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BUDDHISM IN BERITAIN - DEVELOPMENT AND ADAP!!&ION.;!h-ai:
;;::1F§;gl?y Sandra Bell, Dept. of Anthropology.
Abstraces

Up until the mid half of the present century Buddhist
institutions in Britain wers exceedingly limited in scope and
number. Subsequently a variety of indigenous Buddhist
movements have emerged, each with a particular doctzinal
axagesis and organisational torm; This work is an
ethnography of two of them - the British Theravada Forest
Sangha and the Friends of the Western Buddhist Order. The
former consists of monastics and ldy supporters, the second
is entirely a lay movement. The British Forest Sangha has
stzong links with hermitage monasteries in the forests of
north-eaét Thailand, founded under the spiritual guidance of
meditation master, Ajahn Chah. The FWBO selectively draws on
a variety of Buddhist traditions to foster what it calls the
Ekayana (One Way). Characteristically synczetic, the ITWBO
also calls on elements of modern European thought,
particularly gestalt psychology and evoluticnary theory.

As a means towards accounting for their continuous
growech throughout the nineteen aighties the genesis of both
movements is portrayed, along with the relavant historical
background. The public face of both movements is examined
and their styles of organisation and recruitment analysed
with special attention to symbolic content.

The complex dynamics of cross-cultural procasses form a
major theoretical concern of the thesis. In the transmission

of Buddhism under modern conditions it is possible to trace

-—

contingent pattarns that flow in both directions between
Asian and Western culturas as they interact. The centrality
of meditation as a practices for Buddhists in the West
combined with the raceant history of meditation in Scuth East
Asia serves as one of several illustrations of these
processes. The sacond ralated theoretical concern applies to
specific Western adaptations of traditional Asian forms, in
particular the monastic Sangha. Attention is facussed on
those negotiations between monks and lay people wnich are
necessary to facilitate adaptation to the British contexet,
while simultanecusly avoiding serxous transgressions ot

orthopraxy.
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INTRODUCTION

For the first five decades of the present century being

a Buddhist in Britain presented few options. Some people

carried on alone, usually with the help of books, as very few

local Buddhist groups remained active. The alternative was

to join the Buddhist Society with its headquarters in the
capital. For those living in or close to London there were
opportunities to attend the society's programme of classes

and lectures. Members living further afield had the benefit

of subscribing to the society's journal and access to its

publications. With its portalled headquarters in Ecclestone
Square, its well endowed library and a long term president in
the person of Christmas Humphreys, a senior member of the

judiciary, the Buddhist Society had about it the air of an

august intellectual club.
By the 1970s the picture was transformed by growing
numbers of groups across the country representing a range of
interpretations and schools of Buddhism. At the same time
the Buddhist Society continued, enlivened by the altered
scene of which it was now just a part. The style and extent
of change is charted in the early chapters of this work. Its
most notable features were the widespread commitment being
made to Buddhist practice - as opposed to the previous
intellectual tendency -

and the de&elopment of a related

social dimension. An indigenous Sangha obtained a firm
foundation and many Buddhist centres were established.

Although the relatively small numbers of Asian Buddhists




living in this country did contribute support to numbers of
these new ventures, the impetus came largely from British
people without family connections in Asia.

The 1983 Buddhist Directory for Britain lists 107
societies, groups public centres and residential communities.
By 1987 there were 44 centres, 105 societies and groups and
16 monasteries and temples. [1l] The latest Buddhist
Directory, currently in press is likely to demonstrate a
further increase in these numbers.

In order to study the social dimension of Buddhism in
contemporary Britain I chose to focus on two distinct
movements. The majority of the time that I have spent within
a Buddhist movement has been-in and around the cluster of
Theravada monasteries attached to the lineage of the Thai
meditation master, Ajahn Chah. The total of four monasteries
are under the spiritual guidance of Ajahn Chah's appointee,
Ajahn Sumedho. He is an American monk with over twenty years
experience of strict adherence to the monks' discipline as
outlined in the Vinaya Pitaka of the Pali canon.

The essential code by which the monks abide is contained

in a set of 227 rules known as the patimokkha that are to be

found in the sutta-vibhanga portion of the Vinaya Pitaka.

The Vinaya Pitaka is presently thought to have been completed
in its entirety by the middle of the fourth century B.C.
Theravada Buddhists regard the monks' code as having been
laid down by the Buddha.

Two of the major principles of the Vinaya that most

obviously determine the shape of the monks' order, the



bhikkhu—saqgha, and its relations with lay people are the
prescription for absolute celibacy and for the withdrawal
from networks of economic production. The Vinaya forbids the
acceptance of money or causihg others to accept it. Nor are
monks allowed to till the soil, so they cannot farm in order
to feed themselves. As mendicants the monks must be fed,
clothed and sheltered by means of donations from lay people.

In 1990 the British Forest Sangha consisted of thirty
four monks, fifteen nuns and fifteen novices who inhabit four
monasteries. One, Amaravati in Hertfordshire, is by far the
largest and acts as a centre for lay peoples' retreats.
Chithurst, the first of the new monasteries, is now regarded
primarily as a training monastery. The two small "local"
monasteries at Harnham in Northumberland and Honiton in Devon
have fewer monks and no nuns as they do not include suitable
separate accommodation.

I was first introduced to the British Forest Sangha
during the early part of the nineteen eighties, while living
and studying in Newcastle-upon-Tyne. I began field-work for
this doctoral thesis in October 1985. By living with my
family in Durham City I was able to sustain periods of
regular contact with the monks at Harnham and with local lay
supporters. I made several visits to Amaravati, but only one
brief visit to Chithurst. One reason why the Theravadins
came to prominence in this study is to do with location and
ease of access. Another may be that I was already familiar
with the Theravada milieu at the outset of the research and

had a previously established set of contacts. This was not



the position concerning my second movement, The Friends of
the Western Buddhist Order.

I had encountered the FWBO in East Anglia during the
1970s, but only in passing, and I knew scarcely anyone who
was a member. Nevertheless the style of their presence in
the city of Norwich interested me. What persuaded me to
study their movement, alongside the Theravadins, was the
diametrically opposed perspectives they adopt over the
relevance of monasticism to the spread of Buddhism to the
West. It goes without saying that the Forest Sangha place
their faith in the monastic tradition. Ajahn Sumedho is fond
of saying that people who want to escape from "the fires" of
greed, anger and delusion should send for the "fire brigade",
the monastic Sangha. The FWBO, however, is a totally lay
organisation. The Western Buddhist Order is a lay religious
order and the Friends of the Western Buddhist Order embraces
both the Order Members as well as those who share similar
ideals and aspire to ordination. The FWBO then consists of
Order Members and non-Order members. The WBO consists only
of those who have been admitted to the Order.

The FWBO was founded in 1968 and the WBO in 1969 by
Sangharakshita, an Englishman who had previously spent many
years in India as a Buddhist monk, although for most of that
time he did not dwell in a Theravada monastery. Instead he
travelled and spent long periods at a Young Men's Buddhist
Centre he founded in Kalimpong, close to the Tibetan border
in north east India. Sangharakshita was initially ordained

into the Theravada tradition and later took initiation into



Tibetan Vajrayina practices passed from master to pupil.
Sangharakshita's particular interpretation of Buddhist
teaching and practice form the basis of the FWBO's doctrinal
position.

I visited FWBO centres in Norwich , London, CroydonsBriste),
Cambridge and Surlingham in Norfolk for short periods and the
level of participant observation that I was able to
undertake, although useful, cannot compare with the more
consistent pattern that has applied to my work with the
Theravadins.

During the course of the research I carried out a number
of formal interviews with members of both movements. Among
the Theravadins this involved taped interviews of between one
and half to two and a half hours duration with eight
monastics, one lay person recently disrobed after five years
as a monk and eleven lay persons. These were transcribed
verbatum. In addition I carried out a series of six
interviews with lay people through lengthy correspondence
lasting for a year or more, resulting in detailed
documentation. A total of twenty nine taped interviews were
carried out with members of the FWBO and WBO and six formal
interviews were carried out taking notes.

I tried to overcome the methodological imbalance between
my treatment of the FWBO compared to the Theravadins by
interviewing additional numbers, making a total of thirty
five formal interviews compared with twenty six Theravadins.
Sangharakshita's prolific writings and those of Dharmachari

Subhuti and other Order Members have also been an important



source. It is however my view that these factors do not
fully compensate for the extra amount of time that I was able
to spend with Theravada Buddhists. Extended participant
observation and regular contact are, after all, central to
the ethnographic enterprise. Nevertheless, I would submit
that the material presented here on the FWBO provides a solid
beginning for further research. Moreover the comparative
analysis helped to shape my understanding of the Theravadins.
The historical material contained in Chapters One and Two is
relevant to both Buddhist movements, for Sangharakshita is a
former incumbent of the Vihara at Hampstead when he was
supported by the English Sangha Trust. It was some time
later that the English Sangha Trust invited Ajahn Sumedho and
his companions to take up residence, and it was after the
break with the English Sangha Trust that Sangharakshita
founded the FWBO.

In Chapter Three I trace the genesis of the British
Forest Sangha to the forests of North East Thailand, and seek
to explain how the strong links that were forged with
Thailand helped the E.S.T. to finally achieve its aim of
establishing a stable monastic Sangha in Britain. Chapter
Four is an account of the FWBO's ethos as revealed in its
organisational and ideological aspects; a theme continued
through Chapter Five, where the public face of both Buddhist
movements is examined and their styles of recruitment
analysed.

Chapter Six deals with the widespread teaching and

practice of meditation which is central to an understanding



of Buddhism in the West. Here I try to show the link between
the growth of meditation practice among lay people in Asia
and the stimulus it provided for the transmission of Buddhism
in the British context. Chapter Seven attempts to understand
the mutual negotiations between the monastic Sangha and its
lay supporters. These negotiations are, I suggest, required
to determine the precise nature of their relations in a non-
Theravada Buddhist environment and signify the beginnings of
a Western form of the Theravada. Innovations regarding the
role of women in the monastic Sangha are discussed in Chapter
Eight, where I also examine the important part that women
have played as lay supporters as well as the place of women
in the FWBO. Chapter Nine sets out the wider social agenda
adopted by both movements and the means by which it is
implemented. My conclusions are drawn together in Chapter
Ten through a comparative analysis of implicit meanings,
revealed through language and other communicative strategies,
as they emerge in both movements.

Throughout I have used the Pali term dhamma signifying
the teaching of the Buddha when discussing the Theravada.

The Sanskrit equivalent dharma appears when related to the
FWBO. In this way my own usage is consistent with that of my
informants.

There are many people to thank for their assistance in
this project, notably all those Buddhists who made time to
talk to me, and the scholars on whose insights I have drawn.
In addition to his learning, my supervisor, Dr. Michael

Carrithers lent me good cheer in the face of obstacles both



academic and practical. My mother, husband, son and daughter
provided encouragement, support and tolerance. Others who
assisted and nurtured me at various times through
hospitality, or other means, and to whom I would like to
express gratitude are Jo Bowyer, Tony Curtis, Lyn Goswell,
Robert Lowe, Elizabeth Nissan, Jerry and Jenny Perry, James
Scott, Jill Treasure, Peter Warbey and Mike Weaver.

It remains for me to extend thanks to the Spalding
Trust, Oxford for their financial support towards my field

work expenses and during the period of writing up.
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CHAPTER ONE

CROSSING BORDERS

The unfolding of profound political and social changes
in the Theravada Countries of South and South East Asia that
will be sketched in this Chapter led to the appearance of
what Winston King refers to as "export Buddhism". [1] In
appropriating King's term I intend to extend its use. King
is talking about "treatments, translations and selections by
notable scholars and by those presenting Buddhist teachings
to the West for various purposes." [2] He argues that
Buddhists themselves have not, until recently, been agents in
exploiting their own product: most of it has been done by
Westerners. [3] But while it is true that Westerners did
make numerous translations and write a compendium of works on
Buddhism, as will be illustrated, they did so with the
assistance of Buddhist scholars, both monks and laymen, and
Indian scholars also participated in Pali studies. [4]

The story of the introduction of Buddhist institutions
and practices into Britain features active collaboration
between Britons and Asian Buddhists, collectively and
individually. Moreover, such collaboration was present from
the outset and continues up to the present. In South East
Asia members of the colonial service and European travellers
learnt about Buddhism from local people, usually monks who
were.themselves caught up in an era of revival and reforms.

Back in Britain admiration for Buddhist principles and

teachings reached populist proportions. Knowledged of this
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boosted the confidence of Sri Lankan Buddhists previously
undermined by the disestablishment of their religion and the
animosity of Christianf missionaries. Re-examining their
religious texts in the light of new ideas introduced by the
European conquergrs, Buddhists began to equate their own
doctrines with Western rationalism and humanism,
coincidentally making them mgre accessible to interested
Westerners, and initiating the reciprocal processes detailed
in ensuing sections of this chapter.

As time went on Asian Buddhists such as the Sri Lankan
Anagarika Dharmapala and the Burmese judge U Chan Htoon wrote
bocks and articles in English, and delivered addresses to
international gatherings across continents. The intention of
such advocates for Buddhism ﬁas to present it as a highly
rational system, "valid for éll time all situations and all
men ..." [5] Proponents of "export Buddhism" and translatérs
of Buddhist texts have also included a number of Europeans
who, having ordained as Buddﬁist monks, continued to live in
Theravada countries as highly respected members of the
religious establishment; such were the English bhikkhu
Nanamoli (Osbert Moore), the German Nyanatiloka (Anton Gueth)
and his pupil and fellow countryman Nyanaponika (Siegmund
Feniger) who founded the Buddhist Publication Society in
Kandy in 1958.

"Export Buddhism" was partly created and propounded by
Buddhists in their own lands where the universalistic
tendency referred to by U Htoon had been unearthed and

revitalised. Some of the authors to whom I will refer have



provided us with excellent accounts of the reception that
Buddhism received in nineteenth century Britain and how it
was reconstructed to accord with current moral and
philosophical preoccupations. My concern is to add the
important point that Asians were not a passive source from
whom Buddhism was "borrowed," or even "plundered," but equal

and active participants in a two-way process.

Sri Lanka

The Buddhist religién (sdsana) in Sri Lanka was
profoundly affected by colonialism, and especially by the
increased pressure from Christian missionaries during the
period of British rule. It was also during this period that
Buddhism was effectively disestablished as a national
religion. The collapse of traditional royal patronage meant

that the Sri Lankan monastic order (bhikkhu—saﬁghé) had to

learn to manage its own affairs without the support of the
state and to become more diréctly dependent on the ordinary
laity [6].

Developments within the bhikkhu-sangha led to the rise
of new fraternities (nikdya) rejecting the unwritten
tradition that ordination was open only to members of the
high caste, the goyigama [7]. These new fraternities were
reformist and revivalist; reformist in the sense that there
was an emphasis on asceticism, revivalist in that increased
dependence upon the laity brought the monks into closer

involvement with the social environment. The revivalist

spirit contained an awareness of threats to Buddhism posed by
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Christianity, but it was to be several decades before the
Buddhists engaged the vociferous, antagonistic and highly
organised missionaries in polemical arguments during the
latter half of the nineteenth century [8].

In the earlier period Christian missionaries were met
with kindness, hospitality and forbearance from monks and
villagers when, as itinerant preachers, they travelled from
village to village. But even this was used by the
missionaries as evidence that Buddhism was truly the devil's
brew. In the mid-nineteenth century Spence Hardy declared
the lack of "enmity" shown té him by the monks to be
symptomatic of "carelessness and indifference" towards
matters of religion [9]. As in India Christian missionary
activities in Sri Lanka were divided into three broad fronts
namely, education; the production and distribution of
literature; and preaching.

An underlying assumption behind their combined methods
was the belief held by the missionaries that assimilation of
Western culture in broad terms would lead to an appreciation
of its superior merits, and hence to the inevitable
acceptance of the Christian spiritual and ethical values to
which it was attached. The weakness of the missionaries'
position lay partly in over-dependence on what was, in fact,
a false premise. In reality Protestant Christianity was
under pressure in its own environs, and after a long lapse,
an awareness of the precise situation dawned upon Buddhists
suffering under the bellicose attacks of the missionaries.

Those who first began to make use of Christianity's domestic

14



malaise as a weapon against its proponents in Sri Lanka came
from the section of the population that had been most exposed
to the wider spectrum of Western culture. Ironically,
exposure took place largely in the field of education where
the British missionaries played a leading role by
establishing schools.

Tissa Fernando has pointed out that although parts of
Sri Lanka had been under Western rule since the early
sixteenth century, educated elites began to emerge only
during the British period. Other changes that took place
during the British period and contributed to the emergence of
elites were economic shifts brought about through the
development of a plantation economy and the growth of urban
centres [10]. It was recognised by rulers and ruled alike

that

"...so far as the educational needs of laymen
were concerned Christian schools alone with
their more modern curricula, English
education, and formal and informal contacts
with the administration, had the capacity to
provide laymen with secure avenues of secular
advancement."

The second strong arm of missionary strategy was the
printing press. Here the Christians in Sri Lanka went
unchallenged for four decades, in contrast to the sub-
continent where the Hindu reformer, Ram Mohan Roy, made early
and effective use of the presses to challenge the
missionaries' negative assertions [12]. Initially it was the
traditional elite families, the goyigama aristocrats who took

advantage of educational opportunities, but as the nineteenth
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century progressed an increasing proportion of non-goyigama
children attended English schools
"with the result that by the turn of the
century the lower castes came to constitute a
substantial portion of the new elite." [13]

It was possible for individuals to support the building
of mission schools with one hand and the Buddhist Sangha with
the other, because Sri Lankans did not consider allegiance to
one as a root and branch rejection of the other [14].
Consequently there came into being a class of English
educated, informed lay Buddhists, better equipped and better
positioned to play the missignaries at their own game and to
lend support to the Sangha. They also supplied a new kind of
recruit to the Sangha, thus transforming attitudes from
within.

What eventually roused the Buddhists to action was not
the belligerent tone of the Christian pamphleteers, whose
ignorance of Buddhism was as. bottomless as their lexicon of
invective, but a text advocating Christianity by appealing to

reason rather than emotion. Kristy3ni Prajhapti (The

Evidence and Doctrine of the Christian Religion) was
originally published in 1849, and again in an enlarged form
in 1861 by Daniel Gogerly. Gogerly's book stimulated a
genuine intellectual dialogue between the Christians and the
Buddhists. Bhikkhu Mohottivatte Gunananda initiated the
debate in print, culminating with a two day open air debate
in front of a large audience at Panadure. The Christian case
was led by a Sri Lankan born minister, David de Silva, and

the Buddhists by Mohottivatte Gunananda, who gave an
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impressive performance. The outcome was hailed as a victory
by the Buddhists, despite the fact that the Christians were
not prepared to concede any ground. [15]

Lay supporters attended the public debate in large
numbers, helped finance the new Buddhist presses and consumed
the publications that they issued. During the 1860s there
was a growing awareness that, in_the absence of a central
political authority working for the welfare of Buddhism at a
national level, the laity had to extend their own support for
the sasana beyond the traditional provision of requisites for
the monks at their local viharas. [16]

The upsurge in confidence among the Buddhists in combating
the incursions of Christianity following the Panadure debate
was reinforced by a growing perception that Christianity was
being attacked on its home ground. The writings of Charles
Bradlaugh and others were eagerly received in Sri Lanka, and
at around the same time sympathy for Buddhism began to gain
ground in Europe. A colourful example were the Theosophists.
The arrival of Theosophy's founders Madame Blavatsky and Col.
Olcott in Sri Lanka in 1880 shifted the nascent Buddhist
resurgence into fully fledged revivalism.

Olcott's greatest service to the Buddhists of Sri Lanka
was to point out the marked discrepancy between the number of
Christian schools on the island compared to the number of
Buddhist schools. He inaugurated a Buddhist National Fund

for the promotion of religious and secular education of
Buddhist children and the dissemination of Buddhist

literature [1l7]. He and Blavatsky also founded the Buddhist
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Theosophical Society with two divisions, one lay, one
monastic. The latter never became the focus of achievement,
because the monks were already organised into their
fraternities within the Sangha. In contrast the laity were
able to take full advantage of the innovation that brought
them together within a unified organisational structure run
by committees [18].

It was this milieu that nurtured Olcott's earnest young
Sri Lankan protege, David Hewavitarne. On coming under the
influence of Theosophy in 1884, Hewavitarne shed his Western
name and adopted the Pali name of Dharmapala, meaning
"guardian of the doctrine." He became celibate and announced
himself to be a "homeless one", an anagarika, a term reserved
in the Pali texts for monks. Writing about Dharmapala's
successful innovation in creating a new role that bridged the
shrinking distance between monks and laity the Sri Lankan
anthropologist, Gananath Obeyesekere, states:

"If ideally the symbol of the monk represents
world renunciation and the layman world
involvement, the anagarika represents an
attempt to renounce the world while living in
the world." [19]

Obeyesekere regards Dharmapala as the symbol and
instigator of a Protestant form of Theravada Buddhism, in the
sense that it was both a protest against the missionaries and
a borrowing of the Protestant Christian modus operandi.
However, despite it modernism the Buddhism popularised by
Dharmapala had deep roots in orthodox classical Theravada

tradition [20]. The major difference was his insistence

that the Eightfold Path to Enlightenment was meant as much
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for laymen as for monks, and that technical progress and
modern economic methods could be pursued and guided by
Buddhist ethical norms [21]. It was a version of the "pure"
Buddhism that drew admirers in the West, and Dharmapala
enjoyed much success during his many visits abroad. He
visited England four times and the U.S.A. five times. In
1925 he arrived in England to found a branch of his
international Maha Bodhi Society in London. A year later a
centre was opened in Ealing where meetings were held and a

journal, The British Buddhist, was launched.

Dharmapala's biography is a living example of the
universalistic and the particularistic strands in Theravada
Buddhism. He was at once fiery advocate of Sri Lankan
nationalism under the Buddhist banner and an ambassador for

Buddhism to the furthest corners of the globe.

Thailand

Thailand was the only country in South East Asia not to
be incorporated into one of the European cclonial empires.
Although, by the end of the nineteenth century Thailand was
economically a client state of Great Britain and remained
such until the Second World War [22]. Consequently, although
Thailand retained political sovereignty it did not escape
exposure to new economic forces and was as "radically
affected by the influence of.the colonial period as were its
neighbours."™ [23] The crucial difference between the Thai

experience and that of Sri Lanka and Burma during the
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colonial period was the preservation of the institution of

sacral kingship.

Even in pre-modern times the Thai kings were in a position to
"take the leadership in introducing new
innovations and domesticating new elements
which intruded from beyond the limits of the
culture itself." [24]

The presently reigning Cakri dynasty was founded by Rama

I, following a bitter struggle after the fall of the previous

Ayutthaya kingdom in 1767. He and his descendants were noted

reformers of religious affairs ([25].

During the first two years of his rule Rama I issued a total

of seven royal edicts pertaining to religious affairs, many

containing prescriptions that remain operative today. One
decree issued in 1783 ordered that each monk should be
attached to a particular monastery and be under the direct

supervision of a qualified monk acting as a preceptor [26].

Rama's directive is responsible for the fact that the Abbot

of the British Theravada Sangha, Ajahn Sumedho, having

ordained as a monk in Thailand, was unable to perform
ordinations in Britain until he had received permission from
his Thai teacher to act as a preceptor (upajjhaya). The
monks ordained by Ajahn Sumedho must acknowledge him as their
preceptor.

The power of the Thai monarchy increased from around the
period 1851, when the fourth Cakri ruler King Mongkut
ascended the throne, up until 1910. There was, however, an

intensification of colonial influence around 1880. In 1855

the Bowring Treaty with Britain was signed, opening Thailand



to expansion in rice agriculture, increased rice exports,
colonization of new land and a growth in commerce [27]. The
economy was expanded and monetarized and corvee labour
obligations declined and were replaced by wage labour [28].
It was crucial to the subsequent history of Thailand that
Mongkut, who had been a leading bhikkhu for twenty seven
years prior to his ascension, was able to exploit the
pinnacle of status that the role of king came to represent by
building on the reforming activities of Rama I.

The success of Rama's policies was partly due to his
appeal to an idealised Ayutthaya culture, achieved by the
king's enactment of cosmic calendrical rites based on
cosmological notions embedded in a Thai Buddhist text known
as the Traibhﬁmz [29]. It was therefore a measure of the
inner strength of the dynasty when King Mongkut was able to
initiate reforms that rejected much of the Traibhﬁmz, and
facilitated the absorption of new ideas from the West, at
least within the limited milieu of the Thai elite.

