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ABSTRACT

Buddhism represents a vast and rich intellectaalition which, until recently, received very litilefluence from
Western philosophy. This tradition contains a wgrigf teachings about how to live and what to dwamious situations.
Buddhism tells us to purify our own minds and towelep loving-kindness and compassion for all beingse various
forms of Buddhism offer systematic frameworks faderstanding the traits of character and typesctibrs that cause
problems for ourselves and others, as well as tljosdities and actions that help to heal the simffeof the world.
When starting a Buddhist path, one agrees to folloles of moral discipline that forbid various destive actions; but
once the mind has reached a very high degree aftushi development, the rules are transcended amel acts
spontaneously for the benefit of others. The puepafsthis paper to the way of understanding antvigcbf a Buddhist
student with regard to oneself and the world aroarel only some factual illustrations of the objeetdf a traditional

Buddhist education.
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INTRODUCTION

The main goal of Buddhist ethics is to reach freedoom suffering by coming to see the world ascitually is
and abandoning the distorted projections that lboughts and emotions create. A very important méanesach this goal
is to refrain from destructive actions, since thasgons cause harm to others and create mentarlui;ices in us that
generate suffering and keep us from seeing thiedbey are. Moreover, according to Buddhist teagdhithose who reach
the goal of freedom thenceforward act in a loving aompassionate manner towards others, helpisg thighers in turn to
be more happy and free. Ethical action is thus laotlimportant part of the Buddhist path and an irgyd aspect of the

results said to flow from that path.

There is no word in Buddhist languages such askafrnRali and Tibetan that exactly corresponds to the Bhgl
word “ethics.” The term most commonly translated'ethics” is Sanskrigila (Pali: sila, Tib:tshul khrims). But this word
actually means something more like*moral disciglir@meone hasila when, having made a commitment to follow a

certain set of moral rules, she is actually dispgdsefollow those rules.

Here then is a common ethical framework within vahédl Buddhist cultures, societies and individuais invited
to deliberate on the tasks of survival and flourighlt invites all stakeholders in the ethics lné 2 £ Century to take their
respective positions. It will lead to a common edlivision and a process that must be nurturechiogen-ended way
through dialogue mutual learning, and, above albcdgwill, namely “Relationship to Nature Human Hutfent Individual
and community justice” As we consider the altenetiiews on the nature of values, we need to desegarious methods
of justifying value judgments. Here, come up thestemological question: “How does one know?” Now,vee enter the
field of axiology [the study of the nature, typesid governing criteria of values and value judgrsiene rephrase the

guestion and ask, “what sorts of reasons and windt ¢f thinking justify a value judgment. Such quess concern the
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logics of ethics, and, logically speaking, they eofinst; when you say what you value, you implyrapstand on how
you value. However, psychologically speaking, thecpss is reversed. We make all sorts of Ethidhénsense of moral
principles appeared very early in the Buddhisthéesgs. It may be said that they were formed evecesthe Buddha and
his immediate disciples gathered in one placeHergurpose of studying and practicing his teachiAgsordingly, it is

evident that Buddhist ethics originated from thagtical needs of Buddhist monks in their pursuithef path leading to
the ultimate goal: liberation from suffering. Othwse, ethics were set forth to meet the Sanghaégisién disciplining its
members and assembling them under common conditidimsng and working together in a highly demo@atommunity.

In this connection, Buddhist ethics have gradugttywn into an indispensable part in structured Bustceducation.

Generally speaking, Buddhist education aims ahitmgi humans to liberate themselves away from saffer
This aim is formulated by the Buddha in the FourbMoTruths. After expounding these to his earligisciples —
proceeding from the First and Second Truths, hienadfl that there was a path overcoming the glooigy towards the
attainment of ultimate bliss. In order to achiekis taim, Buddhist followers are thus advised tictyr follow only this
path. Accordingly, there are eight factors or ctinds to fulfill, some of which are: Right Speeétight Action and Right
Livelihood — considered the moral bagia) for higher stages of discipline [further using centzation orsanizdhi, and
wisdom or pafifiz]. Apart from this ethical foundation, various rulek annduct and discipline were circumstantially
introduced throughout his preaching career. Thekss rserved as favorable conditions to assistplexito develop their
individual discipline and for maintaining the pertied community. Such community was helpful in maagpects:
facilitating the Buddha’s task of preaching, prongla favorable seat of learning and practicing Her disciples; and
served as the background of their mission of spngathe Buddha's teachings among masses — neafaandor such a
community to be maintained and developed — it wasessary for all its members to observe certainlagigns.
The history of developments in Buddhism owes thamid appreciation towards these monastic commaroti8anghan
Buddhist terminology. The Buddha's teachings weissaminated and preserved through the monastic coiyn—
further accentuating how disciplinary rules haverbso strongly emphasized in Buddhist monasticucedt After the
Buddha's passing away, rules were recollected gsidmatized into one of the “Three Baskets” of Buddliterature, the

Vinaya-pitaka.

