal should be a supramundane path, one that leads out of cyclic existence altogether and which results in either the state of buddhahood or at least the more limited NIRVĀṆA of an ARHAT or PRATYEKA-BUDDHA.

ārya (Pāli ariya; Tib. ’phags pa; “superior,” “noble,” “wise”)

A person who has attained the path of seeing (DARŚANA-MĀRGA), the third of the five Buddhist paths (MĀRGA). In MAHĀYĀNA, this means that such a person has had direct experience of emptiness (ŚŪNYATĀ). In NIKĀYA BUDDHISM, āryas are beings who have attained one of the four supramundane paths (ĀRYA-MĀRGA): (1) stream enterer (SROTĀPANNA); (2) once-returner (SAKṚDĀGAMIN); (3) non-returner (ANĀGAMIN); or (4) ARHAT. Everyone below this level of attainment is referred to as an “ordinary being” (PṚTHAG-JANA).

Āryadeva (Tib. ’Phags pa Iha, ca. third century B.C.E.; “Wise God”)

One of the main disciples of NĀGĀRJUNA. He was probably born in Sri Lanka, and he is said in some biographical sources to have been blind in one eye. He is one of the major philosophers of the MADHYAMAKA school and the author of the influential work The Four Hundred (Catuḥśataka). By all accounts he was a fierce polemicist, whose attacks on rival philosophers led to his assassination.

ārya-mārga (Pāli ariya-magga; Tib. ’phags pa’i lam; “supramundane path”)

The four paths that lead to the supramundane state of NIRVĀṆA: (1) stream-enterer (SROTĀPANNA); (2) once-returner (SAKṚDĀGAMIN); (3) non-returner (ANĀGAMIN); and (4) ARHAT. (See also ĀRYA.)

ārya-satya (Pāli ariya-sacca; Tib. ’phags pa’i bden pa; “noble truths”)

Four central tenets of Buddhism: (1) the truth of suffering (DUḤKHA); (2) the truth of the arising of suffering (samudaya); (3) the truth of the cessation of suffering (nirodha); and (4) the truth of the path (MĀRGA) that leads beyond suffering. The first holds that all existence involves inevitable unsatisfactoriness or suffering. The second asserts that suffering is caused by desire (TṚṢṆĀ). The third claims that suffering can be brought to an end. The fourth is the path that leads to the cessation of suffering, which is completed with the attainment of NIRVĀṆA. In TIBETAN BUDDHISM, each of the four is said to have four attributes. The attributes of the first truth are: (1) impermanence (the fact that possessions, states of happiness, etc. eventually pass away); (2) misery (all ordinary beings and mental states are prone to misery because of being under the influence of afflictions); (3) emptiness (all conditioned phenomena lack inherent existence); and (4) selflessness (there is no enduring self or essence, but ordinary beings cling to the false notion of “self”). The attributes of the second truth are: (1) cause (contaminated actions and afflictions are the causes of suffering); (2) origin (contaminated actions and afflictions are origins because they tend to produce continued suffering); (3) strong production (contaminated actions and afflictions produce suffering with great force); and (4) condition (contaminated actions and afflictions provide cooperative conditions for further suffering). The third truth’s attributes are: (1) cessation (suffering can only be overcome through completely extinguishing the roots of suffering); (2) pacification (cultivation of a state in which afflictions are completely abandoned); (3) auspicious improvement (the complete elimination of suffering, said to be the supreme liberation); and (4) definite emergence (completely eliminating suffering and its causes, such that one is fully liberated from cyclic existence). The attributes of the fourth truth are: (1) path (taking meditation on selflessness as the cornerstone of the path to liberation); (2) suitability (meditation on selflessness is suitable as a path to liberation because it serves as an antidote to ignorance); (3) achievement (meditation on selflessness is appropriate as a path to liberation because it correctly intuits the nature of mind); and (4) liberation (direct realization of selflessness leads to final liberation from cyclic existence, after which one transcends all suffering).
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