The king argued that cosmography had to accord with
empirical knowledge and rejected everything in religion that
claimed a "supernatural origin". He denied the existence of
heavens and hells. At least some of the lay elite, together
with the king's monk followers, shared his desire to strip
away "accretions"™ and "superstitions". The key document

supporting the reforms was Kitchanukit, a "book explaining

many things," published in 1867 under the authorship of

Thiphakorawong, the then Minister for Foreign Affairs.
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Although it was widely believed that the true author was
Mongkut himself. [30]
Natural phenomenon such as earthquakes, comets and

eclipses were accounted for in the pages of Kitchanukit by

scientific explanations drawn from meteorology, geology and
astronomy. In contrast to the explanations of the TrainﬁmI,
the etiology of disease was given an environmental rather
than moral content, but Buddhist principles were retained to
explain social and ethical matters. Fundamental doctrines of
Theravada such as karma, the theory of merit, rebirth and the
Five Precepts were reaffirmed. [31]

According to Craig Reynolds, the book's dialectical
exchanges répresent the product of changes that had already
taken place in Thai society, and that they "were part of a
larger process that would involve every institution as the
century progressed." [32]

The nineteenth century reforms were spearheaded from
above, but in the 1930s, when the educated commoner began to
participate in politics, and laymen became more involved with
religious issue%)they remained preoccupied with the
confrontation between Buddhism and scientific rationalism and
the question of Buddhism's applicability to modern life. [33j
What is instructive to note for the purposes of this thesis
is how changes in Thai society resulted in a similar outcome
for Buddhism as did those in Sri Lanka, despite the

differences in social and political conditions. Tambiah

identifies this outcome as
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"...an accent on scipturalism (on practising
the true unadulterated religion as revealed by
close study of the cancnical texts)combined
with an activist impulse to carry the religion
to the masses." [34]

In both Theravada cultures discussed so far it is
possible to identify a strong tendency to attempt to
reconcile Buddhism with Western scientific principles, and to
stress the rational nature of classical orthodoxy. Ames
describes it thus:

"The emphasis is placed upon reasoning and a
cognitive rather than an emotional attitude
towards the world. Modern reformers identify
Buddhism with science and the scientific
method: both are said to be based on research
and experiment, the one introspective or
subjective and the other objective. It is
even suggested that Buddhism made many
scientific discoveries long before Western
science did."™ [35]
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Burma

Many of the features of Buddhist modernism which have
been dutlined for Sri Lanka and Thailand can equally be
'traced.in the history of colonial and post-colonial Burma,
particularly the growing importance of the role of the laity,
secular education and the link between religious revivalism
and nationalism. [36]

In the Burmese Sangha sectarianism had always existed,
but was exacerbated by the disestablishment of Buddhism and
the withdrawal of state patronage [37]. Some monks joined
the laity in the nationalist movement, particularly with the
activities of the Young Men's Buddhist Association. The
Y.M.B.A. was founded at Arakan in 1902 in emulation of the

Christian Y.M.C.A. and a branch was established in Rangoon in

1906. ( Such a society had been in existence in Sri Lanka
since 1898.)
Ostensibly the aims of the society were religious. Its

members were drawn from professional men belonging to the
emergent elite who had undergone a secular Western style
education. About half were government officials [38].
Y.M.B.A. discussions tended to centre around social and
political issues [39]. Those who became "political monks"
organised associations of their own, such as the General
Council of Monkhood Association, founded in 1922 [40]. A
political offshoot of the Y.M.B.A. was the General Council of
Burmese Associations which S%}isyanz describes as "close to

the traditional people" and "prepared to co-operate with

political monks." [41]
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All this led to political monks working alongside
secular nationalist leaders who had been strongly influenced
by socialist thought, and to an attempt to create a Buddhism
that " stressed the importance of reducing suffering not only

for the individual but for the whole society." [42]

The new setting

The change in modes of thought and organisational
practice outlined in the previous pages resulted in Theravada
Buddhism becoming more attractive and accessible to the
Western mind. I intend now to examine how involvement with
Buddhism by some groups and individuals in the West
developed; and to demonstrate how their interest worked to
encourage innovative processes in the indigenous setting.

At the middle of the nineteenth century Buddhism was not
a serious contender for European converts, but the interest
that was shown in its beliefs and practices was an indication
of the sense of religious pluralism which was beginning to
emerge [43].

Clausen argues that the view that Europeans in the mid-
Victorian period had no knowledge of, and little interest in,
the culture and religions of Asia is erroneous [44]. Phlip
Almond arrives at a similar conclusion stating that during
the latter part of the nineteenth century, especially in
Victorian England, "the Buddha met with almost universal
acclaim." [45]

According to Clausen:
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"While the interest had been growing for 100
years, however the knowledge was mostly of
recent origin and dated from the discovery by
European scholars, in roughly the second
quarter of the nineteenth century, of
voluminous Buddhist religious texts in Nepal,
Tibet, Mongolia and Ceylon. Within a
remarkably short time enough of this material
had been translated, or made the basis of
books about Buddhism, to create, if not
satisfy, an interest which soon spread beyond
the circle of professional philogists and
orientalists." [46]

In Britain many of the early books on Buddhism were
written by Christian missionaries who h;d been resident in
Buddhist countries, and had studied the alien faith as part
of their efforts to combat it. Clausen cites two particular
authors as providing "real scholarly contributions to the
subject" namely Samuel Beal and Spence Hardy.

Samuel Beal wrote the Romantic Legend of Sakya Buddha, a

translation the Abhiniskramana Sutra in 1875 and Buddhism in

China in 1884. Spence Hardy published Eastern Monachism

1850; A Manual of Buddhism In Its Modern Development, 1853

and The Legends and Theories of the Buddhists, 1866. The

manual was written so that future missionaries might know
their quarry. In it he paid tribute to Buddhism's moral
system. Although its "good points remained incidental; it
was after all had been said in its favour, a form of
heathenism, not to be compared with the Christian revelation
which was destined to replace it." [47] Nevertheless, the
writings of the missionaries did help to popularise in

Britain the religion they were working to supplant in the

East. [48]
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Clausen bases his contention that Buddhism interested
the general reader on the number of articles that appeared in
non-specialist magazines during the 1860s and 70s, counting

articles from Macmillans, Thé Westminster Review and The

Cornhill Magazine. [49]

In the second half of the century scholars of Indian
religion embarked on a long drawn out controversy centred on
disagreements about the meaning of the Buddhist religious
goal of nirvana. Some thought that nirvana meant complete
extinction, others thought it meant something else. Although
much of the discussion entailed arcane scholastic references,
the controversy took hold beyond the groves of academe and in
1857 reached the columns of The Times newspaper. The
accusations of annihilationism became standard ammunition for
those who opposed Buddhism. However Buddhism had its
defenders. Those who protested against the charges were
inclined to elevate the moral and ethical qualities of the
Buddha's teaching. The famous indologist Max Muller
described the Buddhist moral code as " one of the most
perfect which the world has ever known." [50]

The nirvana controversy dragged on so that even in the
twentieth century Western Buddhists were defending themselves
against the charge of nihilism [51]. The intensity of the
argument cooled with the publication in 1877 of an article by

T.W. Rhys-Davids in The Contemporary Review [52]. He defined

nirvana as "the going out" and claimed that it represented

", the disappearance of that sinful,

yearning, grasping condition of mind and heart
which would otherwise, according to the great
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mystery of Karma, be the cause of renewed
individual existence....Nirvana is therefore a

moral condition....and if translated at all be
best rendered HOLINESS....that is in the
Buddhist sense - perfect peace, goodness and
wisdom."

Rhys-Davids thus linked the concept of nirvana to the
ethical tenets of Buddhism which were generally admired. The
moral interpretation appealed to popular sentiment and placed
Buddhism in "an altogether more favourable light for the
Victorian reader." [53]

In the same year as the article in the Contemporary

Review, Rhys-Davids popular book Buddhism: Being a Sketch of

The Life an Teachings of Gautama the Buddha was published and

together book and article prepared the ground for the
extraordinary acclaim surrounding the publication of Edwin

Arnold's The Light of Asia in 1879. By 1970 there had been a

total of sixty British editions of Arnold's epic poem and
eighty American editions. [54]

Clausen gives several reasons why Buddhism held such a
attraction for the late Victorian "student who was looking to
non-Christian cultures for some inspiration to satisfy his
own post-Darwinian needs." [55] 1In the first place Buddhism
was agnostic and "there was little that the disciple was
asked to take on faith." The Buddha had told his disciples to
test everything for themselves. This provided a strong
appeal for anyone who had rejected Christianity on the
grounds of its authoritarianism and incompatibility with
science (56]. Second, the tfanslation of dharma as law, a
convention followed by Victorian writers, led the scientific

reader to assume that Buddhism "accepted the rule of natural
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law to a greater extent than Christianity." [57] The way in
which Buddhism presented a theoretical structure whereby
everything worked itself out inexorably over a period of
time, without the intervention of a deity, was consistent
with the approach of evolutionary theory. Third, Buddhism
represented a religion of self-help, the course of salvation
was up to the individual and great emphasis was placed on
morality. Black describes the notion of self-help as
"a promontory by which we recognise the
Victorian landscape. At worst it is a set of
platitudes; at best it reflects the ethical
assumptions of the new society." [58]

Its greatest proponent was Samuel Smiles (1812-1904) who
preached a "secularised evangelism" with his message of
success through one's own efforts. Smiles book, Self-Help,
first published in 1859, sold a quarter of a million copies
during his lifetime. [59]

Fourthly, Clausen stresses the fact that Buddhism had an
attractive founder saying it is a point not to be under-
estimated when trying to understand the appeal that Buddhism
held in Victorian England and America. He associates the
figure of the Buddha with the "wistful nostalgia" that many
agnostics held for the figure of Jesus [60]. Furthermore,
the Buddha had been associated in the writings of Max Muller
with Martin Luther. Muller represented the Buddha as a kind
of Luther who had purged the superstitions of the Brahmin

priesthood in his time. Buddhism could thus be viewed as the

Protestantism of Asia. [61]
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Books were the main source of information about Buddhism in
Victorian Society and the production of boocks suitable for
the general reader depended on authors having access to
primary texts. We have seen how a spate of translations of
Buddhist texts in the first quarter of the nineteenth century
prompted the production of more accessible literature and
stimulated interest in Buddhism. A second wave of literature
lasting into the twentieth cenntury was to be sustained by
the numerous translations produced by the Pali Text Society,
founded in 1881 by Prof. Rhys-Davids.

Rhys-Davids had studied Sanskrit at the University of
Breslau, after which he entered the Civil Service and became
competent in Tamil and Sinhalese. These languages he
acquired not so much for the sake of scholarship, but as
practical aids to his work as a colonial administrator.
Rhys-Davids turned to learning Pali after a Pali sacred text
that no one present could read was produced in court as a
piece of evidence [62]. For this purpose he engaged a
Buddhist monk named Yatramulle, of whom he said in his 1881

Hibbert Lecture:

"There was an indescribable attraction, a high
mindedness that filled me with reverence."
[63]

The first committee of the Pali Text Society included
orientalists such as Emile Senart, Hermann Oldenberg and
Richard Morris [64]. The aim of the Society was to organise
the translation and publication of Pali literature and to
raise the necessary funding from individuals, universities

and other interested institutions.
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Rhys-Davids originally conceived of the Text Society's

work going on for ten years, but it remains in existence to

this day. 1In 1971 the then President of the Society, I.B.

Horner, detailed the achievments of the Society [65]. She

said that romanized editions of almost every book in the Pali

Tripitika together with the commentary on each of these,

besides a considerable number of smaller works had been

produced. There had been publication of translations of

these texts, of a few of the commentaries and some of the

smaller works. Like the romanized editions in Pali, almost

all the books of the Tripitika were completed in translation.

In addition the Society has published dictionaries, grammars
and concordances. Relatively few people beyond scholars and

authors consulted these volumes as they emerged, but extracts
were quoted in books about Buddhism and in anthologies.
Christmas Humphreys lists some of the books which would
have been available to the reading public at Probsthain's
oriental bookshop in Great Russell Street in 1908. As well
as Arnold's The Light of Asia and Rhys-Davids' Buddhism,

the

list includes Rhys-Davids' later works Buddhism, Its History

and Literature (1904); Buddhist India (1896); and Early

Buddhism (1908). [66]

The work of the Pali Text Society was a force behind the
major focus of attention on the Theravada tradition and this
was further reinforced by contact with individuals and

organisations in Sri Lanka, Burma and Thailand. Some of

these contacts came about because of the reception given to

The Light of Asia and its author, and to Rhys-Davids and his

31



work with Pali translations. After visiting Buddha Gaya and
the Bodhi Temple in India, said to mark the spot of the
Buddha's Enlightenment, Arnocld began a campaign to restore it
to the hands of the Buddhists. At the time of Arnold's visit
it was the property of a Saivite priest. Moving on to Sri
Lanka from India, Arnold, who was much celebrated by
Sinhalese Buddhists for his famous poem, articulated his
ideas for the restoration of Buddha Gaya.

Arnold's challenge was subsequently taken up by
Anagarika Dharmapala who formed the Maha Bodhi Society in
1891, with the object of establishing a Buddhist monastery
‘and funding a Buddhist college at Buddha Gaya.
Representatives from seven Buddhist countries were listed in
the inaugural constitution [67].

In 1893 Arnold published a long article in the Daily
Telegraph inviting the "vast amd intelligent British public"
to support the campaign to return Buddha Gaya to the
Buddhists via the Maha Bocdhi Society [68]. The first
President of the Maha Bodhi Society was Sumangala Maha Thera,
a Sri Lankan bhikkhu and the Thai representative was Prince
Chandradar Chudatdhar. The Director and Chief Adviser was
the former New York lawyer and co-founder of the Theosophical
Society [69].

Rhys-Davids' and Arnold's work for Buddhism clearly
entailed close co-operation with, and encouragement from,
well-disposed Asian Buddhists. Clausen and Almond for their
own purposes properly restrict themselves to accounts of the

British Victorians' rendering of Buddhism and connections
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between scholarly activities and popular interest. It will
become evident that the two were to remain closely linked for
many years. However, as we have seen the full picture
extends to include Asian Buddhists who both contributed to
and were influenced by that rendering.
Theosophy

The role of the Theosophical Society in promoting
Buddhism both in Europe and Asia was considerable. In
Britain its influence was both direct and indirect: direct in
the sense that Theosophists éonverted to Buddhism, indirect
through its diffusion of conecepts such as reincarnation and
karma.

Theosophy, as expounded by Blavatsky in her several

bulky publications beginning with Isis Unveiled in 1877, had

its roots in spiritualism. Its doctrines scarcely
approximate to the orthodox doctrines of Buddhism, but in its
eclectic way Theosophy claims Buddhism as a source of
inspiration, just as it claims the Hindu, Taoist, Confucian
and Cabbalistic traditions [70]. Blavatsky regarded the
Buddha as an Adept or Initiate, along with other great
teachers such as Jesus [71]. Conveniently, she presents both
Buddha and Jesus as each expounding two types of teaching,
one exoteric, the other (most properly understood by
Theosophists), was €Sotecric.
"Their desire was, without revealing to all
the sacred mysteries of initiation, to give
the ignorant and the misled, whose burden in
life was too heavy for them, hope enough and
an inkling into the truth sufficient to

support them in their heaviest hours. But the
object of both Reformers was frustrated, owing
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to excess of zeal of their later followers.
The words of the Masters having been
misunderstood and misinterpreted, behold the
consequences." [72]
With this device Madame Blavatsky was able to
accommodate the doctrine of the Universal Spirit to Buddhist
ta,
atheism. In a similar way she dealt with immorAlity and the

problem of nirvana.

"Enquirer: But surely the Buddha must have
repudiated the soul's immortality if all the
Orientalists and his priests say so?
Theosophist: The Arhats began by following
the policy of their master and the majority of
the subsequent priests were not initiated just
as in Christianity: and so little by little,
the great esoteric truths became almost lost."
[73]

Madame Blavatsky claimed that her mediumistic powers
enabled her to receive instructions from spiritual masters
dwelling in remote and mysterious parts of the world, notably
Tibet. It was the Adepts who revealed the teachings of
Theosophy and guided the lives of its leading members (74].

From a sociological point of view Theosophy can be seen
as containing within itself resolutions of some of the
central religious tensions of the late Victorian era. It was
a new system much opposed to orthodox Christianity without
rejecting either the figure of Jesus or the Gospels. Its
institutional organisation had more in common with the
learned societies thath with ecclesiastical organisations,
with its headquarters, lecture halls, president, secretary
and branch societies or lodges as they were known.

Furthermore, Theosophy was international with lodges in

European and Asian countries. Theosophy also claimed the

34



sanction of great traditions of the past while, at the same
time, it embraced the new discipline of comparative religion
as providing access to them.

Blavatsky's books quote liberally from the translations
of oriental texts that were Becoming more readily available.
Also, and perhaps most crucially, Theosophy claimed that the
esoteric doctrines of the world's major religions concurred
with the tenets of modern science.

Theosophy helped to forge connections between oriental
Buddhists and Western seekers during the last decades of the
nineteenth century. Reports of the activities of Blavatsky
and Olcott in building up support for the Theosophical
Society in India among both Europeans and Hindus appeared in
The Ceylon Times, and as a result the pair were invited to
visit the island for a two month tour in 1880 (75]. During
the tour they took the Five Precepts in front of a huge crowd
who echoed their responses [76]. In the eyes of the world
Blavatsky and Olcott had declared themselves to be Buddhists.
By taking the Five Precepts they were pioneers.

There was speculation about the true religious
allegiance of Edwin Arnold [77] and of Rhys-Davids - were
they crypto-Buddhists? Both men hedged the question and
stopped short of proclaiming themselves to be actual
Buddhists. The founders of Theosophy were certainly bolder,
but one is tempted to judge them as less honest. The
doctrines of Theosophy which they continued to propound were
not altered to match those of the Theravada, nor did the

messages from the "Adepts" cease.
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The Theosophical Society became a fashionable home for
certain disaffected Christians of the leisured class that
frequented the salons of London high society, a milieu in
which Blavatsky spent the last years of her life. She died
in 1891. The Society rose to further prominence when Mrs
Annie Besant, social reformer, Fabian Socialist, freethinker
and one time declared agnostic, joined its leading ranks in
1889. 1In harnessing her unbounded energy to the propagation
of Theosophy, notably through her extensive lecture tours,
Annie Besant generated a new, wider audience for arguments
against Christian exclusivism, and for the opening up to
"oriental ideas™, such as the notion of reincarnation.

The Pali Text Society provided institutional support for
Buddhism in Britain as a source of unimpeachable scholarship,
while the Theosophical Society with its more eccentric

rendering of Buddhist thought embodied a populist approach.

The New Century and the Buddhist Society

After the turn of the century there began, albeit in a small
way, a movement towards the shared practice of Buddhism as a
religion in its own right, as opposed to a preoccupation with
the meaning of Buddhist thought or the syncretic approach of
Theosophy.

In 1890 a young British scientist, Allan Bennet, read
the Light of Asia and resolved to study Buddhism [78]. Eight
years later he journeyed to Sri Lanka where, after a period
of study, he formulated a plan to lead a Buddhist mission to

Britain. Believing that such a mission could only succeed if
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carried out by a member of the Sangha, he took ordination as
a monk in Burma in 1902 and became known as Ananda Metteyya.
While in Rangoon he founded an international Buddhist society
to be known as the Buddhasasana Samagama. He envisaged that
the new organisation would be established first in the
Buddhist countries of Asia and later extend to Europe. Hon.
Secretary of the Rangoon Society was Dr. E. R. Rost [79].
Rost was a member of the Indian Medical Service. While in
England on leave in 1907 he met Col. J.R. Pain, an ex-soldier
from Burma [80]. In Bury Street, London, close by the British
Museum, they opened a Buddhist bookshop Pain and Rost were
joined in this venture by R.J. Jackson who had come to

Buddhism after reading The Light of Asia and attending a

lecture at Cambridge. Humphreys describes how lectures were
held in small rooms at the back of the shops as well as in
the London Parks. The Buddhists, for that is how they
regarded themselves, spoke in the parks from a portable
platform painted bright orange and bearing the logo - "The
word of the Gloriocus Buddha is Sure and Everlasting." [81]
The Bury Street enthusiasts decided to form a society to
prepare for the coming of Ananda Metteya to England, although
the printed invitation that was sent to likely interested
parties announcing the inaugural meeting did not indicate
that missionary activity would be the focus of the new
society [82]. The wording implies that the evangelical style
of the park lectures was modified to accommodate potential
supporters who were not prepared to be counted as full-

blooded converts'it advertises a "meeting of Buddhists and
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those interested in the study of Buddhism, Pali and Sanskrit
literature." [83] Rhys-Davids had already accepted the
coffice of President.

Christmas Humphreys classifies the founding members of the
Society into three categories, the scholars who, in addition
to Rhys-Davids, included Prof. E.J. Mills, a professor of
chemistry, Hermann Oldenberg, Sir Charles Eliott and Loftus
Hare, a leading Theosophist. Among those who were interested
in leading an active Buddhist life Humphreys numbers Francis
Payne and Captain Ellam, first editor of the Society's

journal, The Buddhist Review. A third group were

"students of comparative religion and
intelligent, educated men and women of the
type who dissatisfied with their own religious
life, study all new movements which offer to
supply the deficiency." [84]

Ananda Metteyya's mission arrived from Burma in April
1908 and met with problems from the outset. The demands of
supporting a monk were too great for the small band who were
prepared to try. Humphreys provides a vivid account of what

took place:

"No sooner however, had the mission landed
than difficulties attendant on a member of the
sangha keeping his Bhikkhu vows in a Western
city became embarrassingly apparent. He was
not allowed to sleep in a house where a woman
slept; hence the need for two houses at
Barnes. His food could only be eaten at
specified hours, with nothing later than noon.
He slept on a bed on the floor, to avoid
breaking the Precept against "high soft beds",
and in every other way tried to preserve the
ascetic dignity of his adopted life. The most
awkward situations however, arose not in the
house but out of it. He was not allowed to
handle money, so could never travel alone.

But he wore at all times the bright yellow
robes of the Sangha, and such a garb brought
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wandering crowds and ribald comment. It was
therefore arranged that he should be taken to
and from meetings in a cab. But the Vinaya
rules, framed in the days when to ride behind
a horse spelt pomp and circumstance, forbade
such a method of locomotion, and had not motor
cars begun to invade the streets it is
difficult to see what the harassed lay
supporter would have devised." [85]

The mission which had arrived in April returned to Burma
in October, but not before a number of English Buddhists
beginning with Francis Payne and his wife and children took
the Five Precepts in Metteyya's presence. The event was
regarded as a kind of formal conversion ceremony. The work
of the Society continued and the Fifth Annual Meeting in 1913
disclosed a membership, including associates,numbering nearly
200. Some twenty five lectures were reported to have been
delivered during the year, many of which were subsequently
published in the quarterly journal. Also at the this time
160 to 190 copies of the journal were sold by " the Trade"
and forty five libraries received free copies. [86]

After the First World War the Society develocped contacts
with Buddhists in Sri Lanka, partly through the new editor of

the Buddhist Review,a Sri Lankan temporarily resident in

London, D.B. Jayatilaka. He appealed to the Budchists of
Asia for funds for the Society to carry out its work and help
was quickly forthcoming from C.A. Hewavitarne and Anagarika
Dharmapala both of the same family. However, the Society
continued to struggle for survival, especially after the
deaths of three active members. [87]

In 1924 Christmas Humphreys, who had contact with the

Buddhist Society, collected together " Theosophists of a
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Buddhist way of thought" to form the Buddhis?4Society (88].
The first meeting was held at the house of a Council member
of the expired society, Mrs Forsyth, in London. Humphreys
tells us that of the eight people present three came from Sri
Lanka, one from Burma and the rest, including Humphreys's
bride-to-be, were British. Two years later the Buddhist
Lodge became an independent Society, and in the same year
Anagarika Dharmapala and two other Sri Lankan monks arrived
in Britain to launch the British Maha Bodhi Society [89].

The two societies did not amalgamate because, the Sri Lankan
Mission was exclusively Theravadin and the British Buddhist
Society did not wish to be restricted to receiving the
teachings of any one Buddhist school. Dharmapala's mission
did not meet with any great success mainly because the two
monks did not speak English well. The Lodge, which came to
be known as the Buddhist Society after the dissolution of the
former society in 1926, published a monthly journal, Buddhism

in England. 1In 1943 this was replaced by The Middle Way,

which has survived to the present.

The Buddhist Society adopted a strategy favoured by
Ananada Metteyya, of making known Buddhist principles by
means of cheap literature [90]. 1In 1928 they published a 256

page book What is Buddhism? - an Answer from the Western

Point of View, which sold for only three shillings as most of

the material had already appeared in the magazine, and the

following year came Humphrey's pamphlet A Religion for Modern

Youth. In 1935 a committee of authors published
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Concentration and Meditation, a 340 page volume priced at

three shillings and sixpence.

A meditation circle was formed in 1930 by members who
"realised that any association formed to make known spiritual
principles should have a heart as well as a head." [91]

During the 1950s there were several visits from the Japanese

scholar Prof. D.T. Suzuki, leading to a growth of interest in

Zen Buddhism, a movement much encouraged by Humphreys who

visited Japan in 1946 [92].

In the meantime the numbers of people able to make contact
with Buddhist institutions in Britain continued to grow as
the London Buddhist Society became more yell known, and
societies were established in the provinces.

Events in London moved on. In 1954 a group of five Sri

Lankan philansfopiéts were persuaded to form a trust to re-
establish the Maha Bodhi Society vihara which had been forced

to close during the $econd World War. A vihara was

subsequently opened with two monks at Ovington Gardens, in
south-west London. In 1963 management of the vihara was
taken over by the Maha Bodhi Society [S93] and in 1966 the
British Maha Bodhi Society was resuscitated by the Sinhalese
monk Ven. Saddhatissa, the then senior incumbent at the
vihara. [94].

Writing in 1972 Candamitto describes the vihara as "a
national church for Ceylonese Buddhists and native born
Buddhists," whereas he describes the Buddhist Society as "an
English Buddhist organisation run by English Buddhists for

Buddhists of all nations." [95] He found that the emphasis
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at the vihara was on providing Theravada rituals for Sri

Lankan expatriates and visitors.

Summary

The interaction between traditional Theravada Buddhism
and the influence of Western culture evolved into a process
of mutual modification. The progress of Buddhism in the new
setting was contingent upon what was happening in the old.
While the emergence of a sympathetic response to Buddhism
among Europeans actually influenced the course of events in
Asia. Consequently the direétion of Buddhism in its
traditional cultural environment was irrevocably intertwined
with innovations in an alternative milieu.
The excitement generated by some Western scholars on
discovering the richness of the Buddhist texts, and the
creation of an organisation'such as the Pali Text Society,
was a sufficient factor, among several, in stimulating the
Buddhist resurgence in Theravada countries. In part
scriptural, the resurgence led to the re-affirmation of the
universal tendency in Buddhism, even though paradoxically it
also served as a focus for nationalist aspirations. When set
against Christianity, Buddhists perceived their own
historical religion (sdsana) as having equal claims to be a
world religion. The notion of a world wide mission was
nurtured by the elite, of which the Hewavitarne family
present a prime example.