Thus, theVinaya-pitakamay be considered the most systematic and volumsirdncumentary evidence of
Buddhist emphasis on ethics. There is no doubtdhelt an emphasis may be found not only in the Yérmtaka but also
in the other Baskets, since the Buddha's teachargsfor all beings. In th&igalovada Suttafor instance, there are
suggestions for moral conduct for lay-followerse$a suggestions were formulated by the Buddhacessary conditions
for perfecting lay-follower's personality and goddmily; hence, another peaceful community. They &rgher
summarized into the five principal precepts, obsdrisy all Buddhist lay-people, these are: refrgrfiom killing, not
taking what is not given, refraining from prohiltesexual activity, refraining from unjust speechstaining from

intoxicating substances.

These fundamental concepts demonstrate how Buddittigts cover three major fields of Buddhist ediacat
(1) individually, they aim at helping a Sangha member with the psoeépurifying body and mind, serving as a means of
developing his wholesome faculties (kusala-indriyialp favorable conditions of achieving the ultimaliberation;
(2) monastically,they serve as the pivotal foundation for all sattsSangha’s activities, and as unique support for a
possible preservation and development of Buddtesichings in the world; (3ocially,in lay people’s living they serve as

basic conditions of making a morally perfect pesdiby; hence, a happy family life and a peacefdigveloping country.
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The Practical Value of Buddhist Ethics in Improving Individual and Community

All the above-mentioned positive characteristicsBofidhist ethics and their practical influence ammian life
may be easily recognized by any reader interegtetthé history of Buddhist development — inside awndiside India.
The most obvious evidence was given by the Buddimadif, immediate disciples, and the Buddhist m&oawder over
time. Numerous stories of the Buddha'’s former livesorded inJataka,and in the Buddha'’s lifetime through various
Buddhist accounts — tell us: how and what he digatds saving other beings’ lives; to liberate hiliheat of suffering; to
realize the Perfect Enlightenment; to teach hungings and deities to improve themselves and thédwierwhich they
are living. For such a perfect personality as theldha's to be achieved, two essential qualitiestmos be lacking:
compassiortkaruna)and wisdom(pafifiz). Since the Buddha's lifetime, these two qualitiestured Buddhist living, that
is: living with monastic or lay followers, in a conunity of Buddhist monks, and also towards distishing types of
Buddhist followers from the other. After the Buddbassed away, the Buddhist Sangha preserved asaddspis message
of compassion and wisdom. Internally, they contthteetrain themselves in accordance with what tBeeat Master had
taught: morality developing parallel with wisdonxt&rnally, they tried their best to spread that sage in Indian society
at the time. It would not be an exaggeration fotaustate that never previously before in the njstd mankind has there
been any message fraught with so much humanithesnessage disseminated by the Buddha to Indiaetgat that
time. In social life the message appeals for an édiiate abolition of any possible discriminationsafcial and racial
classes; in individual life, it appeals for a reatmn of human freedom; that is: a total abandamnod any human
bondage of an absolute Creator, a dominating 8wfworship of superhuman forces, rituals of smejfand so forth.
It affirms that the individual human alone, is respible for all that he has done. Not any forceletiver natural or
supernatural, can determine and arrange his degtilgss he voluntarily allows his own life to benddioned by them.

This illustrates the primary and final freedom ttiet Buddha’'s message intends for humanity.

In the world’s history such freedom could be obgigiexpressed in the personality of Emperor Asokindia in
the 39 century BCE. As the supreme sovereign of a vagtiremAsoka possessed rampant power and authorityake
final decisions of which various contemporary sgseof morality were implemented towards improvimgl aleveloping
his vast empire. There were then for his seledipieast two major moral systems flourishing iniéndhat is: traditional
morality and Buddhist morality. The former accrubd submission of humans towards the Absolute Bé3tghman)
through the worship of all kinds of gods, discriation of racial and social classes, the sacrificaromals, and so on.
The later, on the contrary, is based totally onptieciple of causal dependence. All that creatssrdient being is what he
has done and is doing; in other words, it isdtaus qumf all his actions of mind, speech and body thakesshim what
he is. Not any God, not any superhuman forcesangtdesignations, not any social conventions Huthal mental and
physical constituent conditions of a human’s existedecides what he truly is. On this guiding pple; Buddhist ethics
are formed to help human beings improve themsddyesansforming such constituent conditions of theadistence from
evil to good, from imperfect to perfect. In the Bildst view it is only with such a transformatioratta perfect personality
can be truly made, a good family can be formed,apdaceful and prosperous country can be fouriderlexistent edicts
by the Emperor Asoka, inscribed on rocks and spilteg's, reveal his decision; and historical acdsuell us about how a
bloodthirsty conqueror was transformed into a betent, brilliant emperor as well as an empire iceissant warfare into

a peaceful and prosperous India.
A Practicable Application of Buddhist Ethics to Edwcation in the Modern World