The reforms outlined in the first half of this chapter

constructed a revived Theravada that in many respects came
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close to the "pure" Buddhism promoted and debated over by the
nineteenth century European scholars, with its rationalism,
its atheism and sparsity of ritual, and its new relevance to
the worldling as well as the renouncer. On this last point
Gombrich has explained that the Anagarika status created by
Dharmapala failed to catch on because:
"... within a short time many monks became
socio-politically active, while many laymen
became this worldly ascetics. This
convergence superseded the need for a label -
everyone, so to speak, is an Anagarika now."
[96]

We shall discover in the following pages that the term
Anagarika has subsequently been appropriated for yet another
version of a role mid-way between monk and lay person, this
time signifying a lengthy postulancy to the bhikkhu-sangha.

Developments that helped build the reforms in Sri Lanka
were underway during Rhys-Davidé)sojourn there, and it was
through their lens that he interpreted the Pali texts and
explicated his interpretation to a wider public in Asia and
Eurcope via his lectures and writings.

The real missionary is however thought by the Sri Lankan
Buddhists to be Dharmapala [397]. ©Nor is this an entirely
false picture, for some of the Westerners that he influenced
when on his travels went on to play an important role in the
propagation of the religion. The Maha Bodhi Society, founded
by Dharmapala, with its international journal was significant

both for the spread of Buddhism to the West and for igg

contribution to the revival of Buddhism in India.
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In Thailand when Buddhism was challenged by science the
response was to adapt by resorting to a new pristine
orthodoxy, which had, in any case, begun to emerge via the
reforms initiated by Rama I prior to the period of economic
colonialism. In Burma the teachings of the Buddha were
called upon to help assimilate Western ideas about democratic
socialism.

It is too simple and imprecise to explain "export
Buddhism" away by saying that it is a westernised variant of
Theravada, and the creation of Western intellectuals as
suggested by King. We have seen how in Theravada countries
Buddhists were able to draw on their own traditional
rescurces as well as creating new ones through borrowing.

In Britain the growth of Buddhist organisations resulted
not only from the pull of interest among Western people, but
also from political and social circumstances in Asia, which
gave a certain push to the West. When taken up by Buddhists
in Asia the committee form of organisation, typical of
British Buddhist organisations, established a point of cross-
cultural convergence in acting as a structure for
international information exchange. It was the Buddhist
Theosophical Society in Sri Lanka, with its committees and
sub-divisions, that sent Dharmapala to the Parliament of
Religions in Chicago in 1893 [98]. Olcott served on the
founding committee of the Maha Bodhi Society alongside a Sri
Lankan monk and a member of the Thai royal family.

Clearly intricate patterns of exchange and the cross-

dissemination of ideas and institutional forms were
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originally established between European and Asian cultures
during the nineteenth century and the early part of the
twentieth century. Future chapters will explore aspects of
these continuing complex trans-cultural inter-actions and

their contingent social and religious consequences in

Britain.
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CHAPTER TWO

TESTING TIMES AND THE NEW ORDER

Christmas Humphreys' full account of Ananda Mettayya's

1908 mission, quoted in part in the last chapter, identifies

cultural dissonance as the major source of difficulties. [1]
To most of the lay people the rules that Mettayya observed as

a monk, although in many ways apparently admirable, were a

source of confusion, obscurity, and inconvenience. Looking

back on the event Humphreys' tone is mildly exasperated.

Later, in an article written in 1972 for the Middle Way,

Humphreys, in his role as founder and life long President of

the Buddhist Society, expounds his views on why, during the

fifty years since Mettayya's death attempts to "establish a

branch of the Theravada sangha in London have met without

success." [2]

In part Humphreys blamed the foreign nature of the

Vinaya rules. Putative bhikkhus must try to

"...fit their English minds and morals and
habits of 1life into an utterly alien

tradition, to adopt a strange appearance, eat
at unaccustomed times, live celibate lives
unknown to their young contemporaries, to look

on women in what to them is a totally
unnatural way."

He thought that the answer might be to adapt some of the

Vinaya rules, just as the "Chinese take a 'medicine meal' in

the evening, as needful to health in northern latitudes," so

might Englishmen eschew the rules restricting the final meal

of the day to being taken before noon. Furthermore, said

Humphreys, money might be used by a monk for travelling if
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drawn from a "common fund." Women would have to be "regarded
as something above a perambulating menace to chastity," and
self discipline of thought and act "controlled by a system of
confession modified to our changing Western ideas." Finally
came the two points he stressed most firmly, "these young men
must use their hands and bodies in useful and creative
exercise, preferably close to nature, growing their own
food...they must mix freely with their fellow citizens in
order to appreciate the problems created by the modern stress
of life." [3]

In the same issue of the journal another active member
of the British Buddhist establishment, Philip Eden, wrote in
an article entitled Buddhism's Future in the West:

"I am quite convinced that if the right key

could be found a floodgate of interest in

Buddhism would be opened up in the West."
His article took the form of a passionate essay on the
solutions that Buddhism could offer a greedy, materialistic
and failing "technological civilisation." [4]

Eden and Humphreys were reflecting a debate that
characterised the mood of British Buddhists at this period.
Progress had been made, but was it enough? By 1972 the
Society had 1,600 members and 700 extra subscribers to its
journal. There were 305 regular attenders at the lectures
and classes held in the London headquarters and thirty six
Buddhist groups across Britain were in contact with the
Society. [5]

By the early seventies there were two Theravada viharas

(monasteries) in London. The Sri Lankan inspired Maha Bodhi
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Society vihara seemed to Humphreys to be "in no sense an
English branch of the Buddhist sangha," and "in spite of the
eminence and dedication of some of its monks, played little
part in the further development of Buddhism in England." [6]
The second establishment, the Buddhapadipa Temple, opened in
East Sheen and was later superseded by a new building in
Wimblg don. Buddhapadipa was set up by the Thai government
under royal patronage and its bhikkhus are religious
representatives of the Royal Thai Embassy. It functions as
part of the Thai "national church" serving Thai people living
in Britain.

In 1972 Candamitto undertook a study of Wat Buddhapadipa
and discovered 116 non-Thais supporting the Wat and paying an
annual subscription to receive its journal [7]. The non-
Thais attended a special weekly teaching programme while Thai
gdherents had their own programme that was closed to non-
Thais. Candamitto comments:

"British Buddhists try to learn about
Buddhism, Buddhist philosophy, Buddhist meditation
and so on. In contrast Thai Buddhists in the U.K.
prefer to make merit than to study Buddhist
teaching. They come to see the monks and they like
following Buddhism mainly by way of ceremony and
religious services." [8]

Humphreys remarked thatnat Buddhapadipa "the
organisation remained solidly Thai." [9] He also felt that
the presence of the Thai and Sri Lankan viharas made the
possibility of a westernised Sangha more complicated,

pointing out that if the Vinaya was relaxed to suit

conditions in the West the South East Asian bhikkhus in



London might not accept the newly ordained bhikkhus "as of
their own standing.” (10]

Here Humphreys revealed the dilemma in which some
British Buddhists of his day felt themselves to be caught.
For while the Vinaya rules had proved burdensome to
accommodate to British life, any extensive adaptation could
take a British Sangha beyond the pale of Theravada
inclusiveness and authenticity. As Richard Gombrich
explains, religions of Indian origin tend to be more
concerned with consistency in matters of practice than purely
doctrinal issues; orthopraxy is set above orthodoxy [11]. 1In
order then to understand why early attempts to establish a
British Sangha failed, and how success was finally achieved
in the late 1970s, it is necessary to consider the corporate
nature of Theravada monasticism and the collective practices

by which it came to be defined.

Belonging to the Sangha

Metaphors of solitude abound in the Pali canon and in

the popular non-canonical texts such as the Dhammapada.

Detachment is presented as the ideal inner condition to be
striven for, an essential precondition for happiness,
tranquillity, and ultimately of enlightenment. The
prescribed setting for the pursuit of this ostensibly
individual goal, attained through self cultivation, is
however that of a voluntary association of fellow seekers, a
spiritual fraternity. The images of solitariness are in no

way intended to diminish the significance of the collective,
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the Sangha, whose specific form of social relations is set
out in detail in the Vinaya texts and regarded as the word of

the Buddha (Pali - buddhavacana) [12].

Interactions between monks are, in themselves, perceived
as the locus of individual inspiration and spiritual progress
in as much as they engender harmony and a wholesome spiritual
environment free of behaviour polluted by selfishness, greed,
and hatred. The Buddha tells his close disciple Ananda that
"good friendship is the whole of the holy life." [13] The
Sangha supports the individugl bhikkhu in his personal
practice and in turn requires from him observance of the

patimokkha discipline. The Sangha has collective authority

over the individual via disciplinary procedures surrounding
the regulation that monks meet regularly and in concord,
where assent to disciplinary action against individual monks
is signalled by silent consensus. Disciplinary actions
range from expulsion in the case of a major offence against
the strictures of the Vinaya, such as killing or certain
types of sexual misconduct, to forfeits and periods of extra
supervision for minor offences. The precise nature of
cffences and the appropriate responses, as well as the
procedures for corporate action are outlined in detail in the
Vinaya texts and interpreted by the commentaries.

Ordination is controlled and carried out by the Sangha.
The Pali word that is translated as ordination is Eabbajjg

and has the literal meaning of "going forth." The ordination

ceremony, upasampada, is thus a symbolic rite of passage from

one order of social life to another. The order of life that

o
(o)}



is left behind is that of "leaving home for homelessness."
The bhikkhu is homeless in the sense that he has
ceremonially severed the obligations of kinship, suspended
his reproductive life and removed himself from the processes
of economic production. Of course, his mendicant status
places him in a relationship of stark dependency on the
ordinary social world of family life and productivity, and
that must be taken into account, although for the present it
will be set aside to concentrate on the internal workings of
the Sangha.

The new order of social life represented by the ideal of
"homelessness" consists of a monk taking up his place in the
monastic community where close face to face relations
resembling kinship structures prevail. The Theravada Sangha,
although characteristically egalitarian, possesses a
hierarchy based on seniority, calculated by the number of
Rains Retreats (vassa) spent as a monk over consecutive
years.

One important standard by which the monastic community
as a whole can check its own authenticity and establish
orthodoxy is through the notion of an ordination lineage.
Authentic ordination, and true membership of the Sangha,
rests on the individual bhikkhu having had as a preceptor at
his ordination ceremony another bhikkhu whose own preceptor
belonged to an ordination lineage. Lineages may be traceable
historically to certain famous monks, and/or his disciples.
At the mythic level all lineages are ultimately traceable to

the Buddha, as founder of the Order and initial preceptor.
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For all these reasons the Theravada Sangha can be viewed
not only as an organised institution with ancient origins,
but also as a powerful religious symbol of mutual spiritual
succour. It is one of the Three Refuges, on a par with the
Buddha and his teaching, the Dhamma, with which it forms the
Triple Gem of Buddhism. Within its operation exists a host
of social and cultural activities - scholarship,
interpretation of Buddhist practice, instructing the laity,
the practice of medicine, interaction with the body politic
and so on. ﬁetworks of communication stretch across state
boundaries, where there has been a long history of inter-
relationships between the Sahgha of Buddhist countries.

Carrithers has explained the evolution of the Theravada
Sangha from its origins in India in the sixth century B.C.
through to later events in Sri Lanka as being marked by two
distinct constitutions. Both remain operable in contemporary
Theravada Buddhism and are detectable within the pages of
canonical and post-canonical classics. The first
constitution produces what Carrithers characterises as a
sangha in the lower case, as opposed to the later capitalised
Sangha [14]. Here the sangha is depicted as a cell or small
group of co-resident bhikkhus. From earliest times there
were numbers of these cells spread throughout the countryside
and just as the Vinaya rules pertaining to the individual
comportment of a bhikkhu applied to all, so the rules of
corporate life - the acceptance of new members through
ordination, the maintenance of discipline, rights of

residence, the management of communal property and the order
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of communal rituals - were universally applied within each
cell.

The procedures for the enactment of the legal system of
the Vinaya texts required purity of the indvidual monk

through his adherence to the pétimokkha. A guarantee of

individuwoel purity being prerequisite for corporate acts that
warranted common purity "before they could be legal."

The corporate community of "homeless ones" was
circumscribed by a legally constituted and spatially drawn

boundary (Pali - simd). Within each boundary the community

formed a sammukhibhﬁta—sa?gha, "because this sangha was to be
organised by the Bhikkhus 'existing face to face' within the
boundary at one time." [15] | To the present day, for the
community inside the simd, Vinaya rules obtain for'the equal
share of whatever robes are donated by the laity and for the
equal share of food [16], However, "there were no offices of
authority." [17] This amorphous structure of non-
hierarchically organised inter-connected cells
institutionalised the ideology of "personal autonomy and
communal harmony so important in the Buddha's teachings."
(18]

There was however also operable an extended notion of
"sangha" that "transcended the concept of boundaried

communities."™ [19] That is the concept of catuddisa-sangha

(The Sangha of the Four Directions) mentioned in the
Mahavagga and the Cullavagga of the Pali canon. It consists
of "those who have come in and those who have come in and

those who have not."™ [20] According to Holt, such a notion
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"provided each sammukhibdta-sangha with an opportunity to
L

participate in something greater than itself." [21]

Certain elements of concrete authority were attached to

the cétuddisa—saﬁgha, for example in asserting "ownership of

anything that was of permanent quality" such as buildings and
furnishings held to belong to all bhikkhus of the present and
all bhikkhus of the future. The consequence is an ideal
whereby the cells and the individuals that compose them are
to be regarded as one homogeneous corporation. [22] However,
it is important to note Carrither$' insistence that there was
no provision in the Vinaya "for the Sangha to act as a
corporation in the wider society." [23]

Although the principle of self governing autonomy within
the sima boundary was to remain a central and jealously
guarded one in Theravada monastic organisation, changes did
occur which provided for a second, additional constitution.
In the middle of the third century B.C. the Indian Emperor
Asoka, as a patron of Buddhism, instigated a reform of the
bhikkhus in his kingdom by expelling a dissident faction.
Ascka's role as the legitimiser and purifier of the Sangha
was imitated and expanded upon by the converted Sri Lankan
Buddhist king, Devanampiyatissa, whose actions led the way
for the island's "single sangha, the Mahavihara, to become
the Sangha, upper case, the clergy of a Buddhist nationalist
state." [24]

From a position whereby the Sangha had no recourse to
any authority beyond itself it moved to a situation where the

king's power reaches within the Sangha, and "with the elders'
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co-operation and by specifically monastic legal forms,
regulates the Sangha's affairs." [25]

In his two major works Tambiah has analysed, with
special reference to Thailand, the Buddhist politics that
emerged in South and South East Asia based on

"the symbiosis and mutuality between the
Sangha as an order of monks dedicated to the
vocation of liberation and the king as
righteous ruler whose obligation was to
protect and secure the religion of the Buddha
as the special treasure of his people." [26]
The Sangha, of course, being the repository of that treasure.

In Thailand the contemporary version of Buddhist polity
evolved through a series of governmental Acts on the
Administration of the Buddhist Order of Sangha
(1902,1941,1964) with the purpose of organising the monkhood
as "a national institution and indeed to bring the Order
under state control." [27] A series of ecclesiastical offices
were created "along the lines of the Thai civil
administration.™ [28] The king, who has the final authority

in all Church affairs, appoints the Supreme Patriarch (Somdet

Phrasangkharat) who stands at the apex of the ecclesiastical

pyramid. He appoints, with the king's approval, a number of
senior bhikkhus to serve on the Council of Elders

(Mahatherasamakhom). There are also a number of local

ecclesiastical administrative units and officials, the
smallest being the individual monastery or Wat and its
presiding Abbot (Chao Awat). There is a Department of

Religious Affairs in the Ministry of Education, "occupied
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almost exclusively with matters pertaining to the Sangha as
Church of Thailand." [29]

Alongside the formal ecclesiastical organisation one
must set the "tendency of the Sangha to organise itself along
the lines of pupilx;ary succession, resembling kinship,
rather than along bureaucratic lines." [30]

Carrithers traces elements of this tendency to
Buddhism's origins and continuity in sedentary, agrarian
societies and the Sangha's dispersal among the peasantry from
whom it draws recruits. Although as stated by Carrithers
"effective control within such a group does not usually
survive the death of the eldest," [31l] we shall see that
disciples of one master may set up their own pupilllary
lineages which bear his legitimizing stamp. Such lineages
may exist only within a single monastery, or may proliferate
a number of branch monasteries. The tie between a "mother
monastery", that of the master, and branch monasteries has
important implications for missionary endeavours beyond the

indigenous setting.

The English Sangha Trust

Equipped with the perspective provided in the previous
discussion on the institutionalisation of the Sangha we are
now in a better position to understand and assess the
difficulties awaiting those who sought to establish a British
Sangha, co-ordinate with, but independent of the Thai and Sri
Lankan viharas in London. For still there were some willing

to persist against very real socio-cultural obstacles.
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In 1956 a group of associates dissatisfied with the
largely intellectual pursuits of the Buddhist Society formed
the English Sangha Trust with the aim of establishing'and
supporting a bhikkhu-saggha able to provide meditation
instruction for lay people. The main force behind the Trust
was the Englishman, William Purfhurst, who[g;gained as a
bhikkhu in 1954 at Wat Paknam, Bangkok, becoming Ven.
Kapilavaddho. On the formation of the Trust he took up
residence in a condemned house in Swiss Cottage, where he was
joined by a Welshman, Peter Morgan, - . also ordained as
a bhikkhu in Thailand under the name of Paﬁﬁévaddho. A
highly energetic man, Kapilavaddho never turned down an
invitation to speak.

"The exhausting pace that he set meant that he
slept little, sometimes on park benches in his
cotton robes, and snatched snacks in between talks
and train rides." [32]

After a year of this hié health was seriously undermined
and he was forced to disrobe. Panfavaddho struggled on alone
for five years and for most of that time was engaged in
public speaking, sometimess being kept talking into the early
hours, even though as a bhikkhu he was expected to be up and
"with the robes" at dawn (33]. Eventually, aware that he was
receiving no further training in the Vinaya or meditation,
Pannavaddho returned to Thailand and was replaced by a
Canadiap, Ananda Bodhi, who had also been ordained in
Thailand.

At this point, although regular financial contributions

had declined, the Trust's finances were bolstered by a
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bequest [34] followed by what was then a very large sum of
£24,000 donated by a Birmingham businessman. The Trustees
decided to use the money to purchase two adjacent properties
at 129 and 131 Haverstock Hill, Hampstead, London in
September 18962. Number 129 was let to provide an income for
the Trust and Ananda Bodhi was installed next door. But he
too was caught up in the punishing treadmill of public talks
[35] and by November 1963 was on his way back to the relative
peace of a South East Asian monastery, leaving the wvihara
without an incumbent.

There were several reasons for this state of affairs
which cannot be understood purely in terms of the qualities
of particular persons and their limitations. As has been
demonstrated, the life of a bhikkhu is fulfilled within the
monastic community of which he is a part. It is within the
community that the junior bhikkhu receives training from his
seniors in the refinements of the Vinaya, and it is here that
his practice is regulated and purified according to monastic
convention. The Hampstead bhikkhus were largely
inexperienced and quite junior by the measurements of the
Theravada system. Novices (Pali - sama?era) were ordained
via the link with the Buddhapadipa Temple and took up
residence at Hampstead, but the senior incumbents were
insufficiently endowed with the necessary experience to
provide Vinaya training. Consequently, the sEmageras either
disrcbed or left for South East Asia to find a teacher. This
meant that the British Sangha had no opportunity to increase

its numbers, for without the required quorum of Fewuflfully
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ordained bhikkhus the twice~m6nthly uposatha ritual could not

be performed.
There was another problem as well. The Vinaya

regulations surrounding the uposatha require that all fully

ordained residents of a monastery must present themselves for

a communal recitation of the p%}imokkha code. Furthermore,
periodically during the reciﬁation "the learned and
competent" elder leading the recital asks all those present
if they are blameless with regard to the rules just
pronounced. "By their silence bhikkhus acknowledge their
purity." [36] Offences are to be confessed and dealt with
prior to the recitation. Ho;t explains the uposatha rite

thus:

"It is this unified collective expression of
purity that acknowledges, legitimates and
perpetuates the bhikkhusangha as the authentic
bearer of the spiritual path that was
articulated by the Buddha. Moreover it
recalls and maintains the relationship between
the contemporary boundaried Sangha and 'the
Sangha of the Four Quarters.' It is in fact
the essential expression of bhikkhu communal
life and spirituality that defines the
identity of the order; it ties the boundaried
community to ity 'pristine past,' celebrates
its contemporary successes and charisma, and
makes possible the continuation of its mission
in the future." [37]

Dependent, as it was most often, on a single incumbent
and operating on an ad hoc basis residents of the Hampstead
vihara were denied the fortnightly ceremony "which Durkheim
might have called the Sangha's solidarity ritual." [38]

The isolation of the vihara as an outpost without a
quorum was compounded by its position without the

institutionalised inclusiveness of a national Sangha, and as
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the preceptors of the Hampstead bhikkhus were all in
Thailand, the links of pupilliary lineage were weak.
Although relations with the Thai and Sri Lankan bhikkhus in
London were amicable there was no firm and functional
connection that anchored the vihara to Theravada
ecclesiastical structures or connected with the Sangha
network. The major link was the British bhikkhus'

participation in catuddisa-sangha by virtue of their

ordination, but as has been noted the idea of c3tuddisa-

saﬁgha is dependent on each bounded unit within it, each

sammukhi%ﬁta—saﬁgha, individually observing the uposatha
recitation and the procedures surrounding it.

Even so, it might have been possible for slow progress
to have taken place with peripheral support from the Thai and
Sri Lankan bhikkhus in London if greater emphasis had been
placed on building relations with the small group of lay
supporters. Tﬁo things precluded this from happening.
Firstly,the incumbent generally spent too much time and
energy on public engagements, and secondly, little attention
was drawn to the significance of mendicancy in maintaining
the equilibrium between monks and lay people.

In reality laymen are thought to be prevented from
attaining the highest religious goal, nibbana, by their
secular preoccupations, even though theoretically the lay
person is not debarred from Enlightenment [(39].
Traditionally lay people accept "the secondary compensation
of a prosperous rebirth" attained through the activity of

merit-making, which consists of material support of the monks
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and the Buddhist temple [40]. Merit (Pali - punna), is a
kind of "spiritual cash a medium of exchange." [41] The

workings of the theory become even more complicated through a
further series of processes explained by Gombrich as follows:

"If merit lies in good intention, a person who
does a meritorious deed - be it feeding monks
or going on a pilgrimage - can get a second
lot of merit by thinking generously, that he
wishes other people could reap the benefits of
his actions. Of course they cannot - that is
the law of kamma - so he loses nothing, but he
gets good marks, as it were, for wishing that
they could. They too may wish that they
could: they can empathize in his merit and
feel as generous as if they had made the
donation themselves; so they too collect good
marks. The result is as if merit, spiritual
currency, were transferred, with the
difference that the original merit-maker does
not lose his. Buddhists aptly compare the
process to lighting one candle from another."
[42]

The reciprocal relationship between Sangha and laity,
whereby in exchange for material support monks uphold and
disseminate Dhamma, is articulated in a ritual known as
Eindagata. In the Eindagatatceremony lay people place cooked

ve .
food into the bowls of monks who receive the coffering in
silence and with eyes cast déwn. In Thailand monks tread
familiar routes along which they provide lay people with the
opportunity to perform the act of ritualised giving, and to
demonstrate the primary Buddhist virtue of generosity (Pali -
gégg). In England the monks did not go on alms round, nor
did they find an equal substitute for regularly dramatising
and affectively consolidating the involvement of lay people

with bhikkhus. Also, because the demand of the lay people in

Britain was for meditation instruction and doctrinal
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guidance, rather than for ceremonial or sacramental services,
the relationship with the teacher in robes was less formal
and less tinged with veneration than is the case in the
traditional setting. Most of the pupils were educated,
middle class professionals whose induction into Buddhism had
been in the drawing room atmosphere of the Buddhist Society,
with norg of the socio-cultural inheritance that inculcates
attitudes of deep respect and veneration for the saffron
robe.

Some members of the English Sangha Trust had taken the
trouble to familiarise themselves with the essentials of the
Vinaya texts, which were available in a three volume edition
translated by I.B. Horner for the Pali Text Society. Others
knew very little, yet as providers of the facilities at the
vihara, and as a Charitable Trust, constituted under English
law, the members as a body were responsible for what went on
at the Hampstead premises, and ultimate arbiter of standards.
Inevitably there were uncertainties and differences about the
precise nature of monastic conventions and these problems
were to plague the Trust for the following three years,
beginning with the incumbency of an English monk, Ven.

Sangharakshita.

The E.S.T. and the Cult of the East

Sangharakshita was born Dennis Lingwood in 1925 and
brought up in what has been described as a "working class
family" in South London. His father was, it is claimed, of

East Anglian stock and his mother part Hungarian [43]. Early
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in life he developed a taste.for the curious and the exotic,
instigated by the collection of curios which his father's
stepfather had brought back from oriental travels - "the most
familiar and fascinating objects of my early childhood." [44]
As a child Sangharakshita spent more time at home than his
peers, because at the age of eight he was diagnosed, falsely
as it turned out, as suffering from a heart condition
entailing long absences from school [45].

With so much time on hi$ hands the boy became a
voracious reader. At the age of "twelve or thirteen" he
wrote a Life of the Buddha, compiled mainly from The

Children's Encyclopedia and H.G. Wells' A Short History of

the World [46].

When evacuated to the Wést Country in the summer of
1940, Lingwood began to study Eastern literature, although it
is not clear how the young e&acuee came by "the classics of
the East, particularly those. of China, Persia and India,"

[47] and a copy of Blavatsky's Isis Unveiled. This last text

lq:d him to realise that despite "years of happy church
going" he was "not a Christian and never had been.”" [48] A
year later Sangharakshita was in London working at County
Hall in a clerical post, and in the winter of 1943-44 he
began to attend meetings at the Buddhist Society
headquarters. By this time he had already been conscripted,
and after nine months the signals unit to which he had been
assigned as a wireless operator was posted to India [49].

In India Lingwood made contact with the Ramakrishna

Mission, firstly in Delhi, and began experimenting with
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meditation techniques. He sﬁent a short time in Sri Lanka
where his unfavourable impression of the Buddhist Sangha did
not disturb his basic loyalty to Buddhism. Compared with the
Ramakrishna Mission Centre he found the Buddhist temples and
monasteries to be "in the grip of a strange inertia.™ ([50}

In 1945 his unit was ordered to Singapore and here he met
Chinese Buddhist monks who, unlike the Sinhalese Buddhists,
abstained from meat and fish. Under their influence he
became a vegetarian - "One who claims to be a practising
Buddhist ought logically to be a vegetarian." [51] He
realised that he was opposed to violence of any kind and
ought never to have allowed himself to have been conscripted.
He longed to escape the "pettiness and futility" of army
life, and after being granted six weeks leave in India he
decided not to return to his unit for official demobilisation
[52].

In India he worked at tﬁe Maha Bodhi Society
headquarters doing secretarial tasks and became editor of the
society's journal. He was also sent as a representative of
the society to speak on Buddhism at the All India Religious
Conference in Ahmedabad [53]. But it turned out that
Lingwood and his Bengali friend, Bannerjee, found the
atmosphere at the society's headquarters to be worldly and
unspiritual, so the two decided to "follow the example of the
Buddha and sever at one stroke our connection with an
incorrigible world." They would wander as sadhus, holy men.

In a symbolic gesture the pair destroyed their identity
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papers, while holding on to their money in order to travel to
Sri Lanka with the intention of ordaining as bhikkhus [54]

In the event lack of paéers prevented the aspirant
bhikkhus from being allowed to enter Sri Lanka. Then
followed two years of wandering, during which time, in May
1949, they were given the sémapera ordination by a Burmese
bhikkhu at the Buddhist shrine of Kusinara, scene of the
Buddha's Great Decease [55]. It was then that Dennis
Lingwood received the name Sangharakshita. A year and a half
later he received full ordination as a bhikkhu from another
Burmese monk at Sarnath [56].

Even though a major theme of Sangharakshita's

autobiographical account of his travels, The Thousand

Petalled Lotus, is his search for ordination as a bhikkhu,

the work is shot through with a deeply ambiguous attitude
towards the Theravada Sangha. At one point he declares:
"I eventually concluded that bhikkhus from
South East Asia often did more harm than good
to the cause of Buddhism in India."™ [57]
Such ambiguity was to lead to disappointment on all sides
when he finally left India,and the Buddhist Centre he had
established in the Himalayan border town of Kalimpong, to take
over at the Hampstead vihara.

After a brief honeymoon differences between
Sangharakshita and the lay Trustees began to flare up. 1In
the opinion of some of the Trustees Sangharakshita's
interpretation of the Vinaya was too loose. They complained

that he did not shave his head and allowed his hair to reach

normal growth and also that he wore ordinary clothes instead
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of the bhikkhu's robes. More seriously, they accused him of
allowing his personal relationships to transgress the bounds

of propriety as explicated by the patimokkha. When

Sangharakshita returned to India on a visit the Trustees
wrote a letter suggesting that he did not return as they were
unwilling to continue supporting him.

In 1967, back in London and once more sporting the
bhikkhu's robes with unorthodox style [58]} Sangharakshita
and a few loyal followers founded the Friends of the Western
Buddhist Order. A year later twelve of the Friends were
"ordained" as founder members of the Western Buddhist Order.
These two structures, the Friends and the Order became the
basis for a lay Buddhist movement that ostensibly radically
rejected monasticism, even though Sangharakshita continued to
wear robes for ceremonial occasions and to style himself by
his monastic name to which he sometimes attaches the
honorific, Mahasthavira, "Great Elder." Sangharakshita's
followers invariably refer to him as "bhante!" a less formal
term of address that Theravada lay people may use towards a
bhikkhu and which roughly translates as Sir.

Sangharakshita's Buddhism was eclectic, drawing on the
many different forms of Buddhism he had encountered and
studied, including the neo-Buddhism of India, Chinese and
Tibetan schols, as well as the Theravada tradition into which
he had originally ordained. The syncretic ideology that
emerged will subsequently be dealt with in detail. Here I
will draw attention only to its essentially individualistic

orientation which provides some indication of its potential



attraction among certain young people at this period. These
were the sections of youth who were already drawn towards the
values and symbols of that somewhat ill-defined cultural
movement that was labelled "alternative," with its emphasis
on self-fulfillment and "doing your own thing."

Sangharakshita imported his own brand of evolutionism
into Buddhism by developing his notion of the True Individual
who having broken away from the stifling conformity of the
social order was free to develop a new form of consciousness
to be equated with Buddhist teaching on Enlightenment. A
Buddha should be seen as one who has pursued individuality to
its ultimate conclusion and so attained a new and higher form
of consciousness, tantamount to a new species of being.

After Sangharakshita$§departure from Hampstead his place
was taken by the return of Kapilavaddho who re-ordained at
the Buddhapadipa Temple in 1967. However, he was to face a
new set of problems created by the burgeoning of interest in
Eastern religions that was part and parcel of late 1960's
youth culture and the so-called alternative society. It was
a trend that helped to swell the numbers of the newly created
FWBO, but disturbed the tranquillity of the Hampstead vihara.
I was told the story of how on one occasion a group of
strangely clad youngsters arrived at the door and asked
politely if they could use the Shrine Room for meditation.
Kapilavaddho agreed uneasily and on checking the situation
half an hour later found the group sprawled across the floor
smoking cannabis. The story goes that when he asked them to

leave he was threatened with violence.
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It all became too much for Kapilavaddho, whose health
was still not robust, and in the October issue of the Trust's
reconstituted journal his decision to once again disrobe is
explained:

"Anyone who has eyes to see and ears to
hear will be aware that in recent times
not merely the phrases and attitudes of
what is called Buddhism have been
dreadfully misused by the sensually
precocious denizens of the drug, pop and
sex scene, but also the Bhikkhu's robe
itself has been aped and adapted and
draped incongrously over jeans, sweaters,
anoraks and kaftans: and topped with
hairstyles varying from the 'Mohican" to
the aboriginal. In this rapidly changing
world to maintain the nobility of
bhikkhu-hood in the ancient manner is
virtually impossible for one who has worn
the robe with such distinction and
devotion - so that the teaching of the
ever present and ever valid Dhamma could
continue in the ever needy 'Here and Now'
of the 1970s." [59]

Two following issues of the journal contain letters from
North American subscribers supporting the "non wearing of the
robe" because "of its present association with hippies.™ [60]
Le Roy Born applauds Kapilavaddho's decision and adds:

"For now two years I have seen standing
on the main street corner of Vancouver,
B.C., two hippies in saffron robes, faces
painted like heaven knows what savage
tribe, selling a publication that amid
articles on Eastern meditation,
advertised wife swapping prospects."”" [61]

Kapilavaddho stayed on as a lay teacher at Hampstead
until 1971, after which other lay members of the Trust tried
to maintain a programme of classes and talks. In January

1971 as no monks were available to reside at the premises the

name was changed from the Dhammapadipa Vipassana Vihara to
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the Dhammapadipa Vipassana and Research Centre. For several
years the Trust languished and the premises were under-

utilised.
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CHAPTER THREE

THE FRUITS OF THE FOREST

In a thick forest grove in the jungle of Ubon Province
in the north east of Thailand is an arresting notice - "You
there, be quiet, we are trying to meditate." It marks the
entrance to the internationally known Wat Pah Pong, a
hermitage monastery founded by the ascetic bhikkhu and
meditation master, Ajahn Chah [l]. Wat Pah Pong is one of
a proliferation of hermitage monasteries established by
individual disciples of Thailand's modern Buddhist saint,
Ajahn Mun, who died in his eightieth year in 1949. Like
their equivalents in Sri Lanka and Burma, the Thai
hermitage monasteries are modern manifestations of an
ancient two-fold division within the Theravada Sangha.

The most numerous Thera&ada bhikkhus are those whose
primary role is both scholastic and ritual, in the sense
that they teach Dhamma to their supporters and minister to
their ceremonial requirements by chanting blessings and
attending on life crisis rituals, such as the naming of
infants and the cremation of the dead. A smaller
proportion consists of monks who dedicate themselves in a
more single-minded way to the spiritual goal of
Enlightenment, through rigé:;ous interpretation and precise
practice of the Vinaya discipline and the pursuit of
meditation practice. [2]

The distinction between these groups, based on the

predominance of particular activities and consequent
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modifications in life style, is also usually associated
with differences of setting. The scholar monks are
typically located in centres of population and known as
gémavasi, while the meditating ascetics are to be found
living apart from towns and at a distance from villages.
They are known as v&navasi, literally forest dwellers.
Such is the division in its ideal form, but it is not laid
down as a rule enforced by sanctions or rigid adherence to
precedence. Urban monasteries have in the past, and do
currently, sometimes promote meditation, and scholars have
emerged from the ranks of the forest monks [3].
Nevertheless the division is sufficiently actual for
Theravada Buddhists to acknowledge a separate "forest monk"
tradition. 1In Thailand there is a general consensus that,
unless otherwise stated, to speak of forest dwelling
bhikkhus is to talk about meditating monks.

Although, as has already been explained, there is a
single system of ecclesiastical administration, in Thailand
the Sangha is divided into two sects (Pali - nikaya) .
During King Mongkut's reign a small reform movement emerged

and later coalesced into the Thammayutika nik3ya. The main

body of the Sangha then became known as the Mah3nik3va.

The difference revolved around the practice and
interpretation of Vinaya discipline, which is said to be

more strict among the Thammayutika bhikkhus, who in general

place a greater emphasis on learning than on pastoral

duties [4]. Ascetic forest monks are found within both

81



sects. Ajahn Chah, for example, belongs to the supposedly

less strict Mahanikaya.

The part that the forest monks have played in the
history of Thai Buddhism is a long and intricate one. King
Rama Khamheng (1275 - 1317 A.D.) ruler of the Thai kingdom
of Sukhotai received "reformist and evangelical" Sri Lankan
forest monks when he made Theravada the official religion
of his kingdom [5]. Since when it has been the historical
destiny of the forest monks to act as a "vitalizing force
and countervailing agent to the religious establishment
during periods of religious purification and cultural
renaissance." [6]

Royal authority permitted the fundamentalist challenge
of the forest monks because 6f their missionary activities
and their willingness to locate themselves at the periphery
of the king's territory. In this way the forest monks
advanced settlements on the forest edge, bringing the local
populace within the Buddhist fold and consolidating loyalty

towards the Buddhist monarch (Pali - cakkavattin) [7].

Successful as they were in incorporating local cults
into Buddhism, the forest monks did not abandon their
vocation. Then, as now, village and forest monks would be
found in the same area. As Klausner discovered, the vast
majority of the rural bhikkhus of north east Thailand, the
main geographical area for the modern forest hermitage
revival, "are both concerned with and involved with the
everyday life and problems of their followers." [8]. The

" forest monks' involvement does not extend to the kinds of



activities that are carried out by village monks who help
to build wells, bridges, dams and rocads, care for orphans
and play a central part in village festivals. But the
minority forest monks do not entirely remove themselves and
villagers are major providers of food. For their part
villagers tend to moderate their calls upon the services of
the ascetic monks in recognition of the special charismatic
position that the forest dwellers hold within the wider
Sangha.

The charisma of the forest monks is attested to by
their appeal to a wide spectrum of Thai society, including
city dwellers, who are prepared to donate generously to the
forest hermitages and to unde:take arduous journeys in
order to make their offerings (dana) [9]. While meditating
monks are sometimes credited with supernatural powers,
spoken of in the canonical literature as being among the
incidental effects of continuéus meditation, this is not
the sole source of their popularity. Throughout the
canonical and non-canonical literature there are warnings
to guard the practitioner against distraction by the
apparently supernatural experiences resulting from
meditation, and to affirm the true purpose of his efforts,
which is the achievement of emancipation (Pali - vimutti)
through the destruction of all internal hindrances. Thus
the forest monk represents a central Buddhist virtue,
purity.

The textual model for the pursuit of purity (Pali -

visuddhi), beside the Vinaya Pitaka, is the Visuddhimagga
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(Path of Purification), an exhaustive treatise on the
practice and theory of meditation written by the Sri Lankan
monk Buddhaghosa in the fiftf,. century. In his writings
Buddhaghosa systematised much of what was already present
in the Canon, including the consistent view that "morality
is a taken-for-granted prerequisite, component and fruit of
meditation.”™ [10] As a fundamental value, the matter of
purity is particularly relevant to an understanding of why
the Thai Buddhist lay people are enthusiastically generous
in their support of the forest monks. Clifford Geertz's
perspective on religious systems is useful here. He
asserts that what religion, considered as a system of
symbols, does is to stimulate powerful affective responses
that motivate behaviour ([11], The motivation is achieved
through formulating "conceptions of a general order of
existence." [12] Certain motivations for behaviour may, in
religious cultures, be prompted by "extrinsic sources of
information" [13] communicated via doctrine and ritual, and
taken for granted by the parficipants as basic and
unassailable aspects of belief. An example from the case
of Theravada Buddhism is the assumption, sometimes
explicitly stated, that "only a morally sincere and good
person can undertake meditation with success." [14]

At the very least a meditator must observe the basic

Five Precepts, and more usually the full patimokkha rules.

True effectiveness further depends on the meditator
possessing the positive moral qualities of "generosity,

loving kindness, compassion and joy of others." [15] The
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very practice of meditation over time refines and enhances
the positive virtues as the meditator overcomes the Five
Hindrances (Pali - gz?vara?a) of sense desire, anger, sloth
and torpor, agitation and worry, and doubt. By vanquishing

the Hindrances the meditation master achieves

nghadassanavisuddhi, purity of knowledge and vision. It is
this spiritual quality which draws the sophisticates of
Bangkok to pay homage to the master and his disciples in
the steamy jungles of north east Thailand.

Mention has already been made of how the Sangha in its
entirety is perceived by the laity as a propitious field
for the planting of merit through acts of d3na. It is
therefore a logical step that the more pure the bhikkhus
who receive the d3na the more fertile the field of merit.
Testimony to this is found in the Canon and in the folk
tradition. Most Thai Buddhists know that the peasant girl
who fed the Buddha milk-rice in the forest at Uruvela,
prior to his enlightenment experienced a heavenly rebirth.
Describing the situation in contemporary Thailand, Tambiah
has written:

"These saints, who had lived and worked in
humble circumstances on the periphery of
Thai society and territory, received the
adulation and prostration of the urbanites
of the country's capital, which was the hub
of the Thai polity and society and the
central arena where power and wealth were
won and lost." [16]

It was through the celebration of the reputation of

Ajahn Chah and his bhikkhus that a recently ordained

American monk , Ven. Sumedho, found his way to Wat Pah Pong
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and became the first Western bhikkhu to practice and live
there. Sumedho had long been unhappy with the Episcopalian
Christianity of his childhood, although for a period he had
been "quite devout". [17] As he grew up he sensed that he
did not understand the teachings of Christianity and could
find no one to assist him:
"There did not seem to be any way to
practise Christianity other than just
believing or blindly accepting what was
said."™ [18]

During the Korean War Sumedho served in the U.S. Navy.
He read books on Buddhism by the Japanese scholar Dr.
Suzuki and encountered Buddhism live in Japan. He has
described his discovery of Buddhism as "like a revelation."
[19] After demobilisation there was a long period of study
finalised by an M.A. in Asian Studies. Following that
Sumedho spent a year as a volunteer with the Peace Corps in
Borneo, from whence he made his way to Thailand. He spent
his mornings in Bangkok teaching English and his afternoons
meditating.

In 1966, at the age of thirty two, he decided to
ordain as a monk and while on holiday in Laos met a
Canadian bhikkhu who recommended that the ordination take
place at a small Thai town across the Mekong. The
Canadian's counsel was accepted and Sumedho ordained in a
wat at Nong Kai [20]. Here he remained for a year

practising meditation without a teacher until his

Preceptor, seeing the seriousness of the American's intent,
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sent him to Ajahn Chah, a meditation teacher of high repute
[21].

At Wat Pah Pong Sumedho not only found meditation
instruction, but also an opportunity to increase his
knowledge of the application of Vinaya: "Conforming my
behaviour to the major rules and learning the subtleties of
minor ones." [22]

Daily life at the monastery was as much the focus of
meditation practice as the formal sitting and walking
meditation. Jack Kornfield, another American, who stayed
for a while at Wat Pah Pong has written:

"Washing robes, cleaning spittoons, sweeping
the hall, collecting morning alms are all
meditation and as Achaan Chah reminds us in
'cleaning a toilet don't feel you are doing
it as a favour for anyone else.' There too
meditation means mindfulness in whatever we
do. At times the life style seems strict
and harsh and the struggle to find comfort
and security becomes a great lesson in
meditation...In surrendering to the rules
that create a harmonious community, we see
clearly how desires and images we hold
conflict with this flow. The strict
discipline helps us cut away at the ego-
needs for outward display or individuality."
(23]

In this brief description of the forest life and its
principles we can trace the correlation between the
spiritual goal of the individual monk, and the community to
which his behaviour as an individual actor is subordinated.
Vimutti (emancipation) through mindfulness is the aim, but

it can only be arrived at from the ethical foundation

defined as sila, morality, enshrined in the collective
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discipline of the Vinaya. It is to the Sangha that the
bhikkhu must surrender the vanity of self.

After the arrival of Ven Sumedho other Westerners
began to seek out the master, Ajahn Chah, and to take up
residence at Wat Pah Pong. In the meantime Sumedho, after
spending seven years at the hermitage, was permitted to
wander alone in India for five months keeping to the
dhutanga rules of the lone ascetic. All meditating monks
have in addition to the presqribed practices of the Vinaya
a choice of following all or some of the thirteen practices
known as dhutanga and enumerated in the Visuddimagga. The
effect is that a bhikkhu's "virtue is thus washed clean of
stain.”™ [24] The most commoﬁly adopted dhutanga practices
involve eating only one meal a day and mixing all types of
food in one bowl. These are anyway daily practices in
Ajahn Chah's monasteries. A wandering bhikkhu is likely
to practice open air dwelling, perhaps sleeping at the root
of a tree or in a charnel grqund. Another dhutanga to do
with sleep is known as the sitter's practice and entails
foregoing a recumbent posture. [25]

Ven. Sumedho's dhutangavpractice was to wander alone
with no money, and no stored food, eating only one meal a
day of whatever could be obtained by mendicancy before noon
of each day. [26] These wanderings are known in Thai as
tudong. After his return to Wat Pah Pong
Sumedho was charged by his teacher with the task of
establishing a monastery for Western monks in what was

reputedly a haunted forest a few kilometres away at Bung
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Wai. The monastery was established partly through the
instigation of the inhabitants of Bung Wai. The story was
told to me by Ajahn Pabhakaro, an American who had found
his way to Wat Pah Pong after service with the U.S. 1lst Air
Cavalry in Vietnam.

"By that time there were ten or twelve
Westerners, not all of them in robes, but
there had been a significant increase.
There were people from all walks of life and
all parts of the world."

The Western monks needed to renew the protective
coating that prevented their iron alms bowls from chipping
and rusting. The process involved the use of bamboo and it
was decided to go to Bung Wai which means Rattan Pond.

"The villagers there were very supportive.
They had plenty of bamboo and said that if
the bowls were broken they would provide.
Monks would go there quite often because it
was a rather special alms round. It took so
long to get there and back. But they (the
villagers) would come over every observance
day to keep the Precepts and to spend the
day and night meditating. So that is where
we decided to go...there were six of us. We
spent the first night at the village
monastery and the following day the
villagers took us to the forest. Every
village had a charnel ground where they do
their cremation and bury the remains. This
is what they had - about twenty acres of
forest, so a perfect place for forest monks.
So we put our little umbrellas in this place
and got set to fire our bowls. Then one
thing led to another. We stayed for about a
week and when we were finished they wanted
us to stay. They started talking about the
Rains Retreat and building us huts. At that
point we said we would have to consult Ajahn
Chah. We also had to consult the head
village monk who happened to be Ajahn Chah's
preceptor. Anyway everyone approved so we
stayed. The villagers built us huts and a
simple grass meeting hall and that was the
beginning. It became Wat Nanachat. Nana
means international and chat means birth."



As Abbot of the new branch monastery Sumedho

maintained the austere discipline of the mother monastery.

The perceived extent of the Western monks' renunciation

rendered them exceedingly worthy of dana. .

"Thai people, local villagers at first and
subsequently more cosmopolitan folk from
Bangkok, were impressed by the presence of
Western bhikkhus who had given up wealth,
university education and the conveniences fo
Europe and America to live a sweat soaked
life that was austere even by the rustic
tastes of north-east Thailand. Accordingly
the monastery...was well supported and
acquired a wealth of sponsorship that far
exceeded the expectations of its Ajahn."
(27}

As a consequence the monastery flourished and Jack

Kornfield speaks of a "huge new forest preserve monastery

with scattered cottages built into caves and in the

hillside." [28]

Return to the West

In 1976 when Ajahn Sumedho stopped over in London

after having visited his parents in the U.S. he telephoned

the then Chairman of the English Sangha Trust, George Sharp

to ask for a room at the virtually defunct Hampstead

Centre. It was his first contact with the Trust and as a

result George Sharp was invited to visit the Thai forest

monasteries.

The following year, 1977, Ajahn Chah, who had

not previously travelled beyond Thailand, returned the

visit arriving in London in the company of Ajahn Sumedho

and three other Western bhikkhus.
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For the first time Hampstead had a number of monks
committed to strictly practising the Vinaya discipline.

The Western bhikkhus were well trained in interpreting the
details of the Vinaya and respectful of its traditions. At
Ajahn Chah's insistence the alms round was continued each
day, despite the incomprehension with which the line of
straight-backed, undemonstrative bhikkhus was greeted by
the majority of local people. Gradually a few British lay
Buddhists adopted the custom of arriving at the time of the
monks' departure in order to place d&na in their bowls.
Invitations to speak at the Buddhist Society were taken up,
but on the whole Ajahn Chah developed the strategy of
maintaining a strict regime centred on the Hampstead
premises in order to establish it as an authentic and fully
functioning vihara that came to be known as Wat
Dhammapadipa.

The monks rose at dawn, chanted the Pali texts,
performed the alms round, ate a meal provided by a steadily
increasing band of lay supporters, received visitors and
performed evening chanting and meditation after which Ajahn
Chah would sometimes give a sermon. Lay people were
encouraged to attend the early morning apd evening
meditation sessions which were announcedILhe Buddhist
Society's journal. On Ajahn Chah's return to Thailand
Ajahn Sumedho was left in charge as Abbot to continue the
newly established routine.

One reason for Ajahn Chah's confidence in maintaining

the alms round was his belief that it provided regular
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visual evidence of the bhikkhu's presence in the locality
and opportunities to interact with those few strangers bold
enough to approach. By persisting with the Thai custom of
following a regular route certain people at least would
grow accustomed to the sight of the strangely clad monks.

As a strategy it prompted an extremely fortuitous
meeting with a jogger who frequented Hampstead Heath and
got into the habit of chatting with the monks as they
passed by. In 1978 he offered them several acres of
woodland at Chithurst on the Hampshire Sussex border which
he had recently inherited. By coincidence a large,
derelict property adjacent to the woodland was
simultaneously up for sale.

At this point the Sangha at Hampstead consisted of
four bhikkhus, as the three Americans left behind by Ajahn
Sumedho had been joined by an English monk Ven. Sucitto.
There were also eight men in training for ordination. Some
time was spent at the Buddhist Society's retreat house at
Oken Holt in Oxfordshire, because conditions at Hampstead
were beginning to be rather cramped. Furthermore, the
bhikkhus did not, in their hearts, consider the Hampstead
premises entirely suitable for a vihara, situated as it was
opposite a noisy pub. Chithurst House, despite its
dereliction seemed to the monks a more appropriate setting
in view of their forest tradition. Some members of the
Trust feared that a move to Sussex "meant deserting the

faithful laity as well as depriving the Sangha of its



support." [29] The rent from 129 Haverstock Hill was still
as important source of income for the Trust.

After much discussion the doubters were persuaded that
at Chithurst "something approximating the atmosphere of a
Thai monastery could be created." [30] The Hampstead
property was sold and the proceeds used to purchase
Chithurst House. The decision proved a wise one. The
amount of work required to make the house fit for
habitation provided lay people with an opportunity to
become closely involved with the project so the number of
supporters and helpers actually increased. Thai people
living in Britain, although few in number, began to Jjoin
in. Most significantly money to finance the extensive
renovations started to arrive from Thailand. Wealthy Thais
were glad to support the greatly revered disciples of Ajahn
Chah, and in addition further the propagation of the Buddha
Dhamma, with its universal saving principles "for the
benefit of all sentient beings." As such the offerings
were highly meritorious.

Expansion was rapid so that by the mid-summer the
Sangha consisted of six bhikkhus and ten men and four women
in training. Small numbers of lay people began to stay at
the monastery for various periods of time and provided
extra labour. Some residents of the well-to-do village of
Chithurst expressed alarm at the arrival of a strange
religio;s community in their midst. In order to allay
these fears the Trust organised a public meeting at which

Ajahn Sumedho explained the aims and mode of the monastic
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life style. Slowly during the first few months local
objections were overcome and the local council permitted a
change of use order on the building now designated for
religious purposes. The Buddhists themselves gave credit
for overcoming local prejudice to the positive example of a
life led according to the Vinaya:
"The discipline with its emphasis on
harmlessness and modesty again helped us out
where no amount of teaching or Buddhist
philosophy would have done - our
neighbouring farmer, for example, had been
impressed that, although we were not going
to kill the rabbits that live on our
property and invade his fields, we went to
the trouble and expense of building a rabbit
fence to keep them in. It was our effect on
the environment and our neighbours that
finally made the district council grant
Chithurst House monastic status..." [31]

For a Buddhist wvihara to have been granted monastic
status formalised by special‘treatment under the rating
system was one important step in establishing Buddhist
monasticism in Britain. But historians of the Theravada
tradition may wish to attach more significance to the
consecration of an ordination boundary at Chithurst in a
ceremony performed by a senior Sri Lankan bhikkhu, Ven.
Anandamaitreya in June 1981. The boundary (sima) defining
a consecration area for ordination and official Sangha
functions meant that the British Sangha could now reproduce
itself. On the same day Anandamaitreya conferred thera
samati on Ajahn Sumedho, thus allowing him to act as

uEajjﬁaza (preceptor) with the authority to confer full

ordination into the Buddhist Sangha. ([32]



The following month thrée postulants were ordained as
bhikkhus in front of a hundred lay people bringing the
total number of bhikkhus dwelling at Chithurst to eleven.
It had been possible to ordain monks in Britain prior to
this event at the Buddhapadipa Temple or, or as in the
previous year at Chithurst by using the river as a sima,
with the Abbot of the Sri Lanka London Vihara, Ven. Dr.
Saddhatissa acting as uEajjhgya. Nevertheless, the
consecration of the simd@ at Chithurst and the ensuing
ordinations were perceived by many Buddhists as emblematic
of the "true establishment of Buddhism in Britain." It
seemed to them comparable to what occurred during the
mission of the Arahat Mahinda, son of Emperor Asoka, to Sri
Lanka in the third century B.C.

According to legend Mahinda told the king that
Buddhism could be established on the island through the
building of monasteries and shrines, but would not take
root until "a Sri Lankan, born of Sri Lankan parents, toock
the robes in Sri Lanka, learned the discipline in Sri Lanka
and recited it in Sri Lanka." [33] An article in the

Buddhist Society Journal, The Middle Way, subsequent to the

Chithurst ceremony indeed refered to the event in terms of
Mahinda's mission, and also alluded to King Rama Khamheng's
invitation to Sri Lankan forest monks to preside over and
validate the ordination lineages initiated in Thailand in
the thirteenth century [34]. Both these events were
implicitly linked in the article to Ananda Metteyya's

mission to Britain in 1908 and the eventual establishment
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of the English Sangha Trust in 1956. Via this orientation
towards the symbolic landmarks of Theravada history, the
British converts were able to assert their own rightful
place in the long narrative of Buddhist historiography.

The pages of The Middle Way became an important means

for disseminating information about the Sangha's activities
with the appearance of a Chithurst Newsletter section and
articles were written by Ajahn Sumedho and other bhikkhus.
Buddhist groups across the céuntry that favoured the
Theravada tradition began to look towards Chithurst as the
authentic manifestation of the tradition in Britain. New
groups were set up by Chithurst's far flung lay supporters,
and therefore founded upon a direct relationship with the
Sangha. One example of this type is the Bedford group. 1In
a survey of 156 Buddhist Groups in Britain in 1980-81
Alison Church found that thirty six claimed to follow the
Theravada tradition, with a further five claiming to be
"partly Theravada". [35] Some of these groups began to
receive the monks as speakers, visited the monastery, and
offered ddna. Invitations from lay Buddhists in Devon and
Northumberland for monks to live in their areas received a
positive response and small branch viharas were founded.

Requests for Ajahn Sumedho to teach also increased.
During her visit to Chithurst in 1981 Church recorded that
Ajahn Sumedho had during the first seven months of the year
taught in five different countries. In Britain he had led
two ten day retreats largely composed of lay people, as

well as supervising several weekend courses and visiting
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numerous Buddhist societies as guest speaker. Other senior
bhikkhus were also engaged in considerable travelling and
teaching and in receiving the monastery's many guests. [36]
All this activity began to threaten Chithurst's role as a
training monastery and by the autumn of 1983 plans were
announced to begin the search for additional premises
"where lay people can go for systematic retreats and
seminars." [37]

The upshot was the purchase of a large property to be
known as Amaravati, translated as the Deathless Realm. It
consists of seventeen buildings set in thirty acres of
grounds in a rural pocket of Hertfordshire within easy
driving distance of London. A long term mortgage of
£135,000 was obtained and a new organisation The Friends of
Amaravati was founded to raise donations and interest free
loans, and to organise working weekends for lay people to
assist, once again, with extensive renovations. Donations
from Thailand formed an essential part in financing the
project.

Amaravati opened in the summer of 1984 by which time
the British Forest Sangha, as it had begun to call itself,
consisted of 22 bhikkhus, five nuns eighteen anagarikas and
seven anagdarikd@s. These last three categories were an

entirely new departure for Theravada Buddhism.

Expansion Through Innovation

The most radical modification that the British Sangha

instituted during its formative period was the sIlladhara
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ordination allowing women to seek dependence (Pali -

nissaya) on the bhikkhu—saggha and on Ajahn Sumedho as

their spiritual teacher (Pali - 3Jcariya). The siladhara
ordinands are commonly known as nuns. They wear chocolate

brown robes modelled on the bhikkhus robes, shave their
heads and eyebrows and live as mendicants. All take Pali
names and the title "sister" with which they address one
another, and are likewise addressed by bhikkhus and lay
people.

Siladhara do not live by the patimokkha rules of the

traditional bhikkhunI-sangha (Assembly of Nuns) which is no

longer extant. The nuns' order vanished from Sri Lankan
Buddhism in the tenth century and eventually declined
throughout South East Asia [38]. Since then women have had
no real status within the Theravada Sangha. Any revival of
the Theravada bhikkhunl order would require ordination
through Mahayana bhikkhunl frocedures. The British nuns
live by a set of rules elaborated from the Ten Precepts of
the male samanera (novice) ordination and informed by the
spirit of the Vinayapitaka. so that their daily routine and
general comportment parallels that of the bhikkhus in most
respects.

In a later chapter I shall examine the position of
women in Theravada Buddhism in some detail. For the moment
I wish to concentrate on the less dramatic, but
functionally vital, part played by the introduction by the
British Sangha of a two- year form of postulancy applicable

for nuns and monks. The male postulants are known as
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anagarikas and the female as anagarikgs. Both shave their
heads and dress in white, the women in robes and the men in
shirts and trousers. For formal occasions, including the
morning and evening chanting, an outer robe, usually a
white blanket, is worn folded across the shoulder.

The Vinaya rules do make provision for a novitiate
status, that of the samanera, but in practice in Thailand
the séma?eras are usually under twenty years old and too
young for full ordination. It i1s more wusual for the
samanera ordination (Pali - Eabbajja - going forth) and the

bhikkhu ordination (Pali - upasampada - acceptance) to be

carried out in combination so that they form one ceremony.
Ajahn Chah's policy at his forest monastery departed
slightly from this norm in that he encouraged applicants
for ordination to spend time at the monastery living under
the Eight Precepts in order to prepare and to test their
resolve. Temporary bhikkhu>ordination, often lasting only
three months, is common in the majority of the Thai
monasteries functioning as a rite of passage for young men
into adulthood. Temporary ordination is also regarded as
an aspect of a young man's moral and sentimental education
and a source of religious merit for him and his family
[39]. The forest monasteries are less inclined to accept
such applicants, preferring to encourage those with a
longer term commitment.

In Britain  the two year  postulancy is an
institutionalised extension of Ajahn Chah's informal

policy. Here there is usually a period of preparation,
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even before acceptance as an anagarika, when the lay
candidate is encouraged to go on retreats and to live at
the monastery. Anagarikas generally commit themselves to
remain for one year, although they are free to leave at any
time. At the end of the first year they may decide to
carry on for a second, after which they can qualify for
bhikkhu ordination. Putative bhikkhus are encouraged to
view ordination as at least a five year commitment, but
again there is no shame in disrobing at an earlier stage.
One monk described to me the period of his life when
he began to consider becoming an anagarika:
"There were two problems. I thought it
might be too ascetic. I was used to quite a
rich diet of sensory experience. The other
thing was that there was a lot of fear of
the unknown, of dying. I had this image of
going into the monastery and a door closing
behind and then you are Jjust into the
darkness and you will never come out. Yet
on the other hand something was growing from
my meditation...this inner pressure from the
heart. I was really sick of worldliness."
He decided in discussion with senior bhikkhus not to
join the monastery straight away, but to finish his degree
course and to spend a year practising meditation and living
by the Five Precepts to see whether "that feeling grew."
Another monk also told me that on the advice of the monks
he became stricter in his layman's practice of the Precepts
and more disciplined about meditation before making his
decision to become an anagarika.
At this stage there is not necessarily a determination

to become a monk. Some anagarikas decide to adopt the

white robes for a year as a way of serving the Sangha, and
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of incorporating a better understanding of the Buddhist
life into their future years as lay persons. Others have
an open minded approach - "I am just here for as long as I
can manage to stay," said one - while others are intent on
receiving the bhikkhu ordination.

As novices the anagarikas are not provided with
special classes or periods of instruction. A short
handbook provides basic inst?uction concerning general
procedures and appropriate modes of behaviour, such as
modesty and respect. The anagarika is expected to learn
the Pali chants and formulae, to be meticulous in carrying
out duties, to understand the monks' rules, to assist in
their maintenance and to treat monastery property with
great care by "being receptive and attentive to the
bhikkhu's needs." Induction. into the way of life of the
Sangha is thought to occur through close association and
observation and by informal guidance from senior monks.

The anagarikas are prompted to study a section of the
Vinaya discipline known as the sekhizg rules that guide the
comportment of bhikkhus in relation to walking, sitting,
and eating. One informant said he thought this was
important because: "It is this movement towards what the
bhikkhus do that creates a feeling that you are part of the
Sangha."

In practical terms the fact that the novice is allowed
to store and cook food has perhaps done the most to allow
numbers of bhikkhus to live and practise in Britain. The

bhikkhus are prevented by their rules from keeping or
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preparing food and the problem of staffing monastery
kitchens daily with sufficient volunteer lay persons could
well have proved insurmountable. Technically the food in
the monastery larders is said to be stored by the
anagarikas who cook and offer it to the bhikkhus.

As a steward the anagarika is able to do many things
that the bhikkhu is not permitted to do for himself,
including the tasks inveolved in the woodland management
work at Chithurst, such as chopping branches; gardening;
gathering flowers for decorating the shrine room and
rendering fruit edible by bhikkhus. To deprive a plant of
life is an offence against the Vinaya, so fruit, seeds and
the like must be "made available" by rendering them
incapable of growth. Spoiling by flame is acceptable, but
normally fruits are placed so that they are all touching
and the anagarika cuts or skewers one of them saying
"kappiyam bhante" (It is allowable Venerable Sir). The
bhikkhu says simultaneously, "Kappiyam karomi" (Make it
allowable) .

Additionally, the anagarika can function as an
intermediary between the bhikkhu and the laity, especially
with regard to newcomers, by explaining the convention of
the monastery. A bhikkhu is not permitted to sit in a room
with a woman alone and anagarikas are there to act
discretely as a chaperon if they see a danger of this
happening. It is also up to the anagarika to arrange gégg
with the laity and to suggest items that are required.

Anagarikas also instruct the lay people how to request the

'—l
o
XS]



Five Precepts ceremony, how to ask a bhikkhu for a sermon
and how to request monks to chant the blessings and
protective verses (Pali - paritta).

The anagarika life is primarily directed towards a
religious goal, "abiding in the spirit" through detachment
from the world, even if it is not the radical renunciation
of the bhikkhu. The anagarika narmally retains his or her
given name and is permitted to maintain control over
personal money and property. He or she is maintained by
the community being provided with food and shelter and, if
necessary, the regulation white clothing and essential
personal items. Anagarikas are discouraged from spending
their own money on supplying the needs of the Sangha,
however they are permitted to handle money including the
petty cash supplied by the Trust for Sangha use. In
extreme circumstances anagarikas can use this fund to buy
food for the Sangha, but usually spend it on building
materials or travel expenses for bhikkhus. These greater
freedoms are not to be exploited for the anagarika's own
purposes because, like all its members, he submits his
"individual will to the authority of the community."

An anagarika of just over a year's experience
explained how the role functions as an intermediary one
between the bhikkhu and the lay person.

"Ajahn Sumedho was very aware of what the
difficulties were - taking the form (Vinaya)
and trying to keep it in its South East
Asian way, at least for the initial period
until it can develop more organically. He

knew how difficult it would be without there
being some way of meeting the needs of the
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Sangha within the Sangha. The two roles,
that of novice and that of steward to the
bhikkhus are really a clever fusion, because
you are both a member of the Sangha and a
lay person. You are involved in both
realms. As well as supporting the monks it
is also a stepping stone into the bhikkhu-
sangha."

In a short ceremony the anagarikas and anagarikas
alike commit themselves in Pali to live by the Eight
Precepts, that is the usual Five Precepts of the laity plus
the undertaking to refrain from eating between noon and
dawn the following day; to refrain from dancing, singing,
music, going to see entertainments, wearing garlands,
smartening with perfumes and beautifying with cosmetics; to
refrain from lying on a high or large sleeping place. The
formula is based on the traditional rules for the uEEsaka,
the devout lay person who, in the Asian context, spends the
night at a local monastery on special days of religious or
personal significance and undertakes the additional
precepts. {40]

In a guide issued to all new postulants (41l) they are
urged to reflect on the meaning of the Eight Precept
formula:

"The anagarika no longer has a place in the
world, he is homeless and has chosen to
abide in the spirit, in the qualities of
wisdom and virtue. The eight precepts, the
training rules, the routine, the submission
of the individual will to the authority of
the community are all troublesome to the
worldly attitudes that we have trained in,
but are completely conducive to a calm and
happy spiritual life. So if you feel you
are struggling against the discipline,
reflect that this is a teaching, showing you
what you are most attached to in the mortal

condition. To let go is to discover great
freedom. Freedom comes not from indulging
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in that which suffers, sickens and dies - it
is the practice of mindfulness."

There is no doubt that the anagarika's place in the
structure of the monastery has contributed significantly to
the growth of the Sangha in Britain, firstly as a means of
providing suitably motivated and trained candidates for the
bhikkhu-sangha, and secondly as an enabling mechanism for
overcoming the obstacles facing Theravada monks in a host
culture. Because so many of the things that monks cannot
do for themselves can be carried out by anagarikas, it has
not been necessary always to have lay people around to
smooth the way. In this sense the Sangha maintains a
measure of practical independence. As an institutional
adaptation the development of the anagarika status did not
veer too wildly from traditional Theravada norms,
incorporating as it does elements of the uggsaka and
séma?era roles, ensuring acceptance by Thai patrons and the

Theravada ecclesiastical establishment.
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CHAPTER FOUR

TRUE INDIVIDUALS

Some of the founding members of the Friends of the
Western Buddhist Order had initially gathered around
Sangharakshita during the Hampstead period, where they stood
apart from those supporters of the English Sangha Trust who
had been drawn from the ranks of the Buddhist Society. The
founder members of the FWBO were mainly in their early
twenties and had been attracted to Buddhism via that strand
of sixties youth culture which combined the use of
hallucinogenic drugs with a version or oriental mysticism.
One informant reported:

"There was a sort of rift between
Sangharakshita and the Buddhist Society
people. They felt he was attracting the wrong
sort...all these hippies. They went for a
middle class, conventional style...I was
brought up on the highs of 1966 and 1967 which
was when I was at university. After that I
moved into politics and became quite
frustrated.”

Graham Kerr in his investigation of Buddhist Groups in
Britain during the mid-seventies denied any relationship
between conversion to Buddhism and youth culture in which
drugs played a central part [l]. I received the opposite
impression. My informants among the FWBO and the Theravada
laity and Sangha not infrequently reported early experiments
with drugs, as did Marilyn Goswell's sample of interviewees
among twenty seven monks, nuns and anagarikas from the

British Theravada Sangha. [2] Almost half of Goswell's

interviewees mentioned taking drugs in their early twenties,
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usually cannabis and psychedelic drugs such as L.S.D., rather
than cocaine or heroin . They reported a range of
experiences consistent with those discussed by some of my
FWBO informants. Many of Goswell's informants seemed to
regard drugs as "part of the scene" they were involved with
at the time and as relatively unimportant to their future
development, while one or two regarded their drug experiences
as confusing. Others felt that drugs opened them up to "the
possibility of other states of consciousness from ordinary
every day ones." Those who found the experiences beneficial
thought them so because they broke down previous
conditioning, "opening you up to the unknown." One FWBO
member told me:
"I think with drugs you experience that your
mind can be different. It is a very crude way
of doing it. In retrospect it does have its
destructive elements as well. It is not
something that I would particularly promote,
but it does make the idea available in some
way. I do remember thinking that it would be
good if one could enter those states of
consciousness without recourse to drugs. I
was certainly interested in meditation from
the point of view of altered states of
consciousness. It seemed to tie up with the
late sixties, early seventies, culture."

The speaker is a hospital doctor who nowadays neither
smokes nor drinks and whose clothes and domestic furnishings
betray not even a hint of hippie exotica. His home is a
mirror of the ambience that prevails at FWBO centres, with
their uncluttered design, high quality workmanship and
restrained colour schemes. He, like the Movement, had

consciously shaken off his hippie origins, but was not

adverse to admitting them as an "era that is now over."
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For the past twelve years the doctor has been a
Dharmachari, a title formed by a Sanskrit compound meaning
one who walks or "fares" in the Dharma. The feminine
equivalent is Dharmacharini. Both terms apply to persons who
have been through the special ordination ceremony, designed
by Sangharakshita, when the ordinand recites the Ten Precepts
and asks for Refuge in the Three Jewels of the Buddha, Dharma
and Sangha, in much the same way that Buddhist novices have
done since their inception. Although here Sangha has the
extended meaning based on Sangharakshita's interpretation of
the Ariya (Pali and Skrt - noble) Sangha, which traditionally
refers to all who have a firm footing on the spiritual path.
In Sangharakshita's recasting, Ariya Sangha refers to the
Dharmacharis and the Dharmacharinis of the Western Buddhist
Order. A member of the Western Buddhist Order does not wear
the stitched yellow robe of the bhikkhu, but

"...the ordinary lay dress of the society to
which he belongs, though without the
implication that because he is not a monk he
must therefore be a layman in the traditional
Buddhist sense." [3].

The outward sign of WBO ordination is the adoption of a
Sanskrit or Pali name and the wearing of a white silk stole
known as a kesa, the Japanese form of the Pali Kasaya meaning
robe. Both are conferred at ordination during a private
portion of the ceremony and the new name is announced during
the public portion. Sangharakshita "stresses the death of

the 'old' John or 'old' Kay or whoever, and the spiritual

rebirth of the new Dharmachari or Dharmacharini." [4] The
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kesa, which bears an emblem of the Three Jewels, is worn at

FWBO and WBO events.

The FWBO exists to support Order Members and their "work
in propagating the benefits of Buddhism." [5] In addition it
provides a structure whereby people can make initial contact
with the Order and train for entry into it. It is possible
to remain a member of the FWBQO without entering the Order,
but in practice people are encouraged to prepare for
ordination. When the two organisations are mentioned
together they are spoken of as the Movement, a convenient
device I too shall adopt. For members the term has an
additional weighting drawing on the dynamic implications of
the verb to move, as in the following example:

"We want the circle of that Movement to spread
ever more widely until it begins to exert an
appreciable influence on quite a large number
of people, so that the world can be moved out
of its present state of negativity, into and
onto a much, much more positive channel." [6]

There are three distinct levels of involvement in the
FWBO, firstly as someone who attends classes at centres and
gives some general help and support at peripheral levels;
these people are known as Friends. A deeper level of
commitment is represented by the Mitra (Skrt - friend)
section. These are people who having made initial contact
with the FWBO, usually through one of the twelve urban
centres, opt for a more intense involvement. Becoming a
Mitra is marked by a communal ceremony. There are four main

requirements for Mitra applicants. 1. The Mitra will no

longer cast around other religious movements and will regard
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the FWBO as a "spiritual home" 2. He/she accepts the values
of meditation as a "tool" for attaining higher levels of
consciousness and intends to practice meditation. 3. The
Mitra is prepared to further the work of the FWBO. 4. The
Mitra is prepared to keep regular contact with members of the
Order.

After some time a Mitra may apply to Sangharakshita, as
Protector of the Order and President of the FWBO, for
permission to become ordained. The request is not granted at
once, but precipitates a shift to a level of preparation
known as "the ordination process," with special study courses
and retreats culminating in the ordination ceremony. In all
possible cases male Mitras are expected to spend a three
month preparatory retreat at a special centre in Southern
Spain known as Guhyaloka, from the Sanskrit meaning concealed
or secret realm, or world. 1In some but not all cases, the
cost of the long retreat is financed through work in the FWBO
movement, or in one of the FWBO businesses.

Each of the urban FWBO centresis oo autonomous charith
and there is no legal incorporation as a whole. Five Order
Members are generally required to set up a centre. Where
there are fewer, activities are carried out as a branch of a
parent centre. The Order itself is organised into local
chapters that are associated with centres. A council of
between five and fifteen members is elected annually to run
the centre. Where willing and available Order members are

lacking, Mitras may be elected to the council. The council

is headed by a chairman and is responsible for running
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activities at the centre. Sangharakshita is president of
each of the centre councils. The secretary of the council is
responsible for the day to day implementation of plans and
the running of the centre, a task he tends to share with the
chairman. During the period of research all chairmgn of
British centres were actually men. The chairman is perceived
as being more than an administrator, and is expected to
display spiritual qualities that will inspire others and set
the tone for the centre. Most chairman attend regular
meetings with their fellow chairmen four times a year, with
one meeting lasting for two weeks. At present there are
centres in east London, west London, Birmingham, Brighton,
Bristol, Cambridge, Croydon, Glasgow, Accrington, Leeds,
Manchester and Norwich.

There are four main retreat centres in rural areas where
retreats are organised for members of the Movement from all
levels. One, Taraloka, is for women only and is run by
women. The chairwoman attends the quarterly meetings
alongside one other woman who holds the chair at a centre in
Holland. The retreat centre is tied to an urban centre, but
the rest are self-financing.

Urban centres are often supported by what are known a$
Right Livelihood businesses in which FWBO members work on a
team basis, with the emphasis on ethical livelihood aimed at
contributing to "personal development." At the beginning of
my research in 1985 all these businesses were co-operatives
registered under the Friendly Societies Act and, with one

modification adopted model rules for worker co-operatives
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devised by the Industrial Common Ownership Movement.
Restaurants, wholefood shops, printing, gardening, building
and publishing are typical Right Livelihood businesses. Due
to administrative and tax advantages the ICOM structure is
currently being abandoned. The charitable associations that
legally constitute centres are being turned into limited
companies, while remaining registered as charities. The co-
operatives are to be converted into ordinary limited
companies and the shares donated to local centres. Directors
of the trading companies will be appointed by the directors
of the charities, that is the centres. Ostensibly the aim is
that the businesses will be managed along co-operative lines.
FWBO members commonly spend some time living in men only or
women only communes known within the Movement as "single
sex." In 1985 twenty communities existed with the largest
numbering twenty five members and the smallest a group of
five. Some consist entirely of Order members and Mitras,
others also accommodate Friends. The issue of ethical
businesses and collective working and living in the FWBO will
be more fully explored in Chapter Nine.

The FWBO has no official total membership statistics,
but the outreach of centres in Britain is such that some few
thousand people are estimated to be in contact at any one
time. According to the Mitra Convener, whose job it 1is to
co-ordinate the Mitra system world wide, there were around
700 Mitras in 1988. Up until September 1990 there were 192
men and sixty women Order Members in Britain out of a total

of 403 Order Members across the globe. The largest number
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outside of Britain are to be found in India where there are
eighty one Order Members of whom only three are women. Small
numbers are found in four European countries (Sweden,
Finland, Holland, Germany and Spain) the U.S. and Canada,
Australia, New Zealand and Malaysia.

Via the teachings of Sangharakshita the FWBO embraces
all three major strands of Buddhism, the Theravada, the
Mahayana schools and the Vajray&na teachings. Distinctions
are drawn between the different traditions, but the Ekaygha,
the One Way, regards these differences as representing
separate stages along the one spiritual path of "Going for

Refuge."”

Going for Refuge

In both the Mahayana and Theravada traditions of
Buddhism the most repeated ritual and central expression of
belief is the expression of a formula known as Going For
Refuge. The formula in Pali is repeated three times as
follows:

Buddhanp saranan gacchami / I go to the Buddha
for refuge.

Dhammarp saranam gacchami / I go to the Dhamma
for refuge.

Safghap saranam gacchami / I go to the Sangha
for refuge.

Gombrich maintains that "the taking of the Refuges is
what defines a Buddhist." [7] Such a generalised definition

becomes in Sangharakshita's model the sole definition, so
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that in his view it is not possible to be a Buddhist by

birth:

"People in Buddhist countries who say they are
Buddhist by birth are no better than the
ancient Brahmins who said they were Brahmins
by birth. What it really means is that
Buddhism, so called, has simply become
Brahmanism. This is a very important point.
The Going For Refuge must be real Going For
Refuge. If you are a Buddhist it must be on
account of your own, individual, independent
volition - your own understanding. Thus you
cannot be born a Buddhist. If you think you
can, you are still on the level of
'provisional' Going For Refuge, the
significance of which is cultural rather than
genuinely spiritual." [8]

Going For Refuge is the central act of the Buddhist life

and the single unifying factor, which Sangharakshita argues

to have held sway during the Buddha's own lifetime, thus he

sees no need for the Theravada emphasis on monasticism as the

summum bonum of religious life. In Sangharakshita's opinion

monasticism creates an artificial and erroneous division:

"For the Theravadins there are two kinds of
people: the monks and the lay people. On this
side there are monks. who are the "real®"
Buddhists: on that side the lay people, who
are not so 'real'" Buddhists. One could even
speak of them as the first-class Buddhists and
the second-class Buddhists. Sometimes the
difference seems to be almost as great as
that!

"Looking at things from a different point of
view, however and seeing them more as they
were in the Buddha's day, one might say that
though there certainly is a difference, it is
not of a different kind. The real difference
is not between monks and lay people but
between those who Go for Refuge and those who
do not Go for Refuge. Whether you are a monk
who Goes for Refuge - a man who Goes for
Refuge or a woman who Goes for Refuge - it 1is
of secondary importance. That you live in a
certain kind of way, or follow a certain
discipline, is of secondary importance. What
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is of over-riding importance is you common

spiritual commitment, your common Going For

Refuge. This is why in the FWBO we have a sort

of slogan: 'Going for Refuge - or commitment -

is primary: life style is secondary!'" [9]

Paradoxically, of course, ways of life do emerge from

the primary commitment to spiritual values. All who come
into contact with the Movement are encouraged to live their
lives according to Ten Precepts which come in both

prescriptive and proscriptive forms. The former are the Ten

kushala-dharmas (Skrt - skilful forms) and the latter are the

Ten akushala-dharmas (Skrt - unskilled forms). As outlined

by Sangharakshita and expounded upon in his The Ten Pillars

of Buddhism the list may be summarised as follows: 1. Deeds

of loving kindness; refrain from killing live beings. 2. Open
handed generosity; refrain from taking the not given. 4.
Truthful communication; abstention from false speech. 5.
Kindly and gracious speech; abstention from harsh speech. 6.
Meaningful speech; abstention from frivolous speech. 7.
Harmonious speech; abstention from slanderous speech. 8.
Abandoning covetousness for generosity; abstention from
covetousness. 9. Changing hatred to love; abstention from
hatred. 10. Wisdom; abstention from false views.

As the canonical sources for the Ten Precepts

Sangharakshita cites the Sevitabbha-asevitabbha-sutta of the

Pali Tipitaka as well as the Mahay3na sutras, the

Vimalakirtinideba and Suvarnapraph3sa Sutra [10]. He speaks
of the Ten Precepts as the "prolongation of the act of Going
for Refuge into every aspects of one's existence," ([11]

corresponding to the traditional three-fold Buddhist analysis
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of the human being into the elements of body, speech and

mind. The application of the Ten Precepts reduces the

traditional Buddhists socio-religious categories of monk,

novice, uggsaka (pious layman) and ordinary layman to one

single category, even if there are degrees within the

category. One set of rules applies to all and so
"represents a return to, and a renewed
emphasis upon the basics of Buddhism. It can
be regarded as innovation only by adopting a
standpoint from within which those basics are
ignored or from which they cannot be seen for
the accretions and excrescences by which they
have become overlaid." [12]

The Ten Precepts are to be viewed as totally
comprehensive in scope, while some of the monastic precepts
are of no real ethical significance but "demonstrably the
product of social conditions prevailing at the time of the
Buddha or shortly afterwards."

Sangharakshita accuses the modern Theravada monastic
Sangha of confusing Going for Refuge with becoming a monk.
Westerners in search of an emblem of exemplary Buddhist
behaviour, and a model upon which to fix their spiritual
aspirations, should eschew the bhikkhu in favour of the
Bodhisattva, the Buddha in the making, who delays nirvana

when in his reach and abandons the world but not the beings

in it.

The Bodhisattva Ideal

The Bodhisattva figure is present in the early Buddhist
period and has a place in the Theravada tradition, where in

the legendary stories of the Buddha Sakyamuni's previous
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lives (Pali - jataka) he is seen as an aspirant Buddha,
heroic and self-sacrificing. 1In the later Mahg§§ha schools
the Bodhisattva figure was extensively embellished and became
the focus of devotional and meditational practices. The
Sanskrit word Bodhisattva is a compound made up of bodhi
meaning Enlightenment of the Buddha, and sattva, denoting
living being. It permits a dual meaning, referring either to
a person who is seeking Enlightenment or a person who
embodies Enlightenment and is thus destined to attain
Buddhahood. The tradition also recognises another
interpretation that is "one whose mind (sattva) is fixed on
bodhi." [13] Edward Conze describes the Bodhisattva as the
Ideal Man of the MaHEyéna and points out that the term was
translated in the Tibetan texts to mean literally Heroic
Being. [14]

Prior to the emergence of the Mahéygna early Buddhists
developed a cult around a Bodhisattva known as Maitreya (Skrt
- loving kindness). Maitreya as a future Buddha is destined
to renew the Dharma (Pali - dhamma) which inevitably declines
because the world is caught up in cycles of destruction and
renewal. As such it is an "impure" realm of existence.

David Snellgrove explains:
"As Sakyamuni was never regarded as the one
and only Buddha, but rather as one in a whole
series (seven are named in early texts, but
the number is gradually much extended), each
of whom appears in a separate world age, it
was inevitable that his followers should come

to expect a Buddha for the next world age..."
[15]



All the later extravagant development§ of the Mahaygna
are traceable to tendencies inherent in the earliest known
forms of Buddhism. Mahaygnists differed "in their
philosophical assumptions and the manner in which they
applied the Bodhisattva theory to normal religious life."
[16]

Taking their evidence from the examination of the texts,
scholars have concluded that in the earliest period:

", ..the liberation of beings other than
Buddhas seems to have entailed insight into
the same truths as those discovered by the
Buddhas, that is, the tradition initially
appears to have discerned little difference in
the content or depth of their awakening.
However, profound differences remained in the
religious paths taken by the respected
practitioners.

"The path of those who merely heard the Buddha
preach, the so called érévakas, or 'listeners"
was held to culminate not in Buddhahood, but
in the attainment of arhatship. Unlike a
Buddha an arhat (Pali - arahant) comes close
to the Dhamma through hearing it preached by
others, he does not participate in the cosmic
drama that results in the appearance of a
Buddha in the world...The Mahaydna texts
propose that the end of religious practice
properly conceived is nothing less than the
universal insight achieved by the Buddha, that
is the goal of religious practice ought to be
Buddhahood itself."™ [17]

That this is a serious, if long term, aspiration on the
part of members of the FWBO is exemplified by a quotation

from The Guardian newspaper in which a Mitra states:

"Buddhism has a lot to say about society but focuses on
individual change. I want to become a Buddha however many
lifetimes it takes me." [18] The aspiration itself is known

as the bodhicitta (Skrt - thought of enlightenment) and is




the beginning of the Bodhisattva path. The Mahayana universe
contains numerous Bodhisattvas who are well advanced along
the path and are conceived as quasi-celestial beneficent
beings. Certain Bodhisattvas became associated with
particular Buddhas as Mahayana cosmology developed to
incorporate the idea that the universe is composed of myriads

A
of world systems or Buddhaﬂdfields (Skrt - buddhaksetra)

where the Buddhas, surrounded by Bodhisattvas, continue to
preach simultaneously. [19] Pure Buddha-fields contain only
Buddhas and Bodhisattvas, while impure fields such as our own
world contain beings of all kinds at all stages of spiritual
advancement and decline. Bodhisattvas may travel
miraculously from one Buddha—fielﬁd to another. Three
Bodhisattvas eventually came to greatest prominence:

"...chief of whom from the earthly point of

view is Avalokiteévara ( "The Lord Who Looks
Down"), also called Padmapdni ("The Lotus
Bearer"). His special attribute is

compassion, and his helping hand reaches even
to Avici, the deepest and most unpleasant of
the Buddhist purgatories. Another important
Bodhisattva is MaRjusri, whose special
activity is to stimulate the understanding,
and who is depicted with a naked sword in one
hand, to destroy error and falsehood, and a
book in the other, describing the ten
paramitas, or great spiritual perfections
which are the cardinal virtues developed by
bodhisattvas. Vajrapdani, a sterner
Bodhisattva, is the foe of sin and evil, and
like the god Indra, bears a thunderbolt in his

hand.™ [20]
Sangharakshita sees the Western Buddhist Order as
"constituting a tiny reflection of the Bodhisattva
Avalokiteshvara, the Bodhisattva of Compassion, in his

eleven-headed, thousand armed form." [21]

'—)
i)
N



An article by Order Member, Nagabodhi, expresses the
idea of the reality of the aspiration to become a Bodhisattva
as well as acceptance of the idealised conception of the
celestial Bodhisattva.

"The arising of the Bodhicitta is not a myth
or a symbol. While its birth may be in the
words of Shantideva, 'an unprecedented
wonder, ' it is nevertheless a fact of the
spiritual life. Bodhisattvas have and do walk
this earth." [22]

Later in the same article he writes:

"We may be fortunate enocugh to meet a living
Bodhisattva; or in meditation we may meet and
commune with Bodhisattvas of the archetypal
plane, like Tara, Avalokiteshvara, and
Manjushri. By involving ourselves in a vital,
outward going spiritual community like the
Friends of the Western Buddhist Order we may
discover that we are already participating in
the life of the Bodhisattva: co-operating with
an impersonal force in the world for the
benefit of all." [23]

The Bodhisattva "within" is assisted by the Bodhisattva
without, the cosmic figure who "as it were descends to pull
us up by his outstretched hand."™ [24] All who identify with
the Bodhisattva share his purpose and are instruments of his
compassion. These ideas remain firmly rooted within the
mainstream of the Mahiygna, which is in any case a broad and
multifaceted tradition, ranging from the spare insights of
Zen to the devotionalism of the Pure Land sects. What is
radical and novel about Sangharakshita's exposition of the
Bodhisattva doctrine is its axiomatic dependence on
evolutionary theory and Western humanist philcsophy.

Contingent upon biological evolution, Sangharakshita

posits a second stage of evolution which he terms the Higher



Evolution. By whatever mechanism, evolution has brought
human beings to a position of reflexivity and self
consciousness. The human is an animal that is yet more than
an animal due to the presence of these capacities, yet in
most people they remain rudimentary. Looked at in this way
evolution is not primarily the development of more complex
biological forms, but the development of "higher and higher
levels of consciousness." [25] A Buddha stands in relation
to human beings in a similar position vis a vis humans and

animals.

"He too represents a new mutation, a new
species, a new category of existence, a human
being,but at the same time infinitely more
than a human being, an Enlightened human
being, a Buddha." [26]

The Higher Evolution is achieved through the self-
determined "will to Enlightenment." Once self consciousness
is cultivated human beings can begin to co-operate with
evolutionary processes and by their efforts attain
Transcendent Consciousness. Upward evolution requires the
evolving entity to chose to intervene and direct his or her
personal evolution towards the potentialities actualised by
the Buddha. In so doing one becomes the True Individual,
twin to the Bodhisattva whose energies are engaged not only
to ensure his own evolution, but that of all beings. The
whole of existence can, in time, proceed to the Higher
Evolution. The precise means for this are described by
Sangharakshita as the Spiral Path, which incorporates the

Buddhist teaching of the law of dependent origination (Pali -

Egticcasamuppada). The law of dependent origination explains
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the causes of suffering and dissatisfaction that are
intrinsic to life as a series of links in a self perpetuating
chain. In the Samyutta Nikaya of the Pali canon is a version
of the causal series of links (Pali - nidana) showing how
happiness, as opposed to suffering, arises. Sangharakshita
accuses the Theravada tradition of paying insufficient

attention to this text which he describes as the "positive

and progressive aspect" of the paFiccasamuppgda (27]. 1In the
FWBO the "negative" nidanas, the links that explain
suffering, are associated with the lower evolutionary scheme
inasmuch as they represent ignorance (Pali - avijjé) and are
conceived as a wheel that constantly turns upon itself. The
momentum of the "positive" nid&nas explain the origin of
creation, but they are seen as a feature of "lower
evolutionary forms" to the extent that craving, ignorance and
attachment deter progress in the development of
consciousness. The "positive" nid3nas are presented as a
blue print for evolution which is to be deliberately
cultivated and cannot be left to natural selection. This is
a task for heroic individuals.

Sangharakshita's theory of the individual is constructed
of three distinct, if not entirely separable, strands. The
first views the individual in relation to the collective.

The second views the individual as psychological and self
actualising; the third, as a metaphysical and spiritual
entity. The ensuing illustration advances all three

perspectives.



Mitrata is the title of a series of handbooks designed
for the study course devised for Mitras. The handbooks are,
however, available to all comers and are sold by post and at

centres. Mitrata No.l7 is entitled The True Individual. The

cover i1s divided into four squares. In the top left hand
corner several sheep are depicted following one another
through a gate. A sheep in the centre of the group is a ram.
The picture in the top right hand corner of the square is
identical except for the ram whose forelegs appear to be
metamorphosing into a pair of forearms. In the bottom left
hand corner the ram has become half man half beast with a
human head, face and trunk . He has feet and arms, one of
which he needs to support himself, the other raised in
salutation to the image in the adjacent square whose radiance
flashes its light across him, for in the final picture the
ram has become a naked man, upright with arms outstretched,
exuding luminous energy. He bestrides the word INDIVIDUAL,
which alone appears capitalised in the title.

Within the pages of The True Individual we are presented

with a picture of the primitive individual as a unit embedded
in a social group bonded by "material" ties such as
territory, kinship and economic interests. It is
acknowledged that a person may belong to various groups
simultaneously that "overlap and cohere" to form a world.
Nevertheless it is the world of the "statistical individual"
who has no existence of his or her own apart from the group,
and who therefore possess "no real, no true individuality."

For people embedded in groups self consciocusness 1is
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rudimentary and remains so. But it is possible to perfect
self conscious awareness and assert one's own true
individuality, despite group pressures to conform. Only
after this is achieved can one aspire to develop
"transcendental consciousness," that is an "awareness of the
higher spiritual reality which embraces both oneself and the
whole of conditioned existence." The final stage is Absolute
Consciousness or Enlightenment.

As the first important step in the nurture of self
consciousness, as opposed to.the purely animal "sense
consciousness," attention must be paid to personal
development achieved through study, meditation, reflection,
devotion, service to others,lattending solitary and
collective retreats and, above all, by following the Ten
Precepts. Caution must be exercised, because in emancipating
oneself from the dominance of the group the individual
employs rational thinking which can in excess, and without
balancing existential factors, lead to "individualism as
opposed to individuality." To avoid this trap the emergent
individual must contact and experience feelings and emotions,
including the repressed negative emotions that are said to

undergird "alienated awareness."

The Spiritual Community

The appropriate context for the nurture of individuality
is the spiritual community, which Sangharakshita defines as
consisting of people who have made an individual choice and

an individual decision:



"They have accepted responsibility for their
own lives, and have decided that they want to
develop as human beings, want to grow. The
spiritual community is not, therefore a group
in the ordinary sense. It is not something
collective, with a collective mind or soul.
It has no collective identity in which you
lose your own, or in which you become
submerged. The spiritual community is a
voluntary association of free individuals who
have come together on account of a common
commitment to a common ideal: a commitment to
what we call the Three Jewels." {28]
Certainly those many people whom I met and talked to,
including those I formally interviewed, did not seem to have
lost their identity, nor to have personalities that were
"submerged" in the Movement. They appeared to me as a rather
colourful collection of people, with well defined
personalities and representative of a wide variety of
backgrounds, interests, past and present occupations and
other activities. What they seemed most commonly to share in
their histories was a critical approach towards perceived
flaws in contemporary society variously and loosely
identified as crass materialism, alienation and ecological
disorder. Many suggested - and it was confirmed in several
life histories - that they possessed these attitudes prior to
contact with the FWBO, and several had been associated with
radical causes such as animal rights, nuclear disarmament,
feminism, socialism, communism and ecology.
I would agree with Goodman that as far as the FWBO 1is
concerned it is difficult to define a "typical convert" and
that "those who joined the Movement manifestly did not come

from homogeneous backgrounds." [29] Of the twenty nine

people with whom I carried out taped interviews seventeen had



completed courses in higher education. One had dropped out
of a degree course in physics, and of the remaining eleven,
three had left school without any qualifications. Of the
same twenty nine interviewees, seven were not in full time
employment outside the home, four were women caring for
families and one a man experiencing long term unemployment.
Thirteen worked full time either in FWBO businesses or in
some other capacity within the Movement. Of those in outside
employment the occupations given were artist (2), school
teacher, joiner. industrial trainer, laboratory assistant,
public relations worker, hospital doctor and T'ai Chi
teacher. Of the two who were retired one had taught business
studies at a college of Further Education and the other had
been an insurance salesman.

Despite the obvious diversity that characterises its
membership the Movement is not so individualistically
intentional as its own ideology would wish, or as is
proclaimed by Sangharakshita in the previous quotation. Mary
Douglas vigorously asserts intentionality is not a
satisfactory explanation of collective action. She
criticises fellow anthropologist A. R. Radcliffe-Brown for
his failings on this count:

"He says that the faithful have collaborated
in order to create something they all want,
and he assumes that they were successful. But
this is precisely what has to be explained."
[30]

In the same way Sangharakshita's comment that the FWBO

is a voluntary association of individuals clustered around a

"common commitment to a common ideal" and not a group "in the
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ordinary sense" lacks explanatory power. In as far as it
goes Sangharakshita's assertion may be true, but it fails to
illuminate the matter of how association is achieved and the
effect that association has on those who collaborate. As it
is, new members voluntarily contract into a pre-existent
order, with a set of distinctive beliefs, assumptions and
agreed principles. Even though that order exists through the
consensus of its members it is inevitably a source of
influence upon them through its collective representations.
As Douglas has it,
"...each kind of community is a thought world,
expressed in its own thought style,
penetrating the minds of its members, defining
their experiences, and setting the poles of
their moral understanding." [31]

Most of what follows will demonstrate that the Movement
may be considered in this light as a fully-fledged sub-
culture with a systematic ideology and institutional forms
that sustain patterns of individual interaction. The
distinction between the Order and the FWBO is a fundamental
and crucial one. It is the Order members who "initiate,
inspire, lead and direct the FWBO's activities." (32)
According to Sangharakshita "the spiritually committed" Order
members have "the deciding voice in everything,"™ (33) while
final authority rests with him.

Initially decision making within the Order was the
result of face to face contact as numbers were small. The
first convention of the Order took place in the front room of

a house in Purley at the beginning of 1974, and even now

with, larger numbers, decision making depends on consensus
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obtained through networks of meetings, conventions and
communication channels. Order Members are organised into
local chapters, meeting once a week for meditation, a puja
ceremony and discussion. Where there are sufficient numbers
of males and females the chapters are "single-sex". For
instance In Norwich there is a men's chapter and a women's
chapter. Each chapter has a.convener who contacts other
chapter conveners if matters arise which it is felt should be
more widely discussed. One weekend each month Order Members
meet at either regional or national level and every two years
there is an international convention. Special retreats are
organised for Order Members who also maintain contact through
a monthly newsletter Shabda, which contains reports of Order
meetings around the world as well as open letters from
individual members. The contents of the letters range from
chatty accounts of personal life to descriptions of dreams
and criticisms of conduct within the Order. Theoretically,
all areas of an Order members life should be open to all
other Order members.

Some Dharmacharis are described as "Senior Order
Members, " but just how this appellation is arrived at is
somewhat unclear. One informant told me:

"Tt (a Senior) is someone who, for whatever
reason stands out as having certain qualities,
and is fulfilling quite central functions
within the Movement, people like Subhuti, who
has written two books. But there is also a
great deal of diversity of opinion as to
whether their views and ways of operating are
actually what we want to see the Movement

carrying on with. So I think it is an
incredibly open question."
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Another, generally regarded as a Senior Order member
largely due to his proximity to Sangharakshita said of the
term:

"It has a variable meaning. It is usually
somebody who has been ordained for eight or
ten years, but some people are regarded as
having seniority who have been ordained for
less. It depends on them as individuals...it
is more the response that everyone else has to
them and their own confidence. 1If
Sangharakshita starts calling someone a Senior
Order Member then that would add weight."

The fate of the Order once Sangharakshita, now in his
sixties, is no longer alive and present as the source of
authority is a much discussed issue. There is a sense that
the Order should be preparing itself for this eventuality,
especially with regard to future ordinations. The issue
began to be problematic when the requests for ordinations
began to increase (110 men and between seventy and eighty
women in 1988) and changes to the system occurred during the
period of fieldwork. 1In 1985 three British Order members
were authorised by Sangharakshita to ordain sixteen new male
Order members in India. Subhuti,who was one of the three,
explained the situation as it was at the time of our
interview in the Summer of 1988.

"The main institutional responsibility he
(Sangharakshita) has is giving ordination.
People have deputized for him, but they
haven't actually given ordination in their own
right. He agreed that these people should be
ordained. He gave us the responsibility to
say 'no,) but not to say ‘yes'. If we don't
feel people are ready we can say 'no", but we
can't say 'yes' to anyone from a list of
applications. Some Order Members are going to
have to develop a strong spiritual connection

with those who are coming up for ordination so
that they can fulfil that function."



Mitras who have requested ordination and have completed,
or are near completion, of the three year study course are
invited to attend a special retreat run by Senior Order
members, after which they will be told if they are considered
ready for ordination. One Mitra that I spoke to was about to
go on his third ordination selection retreat. However, the
"gift" of ordination remained within Sangharakshita's
dispensation. 1In 1989 the situation changed.

Sangharakshita handed a share of the authority to dispense
ordination to Subhuti and one other senior Order Member,
Suvajra, who between then admitted seven men to the Order.

In his address to a gathering in April 1990 of some two
hundred Order Members in Manchester, to mark the twenty
second anniversary of his founding of the Order,
Sangharakshita described the designation of Subhuti and
Suvajra as "preceptors" as "...one lamp being lit from
another, the first lamp 'transmitting' light to the other
without thereby losing its own light..." He spoke of how
his role as a teacher had been taken up by Senior Order
Members who acted 'as teachers to junior Order Members, and
that they had further elucidated the Dharma initially
elucidated by himself. Providing that the new teachers acted
"in accordance with the spirit of my elucidations" they could
be seen in direct relationship to himself. "This is the way a
tradition - a lineage begins to develop." [34] During the
talk Sangharakshita did not touch upon what might happen

regarding the leadership of the Order in the event of his

death, but by calling upon the notion of lineage he hinted at
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a Buddhist tradition whereby senior disciples of a meditation
master or respected teacher are acknowledged as being
legitimatized by their association with him. Precisely which
of those disciples go on to take up leading roles tends to
depend on their inclinations and personal charisma. Subhuti
and Suvajra as the first "preceptors" other than
Sangharakshita himself have already received substantial
legitimation as future leaders of the Movement, but others
may also eventually be made preceptors if the need arises.
Women's ordinations are still to be decided upon by
Sangharakshita, but I am informed that this is likely to
change in the near future.

Finding an heir, or heirs, for the leadership of a
movement founded on charismatic authority, which in the case
of the FWBO and WBO has been vested in Sangharakshita by his
followers, is frequently a process involving institutional
change. Max Weber, originator of the theory of charismatic
authority describes the problem thus:

"It is usually the wish of the Master himself,
and always that of his disciples and, even more of
his charismatically led followers to change
charisma and the charismatic blessings of his
subjects from a once and for all, extremely
transitory free gift of grace belonging to
extraordinary times and persons into a permanent
everyday possession. The inexorable concomitant of
this change however, is a change in the inner
character of the structure. The mode of existence
of charisma is always overtaken by the conditions
of everyday life and the forces that dominate
them...especially economic interests." [35]

For Weber the turning point comes when the charismatic

followers and disciples become "marked out as having special

modes of access to the leader followed by their appointment
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as special full time functionaries." This is undoubtedly the
case with the FWBO. At the outset all Order Members, Mitras
and Friends had personal access to Sangharakshita. As the
Movement grew the majority maintained contact with him
through correspondence, but now even this is difficult and
while they write to him it is impossible for him to reply
personally to all the letters. The result is that an inner
circle of Order Members have more regular contact with
Sangharakshita who lives for part of the year at Padmaloka, a
retreat centre in Norfolk and location of the Order Office or
secretariat. The rest of the time he spends in a flat
attached to the London Buddhist Centre or sometimes in his
quarters at Guhyaloka.

The number of Order Members working full time for the
Movement varies according to the availability of income
generated by the FWBO businesses, centres and fund raising
ventures and donations. Many of the chair@gh of centres are
full time workers, as are the staff of retreat centres.
Padmaloka had about twenty full time workers at the time of
my visits in 1988. The general aim is to increase the
numbers of Order Members able to apply their energies fully
to the development of the Movement.

At present decision making occurs within face to face
meetings be they the local chapter, the centre council, or
the chairmen's retreat,and is implemented by general
consensus. FEach centre is of course autonomous, but secured
to the Order by a preponderance of Order members sitting on

the centre's administrative council. The chairman 1is



invariably an Order member. The minutes of each centre's

council meetings are circulated to other centre councils and

organisations within the Movement, and feedback 1s encouraged

in the form of comments and suggestions. Subhuti told me:
"There is a general acknowledgement that one
must not innovate too wildly and before
making any major innovations one would seek
views from other Order Members. That would
apply to persons and institutions.”

Within the Movement there is a quasi-hierarchical
structure which ascribes authority to senior Order Members
over their juniors. This depends upon the juniors accepting
that their seniors are more "spiritually mature," even though
seniors may not be older in years than those who have come
lately. All of this exactly parallels the quasi-hierarchy of
the bhikkhu-sangha where relations are based on respect for
seniors according to a general consensus as long as the
behaviour of the senior in question remains within expected
bounds. 1In the FWBO Mitras are meant to be able to regard
Order Members with a similar respect to that which junior
Order members might hold for seniors. Order Members are
meant to help Mitras towards their aspirations for ordination
and to encourage Friends to take steps towards becoming
Mitras.

Another echo of the bhikkhu-sangha way of doing things

is the way that the Movement seeks to establish solidarity

through a form of inter-personal relationship known as

kalyana mitrata, a Sanskrit term usually translated within
the FWBO as "spiritual friendship". Mention was made in the

previous chapter of the traditional requirement of spiritual
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friendship as an aspect of Theravada monastic life. Steven

Collins describes the monastic conception of kalyana mitrata

as being "not seen as an end in itself; it is a means to the

individual end of nirvana, or perhaps better it is the milieu

in which that end is realised by individuals." [36] The FWBO
share this and other ideals with the monastic tradition,

especially the view of the process by which mutual affection

and harmony "become allied to the solidarity which arises

from the same doctrinal allegiance." [37] In the FWBO shared

commitment to the Three Jewels is what is thought to make

spiritual friendship possible.

Collins reminds us that in the monastic context the term

kalyana mitrat3 once "more widely indicated a senior monk who
L ]

encourages and advises his fellows." [38] The abstract noun,

which Collins loosely renders "good friendship" (Pali -

kalyanamitta/ta) he says "should in fact be translated in the
passive "having good friendship" as it refers to the virtue
shown by a junior monk in being ready to accept the advice

and encouragement of his more senior "adviser monks"

(ovédakabhikkhu). A closely related and in some contexts

almost synonymous virtue is sovacassata, literally "easiness

to speak to."
One important reading of spiritual friendship in the
FWBO relies precisely on this interpretation, especially with

reference to friendship between a Mitra and an Order member.

In theory every ordinand is expected to have two kalzgna

mitrﬁs, but this has not always worked out in practice. A

review of the ordination process, as it 1is called, has
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reaffirmed the importance of these relationships to the
crdinand and Sangharakshita is now to personally validate the

selection of kalyana mitfgb and assess their compatibility

with the Mitra concerned.

Each chapter of the Order has a local Mitra Convener
whose job it is to encourage his fellow Order Members to
develop one to one Friendships with Mitras. He acts
informally as there are no formal or bureaucratic channels to
maintain this system, which is one of the reasons why it has
broken down in the past. It is also the task of the
chapter's Mitra Convener to bring up the subject of the
progress of Mitras at chapter meetings and to send a
quarterly report on the progress of each Mitra to the Order
Office at Padmaloka, where it is available to the overall
Mitra Convener. At the time of my fieldwork there was a full
time overall Mitra Convener responsible for all male mitras,
and although there was a female equivalent to oversee the
interests of the women Mitras she was not financed to work
full time. It was hoped to remedy this situation especially
because the numbers of women applying for ordination is on

the increase.

The review of the relationship between Mitras and Order
Members emerged from a general dissatisfaction with what was
seen as the general inadequacy of contact between them.
General criticisms were made against male Order Members for
preferring to spend time with girlfriends rather than the
Mitras for whom they were responsible. Among some Order

Members homosexual relations are deemed to be a legitimate
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expression of kalyana mitrata, while heterosexual relations
[

are considered to be rarely capable of including a spiritual
dimension. Others are less convinced and certain tensions
cluster around the idealisation of the single sex
environment, whether or not it entails sexual relationships,
as the most fitting for spiritual development.

The rationale for the emphasis on single sex situations
is generally articulated along the following lines.

Initially FWBO activities were mixed. A few people
experimented with single sex communities and organised single
sex retreats. These were found to be "beneficial" and the
idea was more extensively applied. The benefits are said to
be: 1. The absence of sexual distraction caused by members of
the opposite sex. 2. If men spend time with other men without
the company of women they can free themselves from any
infantile dependence they may have had on their mothers. For
women the benefit comes in freeing them from dependence on
men and the need for male attention. 3. The laying bare of
sexual conditioning, particularly tendencies to over identify
with one's own maleness or femaleness to the exclusion of the
psychologically complementary opposites, is revealing.

Single sex situations lead one to a position of being
psychologically and spiritually androgynous [39].

While male/female sexual relations are characterised as
"addictive" and "distracting", homosexual relationships
appear less problematic, at least to the supporters of the
theories given above. Marriage within the nuclear family is

cast in a negative light, sometimes cautiously in order to
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minimise offence to the considerable portion of married
members. Asked in an interview if anything resembling the
monk-laity dichotomy could arise in the FWBO, Sangharakshita
replied that the danger lay "with those who are committed to,
for want of a better term, the family and domestic life

style." [40] 1In his book Buddhism For Today, Subhuti adopted

a critical stance towards family life which he envisaged as
being replaced by a "wider range of relationships." [41]
Interestingly;Weber noted that negative attitudes towards
family life are a characteristic defence against the
charismatic movement being "overtaken by the conditions of
every day life and the forces which dominate them." [42]

The situation of those members of the Movement with whom
I had contact provides no overall picture of complete
rejection of conventional marriage. Of the sixteen male
Order Members that I interviewed only one was currently
living in partnership with a woman. They had two young
children and the woman was a Mitra hoping to become a
Dharmacharini, Two women Order Members were mothers, one was
living in partnership with a male Order Member the other
lived alone with her children. Of the eight Mitras with whom
I tape recorded interviews two were women living with their
children and male partners who were Order members. Another
female Mitra had a long term association with a male Order
Member, and one had been married for many years to a husband
who was not involved with the FWBO. Of the four remaining
male Mitras two were in long term partnerships with women and

two had no female partners. Of the three Friends, all male,
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two were currently living with women who were not members of
the Movement and one was single. Two young and single male
Order Members thought that being part of the Order meant that
it was less likely that they would consider marriage at the
present time.

While my interviewees largely accepted that single sex
activities were in some ways beneficial, it remains a
practice that is the cause of some internal controversy.

One Order Member writing in Shabda unleashed a forceful
attack on the single sex ideology as "spiritualised middle
class, Christian, English public school conditioning and the
glorification of homoerotic feelings." [43] He dismissed the
concept as "evil rubbish." In a later issue of the
newsletter he remarked that he "felt ashamed of the existence
of the single sex ideal"™ and dreads "those who have initially
come to learn meditation discovering these things." [44]

Within the wider Buddhist movement in Britain the attack
on the validity of family life has contributed to the FWBO
being somewhat set apart. One British Buddhist of the Ch'an
school has written that the world depicted in Subhuti's

Buddhism For Today "seems to be emotionally and sexually

barren, a poverty stricken account of what life is actually
like." [45] Subhuti retorted that the "standard nuclear
family" is the "enemy" of spiritual life [46]. It is a
position that may be difficult to maintain if the FWBO is to
achieve its goal as a Buddhist organisation relevant to a
wide strata of society, by virtue of its rejection of

monastic celibacy and the rules and customs that surround it.
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Segregation is more readily maintained when underpinned by
complete withdrawal from reproductive kinship relations. WBO
members may choose celibacy and publicly announce the fact by
declaring themselves to be Brahmacaris and wearing white
robes, but they are the exception rather than the norm.
Members of the Movement who want to establish sexual liaisons
are left to do so in their much vaunted capacity as free
individuals. The stress on individual autonomy and the
insistence that lay life is a valid framework for the pursuit
of Enlightenment combine to mitigate against prescribed

celibacy even within the Order, and would not be a feasible

option for the wider Movement.

Summary

In creating its community culture within the broader
context of British society the FWBO draws together a cluster
of influences. Its assertion of Buddhist teachings is
avowedly westernised. At the same time it claims a
fundamentalist charter in returning to what are interpreted
as positions held at the time of the Buddha, that have
subsequently been overwhelmed by a variety of historical
accretions. The preeminence attributed to individual
autonomy is composed of both Buddhist and Western influences.

Collins argues that in both Buddhism and Christianity
"the social status of singleness is connected with various
forms of psychological and mystical singleness" [47)], It is
this singleness, "this individuality," which Collins contends

to be the sociological constant that facilitates comparisons
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between different kinds of "world renouncing”" monastic
asceticism. Individualism as found in Theravada monasticism
did not permeate lay society, as was the position with
Christianity, due to the absence of the notion that
activities leading to the reconstruction of the mundane world

could count towards salvation.
"Thus in Buddhism there is a permanent
ideological-structural obstacle to the
thorough permeation of lay society to the
monastic ideal." [48]

The FWBO, as a lay Buddhist organisation, in a Wé:}tern
society, voluntaristic and with relations governed by
contract, is therefore historically linked to Christian
monasticism through the "tradition of universalized social
theory and aspirations based on those ideals" which it
spawned.

Further refinements of the FWBO's philosophy of the True
Individual, as articulated around the Bodhisattva Ideal are
owned to be derived from the European Romantic tradition,
particularly the work of the English poets Blake, Keats and
Shelley. Stephen Prickett suggests that one of the major
preoccupations of the Romantics was the issue of growth and
change, [49] while Steven Lukes connects the notion of self-
development with the Romantics for whom it had "the status of
an ultimate value, an end-in-itself..." [50]

While it may shape the structure of a social group, a
commitment to individual autonomy is no necessary impediment

to corporate solidarity and effectiveness. During his

investigation of managerial systems within IBM. David Mercer
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observed a "cult of individualism™ that resulted in
"organization by controlled anarchy" based on delegation and
the encouragement of individual initiative. [51] Several of
the features that Mercer associates with

IBM's "unique corporate culture" are paralled in the FWBO,
including lifetime commitment, maximum delegation, autonomous
team groups, permissible levels of dissent, personal
development strongly tied to organisational development,
consensus decision making, implicit rather than explicit
control and horizontal communications. Mercer also writes of
the institutionalisation of change within IBM, where change
is ascribed positive value with the result that "any
unexpected development can be handled often in a matter of
weeks." [52]

Openness to, even enthusiasm for, change is noticeable
in the FWBO where different ways of doing things are tried
and often rejected in favour of further change. As a
behavioural pattern the response to change is upheld by the
Buddha's teaching on impermanence as a fact of life, so that
resistance to change is regarded as a source of suffering and

acceptance of change a proper Buddhist attitude.
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CHAPTER FIVE

SPREADING DHAMMA

The story of what took place at the time of the Buddha's
Enlightenment, attained after a long period of trial and
error on a single night, represents a primary model for
proselytization in Buddhism. Carrithers remarks that in the
Pali Canon the awakening "is made to bear the weight of the
whole of the Buddha's mature teaching." [l1] I would suggest
that in a similar way the description of the Buddha's
decision to transmit the knowledge gained at the
Enlightenment, is made to bear the weight of the
responsibility to spread Dhamma abroad. Having attained
Enlightenment and total understanding of the Four Noble
Truths concerning existence and liberation, the Buddha was
reluctant to explain them to a world immersed in ignorance.
But for the intervention of the deva Brahma, Gautama may have

been what the tradition describes as a pratyekabuddha, one

who attains Enlightenment for himself alone. Brahma humbly
persuades the Buddha to teach his great discovery out of
compassion for those who might be able to discern the truth.
Carrithers noteé that in this legend: "Compassion is a
personal attribute of the Buddha and the sufficient motive
for his decision to teach."™ Moreover, it is a compassion
directed to a specific end, "the imparting of the Buddha's
version of the renunciant life." [2] Later, as is the case
with the Forest Sangha, the motive of compassion is directed

at both the potential renunciant and the non-renunciant
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alike; for as one monk expressed himself, following the words
of the Thai teacher Buddhadasa, "the lay people are the ones

out there dealing with the multitude of choices in the world.
They have so many distractions. They are in the midst of the
furnace."

It is clear from the events following the Buddha's
Enlightenment that & missionary impetus has been present in
Buddhism from the outset, exemplified in the Buddha's own
decision to preach the first sermon, the long life of
preaching and disputation that followed, the number of
conversions and the considerable distances traversed by the
Buddha in order to spread his Dhamma through the area of
north-east India, known in the scriptures as the Majjhima-
desa.

Compassion is a sufficient motive to teach, but in the
case of the British Forest Sangha teaching can take place
only under specific circumstances. Ajahn Tiradhammo, a
senior monk, explains it thus:

"In the Forest Tradition, with its emphasis
upon the Vinaya, we do not consider our
activities as proselytizing since we can only

teach when invited to do so and under special
conditions where people show proper respect "

(3]
This is in observance of certain rules in the Papimokkha
Sutta known as the sekhiy3 rules. The sekhiya rules number
seventy five in total. Rules 1-56 focus upon appearance and.
etiquette during alms round, while 57-72 pertain to making

sure that Dhamma is taught and heard with respectful



propriety. Rules 73-75 are concerned with unsuitable ways of

urinating and spitting.
According to John Holt these rules,

", ..demonstrate that discipline of one's
inward state is of the utmost importance to
the spiritual life of the bhikkhu. That
statement might sound paradoxical in the light
of the fact that most scholars have described
the sekhiyds as matters of social etiquette
and politeness. But, rules are much more than
mere social etiquette; they are outward
reflections of the inner state of a bhikkhu's

mental condition." [4]

The notion of the monk as exemplar is, as we shall see,
an important one , but the sekhiya rules 57-72, to which
Ajahn Tiradhammo refers, are also a comment on the "profound
and insightful teachings of the Buddha" which should not be
given in a context where they cannot be reflected upon
adequately: "The value of Dhamma is greatly reduced if it 1is
just received as chit-chat, or speculation for debate." [5]

Ajahn Tiradhammo regards the notion .of proselytization
leading to conversion as "trying to fit Buddhism into
Christian models." He explains:

"From the meditative aspect one realises that
people cannot learn unless ready to do so.
Thus our attitude is more that of 'sowing
seeds' rather than aiming at conversion. We
also try to teach people how to realise their
true potential and learn to free themselves
from suffering rather than emphasise
Buddhism."

As is well known, the early Buddhists were only one

among many of the sects of parivrajakas and wandering

ascetics, philosophers and seekers of ancient India. The
Buddha's system competed with other heterodox doctrines as

well as with orthodox Brahmanism. Tolerance was generally



extended to other sects. The Buddha permitted a Jain
householder after his conversion to Buddhism to go on making
gifts to Jain. monks. Such tolerance has, on the whole, been
a characteristic of Buddhism throughout its history and is
frequently cited by Buddhists, and some scholars, as an
important reason behind the far reaching spread of Buddhism
eastward across Asia. Nineteenth century Christian
missionaries in Sri Lanka, when welcomed as guests in
Buddhist monasteries during preaching tours of the interior
sought to interpret the monks' tolerance as a sign of
religious apathy and degeneration. [6]

The Forest Sangha consider themselves heirs to the
traditions of tolerance, and emphatically pursue it in their

discourses and ecumenical activities. Because it is regarded

as one of the hopeful qualities that Buddhism can bring to a
divided world, tolerance must be integrated into any
missionary effort.

Due to the specification that monks can offer Dhamma
only when requested, they are denied access to a range of
evangelical methods. Lay people may organise talks to the
public at large. People attending the talks are regarded as
doing so voluntarily at the invitation of the lay people, and
thus to be requesting the teaching. On special occasions,
such as the Wesak and Kathina ceremonies, wedding blessings
or the blessing of a baby, a lay person is designated to

request a discourse from the senior monk present by reciting

the appropriate Pali formula.
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After bowing three times with hands joined in the aﬁjali
gesture, the lay person recites:
Brahma ca lokadhipatl sahampati/ katafijall

adhivaram aydcatha/ santIdha sattdpparajakkha
jatika/ desetu dhammam anukampimam pajam.

The Brahm3d god Sahampati, Lord of the World,
With palms Jjoined in reverence requested a

favour:

Beings are here with but little dust in their
eyes,

Pray teach them the Dhamma out of compassion
for them. '

In this formula we see the relationship between the
teaching of Dhamma and the exercise of compassion explicitly
expressed, as well as the place that lay people have
traditionally occupied in facilitating the transmission of
the teaching by organising occasions where it can take place
and initiating the request.

There is a way in which the monks are assumed to
contribute to the missionary endeavour simply by the presence
of the monasteries; even at a distance others can witness and
admire the exemplary lives of the monks and nuns. The lives
of the monaStics are thought to inspire and guide people
towards wanting to know about Dhamma. During a discourse
given by Ajahn Sumedho at the 1987 Kathina ceremony at
Harnham, he explained how the Sangha represents a society
based on virtuous principles: "We all long to be part of, or
near to a virtuous society." So it is that lay people have
"heartfelt respect" for the Sangha. Ajahn Sumedho described

the Buddhist monk as "a very powerful symbol in the mind.

Once you have seen one you don't forget."
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The individual monk is regarded as proclaiming his inner

religious commitment through the outwardly visible signs of

his shaved head and saffron robes. The Sangha as a corporate

body becomes a sacred symbol towards which those attracted by

holiness might be drawn. The Sangha is in a sense the lived

out Dhamma. Others have also arrived at this conclusion.

John Holt, for instance, maintains that "Buddhist monastic

discipline is most fully understood when considered as a
purposive affective expression of the Buddhist dhamma." [7]

Responses among those who happen upon a chance encounter

with the monks may vary from overt friendliness, through

polite acknowledgement, to jeers and even veiled threats.
Uncertainty about reactions from strangers can be unsettling
for the individual monk, especially if he is unaccompanied by

fellow monks. But despite the intimidating nature of the

experience monks deliberately place themselves in this

position because "it is good for people to see monks." As an

early incumbent of the Harnham vihara, Ajahn Viradhammo would
sometimes walk the fourteen mile journey from Newcastle,

through the city centre and suburbs, because he though it

important that the inhabitants should grow used to the

presence of Buddhist monks in the vicinity. The tudong

walks, covering long distances, that began in 1983

deliberately place the monk in a situation where he must

mingle with the public at large. Sometimes the tudong is

performed in groups, sometimes it may involve only one monk

and a lay companion.
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Ven. Amaroc described his apprehension when, during a
tudong made by himself and a lay companion he approached the

environs of Central Manchester:

"Our walk through the city was something I had
slightly dreaded; I had prepared myself to be
kicked to pieces and never leave the place
alive but after all the spreading of Dhamma,
together with the mountain of good wishes and
blessings we were carrying, in the end it all
went very well. Contained and keeping an even
pace, I determined to hold wisdom as my refuge
rather than the absence of immediate threat.
Our route took us through the inner city, the
mass of broken and dismal streets, 01d
Trafford and the docklands between Salford and
Central Manchester... As we walked through
the town you could see that people simply
react to the sight of you out of their
conditioning: little children go, 'Wow,'
slightly larger ones say, 'What are you?' 'Are
you nuts?' 'Are you Spanish?' 'Are you an
Egypt man?'

'That skin'eads wearing strange clothes.'
'It's Jesus.'

'Jesus.'

Groups of teenage girls tend to laugh,
giggling as you go by. 'Will you look at the
state of that.'

Older boys bellow insults, incomprehensible,
unfamiliar, from passing cars across the
street.

A pair of punks said: 'Hi' - and a couple of
old men smiled warmly." [8]

Ven. Amaro's long account of a meandering journey from
Chithurst to Harnham implies that tudong is carried out
partly to provide an opportunity for lay people who live
along the route to give hospitality, partly to spread the
example of the holy life abroad and partly as an exercise in

patience, tolerance and faith for the individual monk.
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According to Ajahn Tiradhammo the public's lack of
familiarity with bhikkhus can be advantageous, especially
when giving Dhamma talks:

"Sometimes, depending on the audience, being
'exotic' can be very helpful - we don't need
to fit into any pre-conceived model and can
then be quite challenging to people on our own
terms - we merely show our humanness and
especially our sense of humour. The main
difficulty, I find, is with people who have
read about Buddhism, but who have never
meditated. They attach to certain
philosophical positions such as soulessness,
atheism, pessimism (dukkha) etc., and are
unable to accept that these are merely
subjects for meditative reflection and not
beliefs." [9]

The reason for continuing the alms round is the
opportunity that it provides for monks and nuns to venture
outside the monastery on foot, in small groups. Because they
are walking they are approachable, they may pass the time of
day with whoever they meet and become a more familiar part of
life in the neighbourhood of the monastery.

I have twice attended alms round with groups of nuns.
The first time was a very wet morning, when, clad in
wellingtons and sheltering beneath umbrellas, three nuns in
single file, with myself at the rear, set out down the lane
from Amaravati towards the village of Great Gaddesden. There
were few other pedestrians around, but we met up with a
friendly Christian nun who lives in the village, and were
invited into her cottage for coffee and biscuits. Thus I
learnt, the Buddhist nuns frequently receive "alms" from the

Christian nun, Sister Mary, who is in turn sometimes invited

to share the morning meal at Amaravati.



Another time, in dazzling sunshine, I accompanied three
other nuns on a long walk to Berkhampsted, where they had a
long-standing weekly invitation to visit the home of a lay
supporter, who after serving beverage and biscuits drives the
nuns back to the monastery in time for their meal. The first
and longest section of our walk took us along rural foot
paths, by the edge of fields and through woods until we
emerged onto the outskirts of the town and a traffic ladened
road. At a busy junction we had to negotiate a rather
dangerous section where no pavement protected us from
oncoming vehicles. Here we were required to await a gap in
the stream of traffic as it slowed towards the turning. The
cars were very close. It was easy to see inside and observe
the reactions of the inhabitants, although I noticed that the
nuns refrained from doing so and remained with their eyes
lowered.

Some travellers turned and gawked at the nuns. Others
gave siaeways glances, some nudged one another and mouthed
what I took to be comments, a few laughed and a small
minority displayed studied disinterest.

I found it quite disconcerting to be so stared at and to
be part of the cause of such noticeable curiosity. The nuns
told me afterwards that they were used to the stares and that
it was part of their training to deal with any feelings of
awkwardness and embarrassment brought on by the experience.

Ajahn Viradhammo, who left Britain in 1984 to establish

a monastery in New Zealand, has written:
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"In Thailand, I have never been mistaken for
Gandhi, Krishna or a skin-head, and most
people understand how a bhikkhu functions in
society. Any wrong view concerning the monk
and his connection with the laity, that have
arisen over the ages because of superstition
or corruption, can be corrected because the
sincere and honest bhikkhu still has a lot of
authority in the society. But outside of the
traditional Buddhist cultures, the bhikkhu and
his position in society is unknown, It should
be remembered that the bhikkhu is not a
hermit, but because of his dependence on the
laity for the basic requisites of life, he is
very much a part of a larger social
structure." [10]

The Forest Sangha have no clearly defined organised
evangelical strategy designed to incorporate them into the
fold of that "larger social structure" in Britain. The
intention is to pursue their own meditation practices, follow
the Vinaya and respond to, rather than ostentatiously
generate interest in the Dhamma. Each monastery produces
literature explaining the Buddhist monastic life, but this is
available mainly to people who have already taken the first
step of coming to the monastery and is rarely more widely

disseminated.

The Christian Convergence.

Christian monasticism provides a convenient native
criterion by which the stranger might attempt to understand
and ascribe meaning to the Buddhist monks. Some bhikkhus
feel that this tends toward misleading comparisons and
confusion between two quite different religious forms.

Scholars see the difference in the fact that monasteries have

at no time been as integral to the practice of Christianity
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as they are to the practice of Buddhism. "For Buddhists,
monasticism is not a heightened form of the religious life,
as it is for Catholic Christians, it is the religious life"
(11] The FWBO would hotly contend this wview, and even for
the Forest Sangha it is flawed because they do encourage lay
people to live "a religious life" within the world. The
differences which the bhikkhus wish to stress between their
Order and Christian Orders reside in matters of form rather
than function. Ajahn Tiradhammo again:
"The closest Christian monasticism has come to
the Buddhist principle is the form of the
Friar, which didn't last very long and is
virtually non-existent today. Most people
naturally assume that we are self-sufficient
due to the Christian model and find it hard to
comprehend that we are completely dependent
upon donations. Many people are hesitant to
come to the monastery thinking that we are
under vows of silence or are 'cloistered' from
the world rather than being like the respected
"community centre" Buddhist monastery in the
East." [12]

The British Forest Sangha would prefer to abjure the
term monk altogether, but acknowledge that the matter was
decided by the early translators of Buddhist texts. They
accept that the rendering of the Pali term "bhikkhu" as monk
is now common currency, too well established to alter,
despite the fact that the Pali "bhikkhu" and the Sanskrit
"bhiksu" are both included in the Oxford English Dictionary.

In an introduction to The Book of Discipline (Vinaya-

Pitaka Vol.l) I.B. Horner provides a lengthy explanation for

her choice of the term "monk" as a translation of the Pali
"bhikkhu". [13] Although, she admits to the many

difficulties this presents. For a detailed discussion the

159



reader should consult Horner, but in the light of the present
deliberations it is worth considering some of these
difficulties and Horner's reasons for overriding them.

Horner identifies four continuing and significant
historical differences between bhristian and Buddhist
monasticism.

1. Unlike Christian monasteries no power of authority
was vested in an individual within a Buddhist monastery, such

as an Abbot, but in the patimokkha course of training and in

the Sangha.

2. Although bound to individual poverty, Christian monks
were bidden by the Benedictihe Rule to work. They were
encouraged to till the soil and a class of lay brothers
eventually emerged who specialised in manual toil. The
profits from the monks' labours went to the order and this
accumulated together with lay donations of land and property
to produce considerable collective prosperity. The

patimokkha precepts do not allow the bhikkhus to work the

soil, although the erection and repair of buildings is
permitted.

3. The bhikkhu is entirely dependent on the laity for
food, lodging and medicine. Horner points out that "in the
great centuries of Western monachism monks, far from being
beggars for alms, were the donors of abundant charity." [14]
Buddhist laity do not regard the bhikkhus as " a means of
transmitting their gifts of charity to other needy laity."
[15] 1In spite of all this Horner decides to uphold the

translation of "bhikkhu" as "monk" because the "affinities
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between them seem to be marked enough." [16] She does not
provide an examination of what she considers these affinities
to be, merely that the two terms represent "historical
variations of a common tendency." [(17] Morecver, "an easy
feminine form" is available in the word nun as a convenient
translation for "bhikkhunil." [18]

The Western bhikkhus wish to stress particular
divergences between between Buddhist and Christian
monasticism. Ajahn Tiradhammo is currently writing a book on
the Buddhist monastic lifestyle, aimed at clarifying these
points of difference. "We are not," he says, "bound by vows.
We are not in obedience to a person in authority. We are not
enclosed in cloisters and we are mendicant. We have to
accept that people refer to us as monks and set about
redefining the term." [19]

The Forest Sangha seeks to found a distinct
understanding of Buddhist monasticism, partly for the sake of
truth and clarity, and partly because such an understanding
may render the Sangha more approachable tc a wider number of
people. It follows that monks should be concerned about how
the symbolic content of Sangha life, according to Vinaya, is
perceived in the wider community, beyond the immediate
groupings of lay supporters. How are the monks regarded
among those whose contact with and knowledge of Buddhism is
limited or non existent?

Experiences outside the monasteries can bring the monks
and nuns face to face with a culture gap that produces

reactions of complete incomprehension among some members of
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the public. I have already touched upon the alms round as a
means by which the Sangha can present itself to the public
and described the fortuitous meeting with the jogger who
eventually offered the monks charge of Hammer Wood at
Chithurst, but there is also evidence that from a distance
the alms round can be misunderstood. A woman in Berkhamsted,
the prosperous town close to Amaravati, described the
monastics disparagingly as ". people who go begging." We had
fallen into conversation after I enquired for directions.
She was not in any way hostile when she knew that I was
heading for the monastery, but keen to register her
disapproval of "begging."

The daily alms round is part of the rhythm of life in
Thai society. Monks leave the monasteries each morning and
cften follow well known routes along which lay supporters are
ready to place offerings of gurries and rice into the monks'
bowls. The monks then return to their monasteries to eat the
one meal of the day. Obviously, this pattern of behaviour
depends on certain mutual understanding, shared cultural
values and norms - none of which exist
in Britain. Nuns and monks in Britain do not expect that
food of any kind, let alone cooked food, will be put into
their bowls as they walk by on alms round. The public could
hardly be expected to respond in this way when most people do
not even know the purpose of the monastics passing by. There
are a few stories of workmen offering their sandwiches once

the intention of alms round has been explained, but such

stories are few and far between. In Jesmond, a leafy middle
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class area of Newcastle where monks go on alms round, they
make pre-arranged visits to the homes of lay supporters and
friends.

As the network of lay gfoups spreads and the four
monasteries expand, these issues of how the Sangha is "read"
by its growing number of contacts becomes a matter with which
the Sangha as "bearers of Dhamma" must be concerned.

That it appears desirable for the Sangha to be
understood in purely Buddhist terms, rather than in
association with mismatched Christian references is not a
reflection of religious intolerance. On the contrary, as
previously noted, tolerance is highly valued in theory and
actuality too. For example during the time of my research
bhikkhus from Harnham made several visits to Christian
monasteries. Rather it is due to the fact that the religious
life, led in accordance with the Vinaya, is in itself a vital
means for presenting Dhamma to the world in continuation of
the Buddha's own compassionate example.

The Vinaya embodies in the form of a text a species of
social action that contains and transmits meaning beyond
material composition. To begin with the Vinaya is buddha-
vacana, the word of the Buddha. In the Sutta Vibangha section
of the Vinaya Pitaka a story concerning the behaviour of a
certain monk or a group of monks usually precedes the
formation of a rule by the Buddha. These rules are moreover
conducive to Enlightenment and in full accord with the
soteriological concerns of The Four Noble Truths. The Four

Noble Truths diagnose the human condition and prescribe a
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means of liberation from its constraints; the Vinaya is the
detailed working out of that prescription. Any heinous
offence precludes the bhikkhu from the possibility of
Enlightenment. Even if he does not confess the offence, and
it remains undetected, he is considered to be defeated
(Eérgjika), despite his future efforts, and no longer an
authentic bhikkhu. As Holt has it, the Vinaya is a "serious
reckoning, " with the central concern of what it means to be a
Buddhist [20], The actions of the monks in their daily lives
express spiritual values, theories of selfhood and ethical

principles. They constitute Dhamma.

The Thai Connection

In addition to being critically aware of the manner of
their insertion into British society the Western monks are
also self-evidently conscious of their relationship to the
Thai lineage from which they spring. Photographs of Ven.
Ajahn Chah, original teacher to many of the senior monks,
adorn the monasteries. The library at Amaravati is a
veritable gallery of photographs of numerous venerable Asian
monks. The monks speak frequently and publicly of their
"gratitude" to Ajahn Chah and to the religious tradition of
Thailand for past generosity. The connection with Thai
Buddhism is one of a line of inter-connections that relate
the Western Sangha to the Sangha of the Four Directions (

Pali - c3tuddisa-sangha), that is all bhikkhus of the past,

present and future. The connection with the wider Theravada

Sangha validates the Western monks as authentic, orthodox
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members of a collective transgressing all boundaries of time
and place. Psychologically it provides a powerful
affirmation of collective identity and solidarity. The
individual monk can locate himself as one small but essential
part of an institution reaching back 2,500 years, formed in
the present so as to cross cultural boundaries, and reaching
similarly into the future.

The idea of catuddisa-sangha, dependent as it is on each

bounded LnM\T within it (Pali - sammukﬁibhﬁta—saﬁgha)

observing Vinaya, is a source of legitimation for the Western
Sangha and also constrains the monks in any alterations they
may want to make to traditional practices. When it became
necessary to adapt traditional robes and requisites to cope
with a northern climate, a document describing the
adaptations, complete with photographs, was sent to the

Council of Elders in Thailand (Mahatherasamakom) for

approval. There is no legal requirement that this
consultation should take place, but the Western monks were
anxious to allay anxieties that they might be making
innovations that went beyond the "spirit" if not the "letter

of the Vinaya.
Ajahn Tiradhammo explained the position to me:

"The Mah3dtherasamakom has a committee that
regulates and oversees Dhammadhuta work (lit.
messengers of the Dhamma) and all Thai monks
taking up posts in recognised Thai temples in
foreign countries must pass this committee.
Their main control is through the Department
of Religious Affairs which controls issuing of
passports. Since the (non-Thai) monks have
their own passports they are not directly
subject to these authorities. However, in
order to maintain the link with Ajahn Chah and

165



his disciples in Thailand, as well as the many
supporters and friends, we try to keep close
links with the senior monks of the Sangha
administration, primarily through selective
personal contact, i.e. inviting them to
England (and Australia and New Zealand) and
sending word or seeing that they are visited
by friends going to Thailand. We also consult
them on certain points of Vinaya, i.e.
regarding the ten precepts for women, changing
the date of the rains residence, Sangha
property etc. I also understand that the Thai
Dhammadhuta monks are directly responsible to
the government authorities as they are
technically a branch of the Royal Thai
Embassy." [21]

There is a strong relationship between the Western monks
and the Thai radical reforming movement that has grown up
around Bhikkhu Buddhadasa and his followers, particularly
Bhikkhu Panfanando, a popula; Thai monk who has visited the
British monasteries several times. He was described to me by
one of the Western bhikkhus as providing a bridge between the

Western and Thai tradition.

The Sangha and New Religious Movements

There is a sense in which this locating of itself within
the total Theravada Order provides the Western Sangha with
useful credentials in the new cultural context. These
credentials, it is felt, help to separate emergent Theravada
Buddhism from the several other new religious groups
operating in contemporary Britain. New religious movements
in Britain began to come into prominence in the nineteen
sixties and seventies. Many have been at the centre of
controversy. Beckford identifies those who have numbered

among the controversial as The Unification Church, the

Children of God, Scientology, The Divine Light Mission, The
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*nternational Society for Krishna Consciousness,
Transcendental Meditation and the Rajneesh Foundation [22]

Several of these movements are oriental in origin and
the monks do not want to be identified too closely with them
in the public mind. A scrap book of cuttings from local
newspapers documents how the monks came close to being
refused local council permission to establish the Chithurst
monastery as such in 1980-8l1. Local resistance was based on
current unfavourable reactions to new religious movements. A
film of a meeting which the monks organised to introduce
themselves to villagers at Chifhurst village hall illustrates
how most objectors had designated the Sangha as a troublesome
"cult." One man continued to confuse the monks with members
of the International Society for Krishna Consciousness who he
had seen regularly wearing robes and chanting their
devotional hymns in the middle of Oxford Street. Despite the
explanations he had just heard from the monks sitting on the
platform alongside a respected Church of England clergyman,
the man seemed unable to rid himself of anxieties that they
would likewise be wildly chanting and dancing along the
village street.

Beckford notes that "the number of mass media reports
favourable to N.R.M.s in Britain has been extremely small."
[23] However, he regards the narrowness of the journalistic
approach as a reflection of general public attitudes [24].

He concludes through his "experience of talking to people in

all walks of life for a decade or more," that the British are
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"...intensley suspicious of any and all would
be Messiahs, evangelists and gurus. They are
accustomed to relegating spiritual enthusiasm
to a category of, at best, eccentricity, and
at worst, exploitation. This disposition is
reinforced by the mass media's readiness to
consider religious or spiritual innovations
solely in terms of its actually or potentially
corrupting aspects, for this is what makes for
newsworthiness." [25]

The monks were not without supporters in Sussex and by

judiciously providing access to local newspaper reporters and

feature writers reaped a fair press. In dealing with the

journalists the monks laid great stress on the moral precepts

espoused by Buddhism, the link with the venerable and

respected Thai tradition and the prohibition against

canvassing for converts. A television programme about the

monastery broadcast by the BBC religious series "Everyman"

contributed to its acceptance.

The fact that the Sangha found eventual acceptance and

even friends among the inhabitants of Hampshire and Sussex

was largely due to its beingiamenable to investigation, and

also in no small measure to the personal charm and astuteness

of Ajahn Sumedho, whose response to the local furore was a

skilful exercise in public relations. It involved detaching

the image of the monks from the notoriety achieved by the

"cults."

Employing persistence and patience the monks

succeeded in presenting themselves as mainstream

representatives of an established world religion, as opposed

to the idea of a newly invented, faddish, unstable and exotic

cult so feared by a large section of the British public.

We have seen how the limitations on methods of

evangelism imposed by the Vinaya are overcome, firstly by
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regarding the Sangha as exemplary and so charismatic, and
secondly, by the enthusiasm of lay supporters. The latter's
involvement compares with the situation that arose in the
early period of Buddhist penetration of China, where the
laity performed an important role in propagating the
religion. [26]

The low key style of proselytization is both in keeping
with Theravada tradition, and a useful means of distancing
the Sangha from current preconceived ideas about the new
religious movements and public unease about their recruitment
techniques. For as Beckford observes:

"The most persistent and salient issue in the
cult controversy in many countries concerns
recruitment. "Anti-cultists charge N.R.M.s
with using immoral and/or illegal means of
persuading people to become members. Terms
like 'brainwashing,' 'deception,' 'coercive
persuasion, ' and 'mind control' abound in the
rhetoric and some psychiatrists and
psychologists have attempted to lend them
scientific status." [27]

Thus far the strength of anti-cult feeling charted by
Beckford has been countered more or less successfully by the
British Forest Sangha by their appeal to what Weber called
the "sanctity of immemorial tradition.™ [28] It seems that
this appeal can find a response even if the tradition
concerned is not the established belief within society, but

one that through scholarly works and popular literature has

attained a degree of merit in the public eye.

Buddhism in the High Street
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In general the FWBO also accepts the low-key and
exemplary model of prosetylization as most authentically
Buddhist. Dharmachari Ratnaprabha discussing the issue in
front of an audience of academics pronounced:

"A Buddhist genuinely wishing to spread Dharma
learns that he or she has no alternative but
to appeal to the independent judgement and
natural aspirations for growth of the people
he or she meets. In sum, Buddhism is said to
be a missionary religion not because Buddhists
seek to control large numbers of people, but
because Buddhist teachings have always
emphasised concern for the welfare of others,
which welfare Buddhism itself claims to be
designed to promote." [29]

In an interview another Order Member told me:

"Tt wouldn't be Buddhism if it was trying to
convert. I am quite emphatic about this.
There shouldn't be any sort of pressure
because that sort of pressure comes from a
very erroneous viewpoint. You are trying to
convert someone because you feel insecure and
would be happier if there were more people
around thinking that same as you. Buddhism is
just not like that. You can share it just as
you can if you listen to a beautiful piece of
music...You just share something that is
worthwhile."

It would certainly not be accurate to portray the FWBO
as fiercely evangelical, in that there is no house to house
campaigning as with the Jehovah's Witnesses, or distribution
of literature in the street, as with The International
Society for Krishna Consciousness. Nevertheless, the
promotion of Buddhism is a major preoccupation within the
FWBO, and the focus of much activity. Also, because Order
Members are not faced with an injunction that they might

expound Buddhism only when invited to do so, the style of

promotional activity tends to be far more obtrusive than the
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extreme quietism of the Theravada monastics. For example,
beginners' retreats have been advertised in the classified

columns of The Guardian newspaper as well as in The Middle

Way. Posters and leaflets for classes at FWBO centres are
eye-catching and sometimes quirky. The Glasgow centre once
employed images of Humphrey Bogart and Marlene Dietrich on
posters designed to attract interest in meditation classes.
For years many Londoners found their way to classes at the
Bethnal Green centre due to advertisements in the listings
magazine Time Out.

The urban location of the FWBO centres makes them
accessible and apparent to large numbers of people, unlike
the Theravada monasteries which are situated outside towns
and cities. The FWBO retreat centres offer a chance for
those same urbanites to escape to the country. The beauty
and seclusion of the surroundings of the rural retreat
centres feature as an attraction in their publicity
materials.

The setting up of a new urban FWBO centre is a conscious
move towards expansion, as one of the main functions of an
urban centre is to establish regular meditation classes for
beginners, some of whom it is expected will go on to attend a
beginner's class on Buddhism, take part in Pujas, go on
retreats, and deepen their involvement perhaps to the point
of becoming Mitras and then Order Members. When Devamitra
initiated moves to set up a centre in Norwich in 1976 he

considered it a suitable location because:
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"It has a population of at least 80,000 - a
town with a smaller population might not
easily support a Buddhist centre - and also
because it is something of a cultural centre
for East Anglia. There is a university and
quite often students take a lively interest in
the FWBO. Also there were other Order Members
living in Norfolk and I knew I could call on
their resources to some extent."

Devamitra's next move was to find a base from which to
work. Contacts made via a local Buddhist group, now defunct,
led him to lodge with a university lecturer with an interest
in Buddhism, two of whose students subsequently became Order
Members. Devamitra then set about searching for premises.

"I had no money of course, but I came to find
out that there were some short life premises
held by the council that they were willing to
let out for two pounds a week - two up two
down terraced houses."

Norwich City Council offered the FWBO a two year lease,
renewable annually, on two terraced houses in Queen's Road
and planning permission for change of use from a place of
residence to a place of religious worship. Twelve years
later, at the time of my interview with Devamitra, FWBO
Norwich retained the lease. " Devamitra had £450 savings to
place at the disposal of the centre. He organised Yoga
classes at a local school hall as well as fund raising
activities, which together added another £450 towards the
cost of alterations to the new premises. No classes were set
up until the centre officially opened, although two

meditation retreats were held at a Suffolk farmhouse rented

by an Order Member.

"We managed to encourage some of the people
who had been going to the Yoga classes, and
other contacts that I had made, to come on

those retreats."”



When the centre opened the retreatants formed its core
membership.

"Quite a lot of people quite quickly became
Mitras and even Order Members. That was
during the first year to eighteen months.
Then there was a lull and then it picked up
again."

The following year, 1977, the centre moved to more
spacious premises, again leased from the city council, at All
Saints Green, in the heart of the city centre. The Queens
Road premises eventually became a Yoga studio. The same year
a men's' community was established in an adjacent property at
All Saints Green. A wholefood restaurant associated with the
centre provided a small income, mainly through its outside
catering team and various fund raising events, such as a
benefit dinner and a musical recital, were held. Even so
funds were inadequate.

"I felt increasingly embarrassed because,
although I wasn't working full time for money,
I was in a sense working and alsc on the dole.
This was true for other Order Members and the
only way that we could see out of this dilemma
was to start charging for classes. It didn't
make any difference to the numbers that came
along. It did make it possible for me to be
supported.”

Other centres eventually followed the example of Norwich
in this matter. At the time of the field-work charges for a
class averaged between £2 to £4 a session for those earning a
wage, with reduced prices for the unemployed, students etc.,
and the waiving of charges "for those genuinely unable to
pay."

Devamitra moved on from Norwich after four years, since

when there have been three subsequent chairmen. At the time
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of my visit in 1988 it was a flourishing and active centre’
occupying a niche within the broader spectrum of city life.
The centre is known and accepted in and around the city.
Attendance averages around 120 attendees per week, although
that figure includes people making more than one visit. Yoga
and T'ai Chi classes continue at Queens Road with meditation
and Pujas taking place in the upstairs shrine room at All
Saints Green. The lower floor being used as a reception room
and housing the lending libréry of tapes and books. The
writings of Sangharakshita and other books on Buddhism are on

sale, as are copies of Mitrata and The Golden Drum.

Like all FWBO centres the Norwich one holds several
festivals each year. The founding of the FWBO and the
Buddha's birth and his Enlightenment are celebrated during
April and May. Dharma Day, which is held to mark the
preaching by the Buddha of his first sermon, occurs in June or
July and in August there is a festival dedicated to
Padmasambhava, the Indian teacher credited with introducing
Buddhism to Tibet. He is the central figure of the Nyingma
sect , to which most of Sangh%akshita‘s Tibetan teachers
belonged. Sangha Day, an adaptation of the Theravada Kathina
ceremony when lay people offer cloth and other requisites to
the monks, is held in October.

The precise form of any celebration may vary, but
generally includes a talk, Puja and some meditation. In 1988
Dharma Day in Norwich was given public expression. A large,
centrally located hall was hired and colourfully decorated.

A puppet theatre and story teller were engaged and
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refreshments served. The Buddhist content came with the
short Puja and a talk. Advertised as an FWBO Open Day in the
local press and on radio and via posters distributed through
the city, the event was attended by FWBO members from other
parts of East Anglia, as well as a considerable number of
people who had previously haa no contact with the Movement.

Other means by which FWBO Norwich seeks to integrate
into the cultural life of thé city include giving talks to
local schools and organisatibns and by joining different
religious groups, peace groups and Third World charities in
organising the annual Norwich Festival of Non-Violence.

Within the FWBO art is considered to be an important
means for contacting a diffuse constituency of people who may
become interested in Buddhisﬁ. Musical and poetry events
have been held at the Norwich centre and for several years
FWBO Croydon supported an Arts Centre. Though the Arts
Centre was eventually closed because it threatened to
distract energy away from thé FWBO centre proper (and its
highly successful associated vegetarian restaurant Hockneys).
Although it was ultimately a bone of contention, the Art
Centre was initially much acclaimed in the pages of Golden
Drum and the fact that it was allowed to expand so rapidly
demonstrates the significance which the FWBO is prepared to
attach to artistic pursuits.

Artists, designers, musicians and writers are well
represented within the ranks of the FWBO. Sangharakshita has

published his poetry and is author of an essay entitled The

Religion of Art, where he declares religion and art to be "in
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essence" one because both can lead to the expansion of
consciousness and heightened awareness [30].

It is the "transformational" potential of the creative
process that is linked to the Buddha's Dharma:

"Openness to the Dharma and to great art can
lead to the smashing through of our
persistence in prolonging modes of being we're
in fact sick of." [31]

Art, Sangharakshita postulaﬁes, liberates the individual
from the shackles of mundane conformity alerting a person to
the possibility of inner change through his/her
transcendental qualities. The creative mind that is "free"
and "open" is opposed to the reactive mind which is
"conditioned" and less free.

"The reactive mind is unaware, predictable and
superficial. Turning to the creative mind we
shall see that it is aware, original and acts
from its depths.™ [32]

Because it is conditionéd the reactive mind is
characteristic of those individuals who are embedded in a
"group, " according to the concepts of the individual and the
group current in the FWBO and explained in the previous
chapter, so that: "Creativity is to the spiritual community"
as "reactivity is to the group.™ [33]

As well as facilitating self-transformation, art is an
important tool in maintaining the spiritual community which
must be recruited from those who are, as yet, still caught up
in "the group" and in "reactivity."

"A hereditary spiritual community is a
contradiction in terms, and so if the

spiritual community is to survive, it must
recruit its new members from the group." [34]
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Art is viewed as a channel for penetrating sections of
the wider culture in such a way that greater numbers of
people are invited to make contact with the Dharma. 1In an
article FWBO Order Member and professional theatre director,
Jayamanti, delineates his vision of a Buddhist theatre
company that could "provide the spark that would detonate the
power, insight and beauty of great writers." [35]. 1In this
way Buddhism, as conceived by the FWBO, might begin to
penetrate mainstream culture.

"We can afford to take our embryonic artistic
pursuits very. seriously for they are the
forerunners of a cultural revolution in the
West." [36]

To date the principal aﬁthor published on the list of
Windhorse Publishing, the publishing wing of the FWBO, has

been Sangharakshita. His works include travel letters,

poetry and an essay entitled The Glory of the Literary World.

Thus far no other Buddhist literary figure has emerged to be
added to the list, which is clearly aimed at a provenance
beyond the FWBO. Sangharakshita is becoming a focus of
attention outside the Movement and his most scholarly works
on Buddhism have been available for several years. In
1988/89 two television programmes took Sangharakshita as
their subject and more recently he was featured reading from
the Pali Canon on BBC Radio Four's programme Prayer For

Today.

Gestalt, Yoga and the Martial Arts
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There are, furthermore, two other alternative directions
through which the FWBO attempt the dual project of
integrating with the non-Buddhist elements of British culture
and simultaneously opening up to an expanded range of
contacts. The first entails, as has already been noted, a
link with the techniques and practices of Eastern origin,
particularly Yoga and the martial arts. These practices have
been popularised across diverse stratum of British society.

I have no hard statistical evidence to draw on, but common
observation suggests that in most parts of the country even
quite small towns support classes and clubs dedicated to a
variety of branches of Yoga and the martial arts, and that in
highly populated areas thereiis a good deal of choice
available.

An open day at Bristol Buddhist Centre in May 1988 was
advertised as: }

"A good opportunity to visit the centre; see
what we have to offer, browse in our
bookstall, or simply chat with Buddhists...no
charge. Drop in whenever you like." [37]

As well as an introduction to meditation and a
discussion on Buddhism, time was set aside for Yoga, and loose
clothing the recommended garb. In this way the FWBO can
employ its own Yoga teachers and address potential recruits,
in this case those acquainted with Yoga.

Sthirananda, an Order Member and T'ai Chi teacher
believes the connection between Buddhist practice and the

martial arts to be the shared element of self-cultivation.

"You could argue that a Buddhist shouldn't be
involved with the martial arts. My answer is
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that one can view the martial arts as an
aspect of one's development, because it is a
discipline. It doesn't mean to say you have
got to go and hit people. You can even use
the martial arts to encourage non-violence.
You have to look at the two sides of self-
defence. If you look at Karate comics and the
Kung-Fu comics you do get a distinct flavour
that people are into personal power trips of
some kind. But if you look at it much more in
terms of development - even certain aspects of
Karate - you can see that they are absolutely
against hurting people and the whole purpose
of the arts is to cultivate yourself."

The mutually understood language of self-cultivation
through discipline and techniques of self-control means that
the FWBO can more readily engage in a dialogue with certain
practitioners of the martial arts so that for instance, a
group of members from a Karate club in Farnborough can
comfortably attend a weekend retreat centred oe Karate at
Padmaloka and thus be exposed to Buddhism. [38] It is
probably safe to deduce that in Britain any growth of
interest in either the martial arts or Yoga produces an
enlarged constituency for FWBO recruitment.

Another scattered constituency of interest and likely
source of recruits consists of those who are attracted by the

FWBO's use of language and concepts borrowed from the Human

Potential Movement which, as Wallis reminds us,

" ..flowered in the mid-1960s with the spread
of encounter groups, Gestalt Therapy, Primal
Therapy, Biocenergetics, and a hundred and one
permutations and elaborations upon these
themes as well as the invention and
application of dozens of other ideas and
practices." [39]

There is a fairly convincing sociological explanation to
account for the Human Potential Movement in particular, and

much else in general, articulated by Peter Berger. Berger
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points to the fact that modernization "has brought with it a
strong accentuation of the subjective side of human
existence." [40] The epistemological question - "What can I
know?" - becomes an imperative one, not only for
philosophers, but for the ordinary man in the street. It is
Berger's hypothesis that traditional, premodern, society is
characterised by powerful forces .of social support in the
form of institutions and behavioural norms that bolster an
individual's "whole range of moral beliefs." [41]] The
patterns they form Berger calls plausibility structures. 1In
a traditional society plausibility structures are "highly
reliable." Under the conditions of modern pluralism they
become fragmented, resulting in societies "characterised by
unstable, incohesive, unreliable plausibility structures."
[42] Competition exists between world views creating a
social situation whereby the individual is forced to choose
between them. Equally, in my view, a person may choose not
to choose. It is often heard as a proud boast that this or
that person does not consider themselves an adherent of any
religion "-ism" or party line. Indeed, Dumont has argued
that the dominant, over-arching world view emanating from
modernisation is in fact individualism, ([43] which may be
construed as an ideological refraction expressing and
compounding the actual social situation described by Berger.
Berger outlines the ambivalent nature of plausibility
structures in the modern world and sets them against the more
or less taken-for-granted epistemological templates of pre-

modern eras. He maintains that modern Western culture has
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been "marked by an ever-increasing attention to
subjectivity." [44] It is apparent in a variety of aspects.

"Philosophy is only one small part of this.
There is modern literature (the novel is the
prime example here), modern art, and last but
not least, the astronomic proliferation of
modern psychologies and psychotherapies. All
these however  are manifestations of
sujectivization on the level of theoretical
thought. All of them are rooted in
pretheoretical experience - fundamentally in
the experience that the socially defined
universe can no longer be relied upon.

Indeed, speaking of modern philosophy, one can
put this by saying that the aforementioned
social situation is its necessary plausibility

structure. The same can be said of modern
literature, art and psychology ( and not so
incidentally modern sociology) ." [45]

Kilbourne and Richardson agree that we are living in a
"psychological society" and that one of t