The afore-said illustrations may, to some extergsent the positive and practical influence of Bhisitdeducation
upon human society during the course of its devatat. For the past decades the Buddhist Sanghathergwith their
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lay devotees in many different countries have nthea great efforts to preserve and develop thiscational tradition.
Based on the universal development of the worldaypdt may be said that their efforts aim at nolygoreserving an
educational tradition that was founded more thao thousand years ago but also making, throughttadition, some
possible contributions to the development of theldvdl oday, this development, in spite of its diffet forms in different
countries and regions of the world, has a commadntpuaith the West — since the Renaissance and #st i the past
century — both have developed along materialigtiesl In the course of such developments, theme idoubt that various
things are being replaced with others in both theirenmental and human fields. The increasing dmtaion of our
environment along with its global changes of cliepatmosphere, ecological and geological conditiand so on, may be
too evident for all of us to deal with. The poinemtioned here is the change of moral and spiritadlies in human
society, which takes its root in the change of atioa. In order to serve the development alongafioee-said lines there
have undoubtedly been some changes in the eduahfield of modern world, of which the most remablais of the
objective of education. Generally speaking, in nadeducation, students are for the most part tcasred educated to
becomenot freeand perfectpeople, but specialists in many different brancbesvork and study, as well as in many
different fields of social life. There is little dbt that such a tendency in education has procetdedthe requirements
developing the world. We have few ideas of givingy aemarks on its pragmatic value in modern livifigne point
demonstrated here is that such education methatisate that student-specialists, in a certain fi@ldl hardly have a
perfect understanding of other fields, includinmbelf — not as a physical structure or a psycholdgirganism, but as an
extremely complicated individual of mental and pbak operations in relation with others in a comityinFor that
reason, in order to have a rather general knowleithgestudent-specialist must gather additionairimftion supplied by
specialists in other fields. Accordingly, most bétinformation he has gathered is provided not frasninsight into the
true essence of things but either from other sauacefrom his superficial grasping of the phenonhevald — often as
interpreted by others. Although this informationynteen be regarded as nothing other than a deisgripf things, it is
extremely necessary for him because all of hissddeughts, decisions, feelings, and sensatiom$aedly be formed or
raised without it. In this case it would be hardHiam to think or feel freely; instead, his thingiand feeling are raised and
restricted within a certain fixed pattern, logicalpsychological, formed in his mind not by hisgmral experience but by
descriptiondoften provided by othershlone. In Buddhism, such a process of cognitiotoissidered to be based on the
view of things not “as they are” but “as they hgassed into the past”. Hence, the student-spdcaissesses nothing
other than collected-delusions. For everythingnicdnstant change. In this way, the more knowleolge gathers, the
more separated from reality one is; the more pailgerngaged with the phenomenal world, both plalsiand
psychology, the more strongly one is controlled ‘Dpme” (nama) and “form” (rupa) 4osing control of himself
unconsciously. By “unconsciously” we mean that h@dt aware that feelings are being controlledhyobneself but by
patterns defined by educational and social congasti One’s thinking is directed not by personalight but by
descriptions collected from all that has passedya®a one may be doing something wrong but thibkegould be right;

one may be doing something harmful to oneself ahdrs, but firmly believes it is useful.

As a student born and raised in one of the mostepvcountries of the world, for instance, oneldesatisfied
with: the pure environment in which he is livingitivthe academic institution he is attending, with modern education
he is receiving, with the well-developed industndaechnology whose products he is enjoying. Heldvtne satisfied
with these things; and he would be kind enough ighwhat all the underdeveloped countries in theldvmay soon be
well developed as his country. But, ironically, hever wishes he could learn from the knowledgeectdld from the
educational and the phenomenal world, or from pekmsight -the true cause and state of his cgismttevelopment, and

its global influence in every aspect of life onthaHe knows that his country’s environment is kggpte, but he never asks
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himself how it may be kept as such with so manyrifiak chemical and industrial wastes thrown awayrgway by well-
developed industry; and so forth. As a student sspgly to have been educated to love peace andvaat®ne is willing
to join demonstrations to protest war in some difyaremoved place across the world. After dematstg, one is
comforted because of this small contribution to th@vement of making peace in the world. Throughk tleicent act of
selflessness, through being concerned with otheplpein the world; and with such thoughts, one daal quite
comfortable and sleep soundly afterward. He nevsows that wars already erupting can never be stbppi¢h
demonstrations, a great number of demonstrationa, worldwide appeal for peace. One never compighéimat it can
only cease through halting all the conditions tbaated the disruption — including the so-calleddema educational
system in which he has been trained. Certainly deldgvnot and could not accept the last idea presljosuggested unless

insight is gained into the inner-relations betwdes system of education and all the current crisesarth.

From the Buddhist view: the modern education, iitespf its variety of systems and structures infeddnt
countries in the world, will not and cannot help stwp crises and conflicts caused by current wddgelopments.

The single reason for this is thais not intended to do thin this education-system, a student is educated:

* Not to free himself out of his negative states @fidnwhich arise fromthe two abiding, deep-rootéeais within
himself, which is: self-protection andself-preseima. For self-protection he has to depend uponftinee of
something else as a safe support, such as a faangsithering of friends, a group of colleaguesjaroanity of
people sharing the same race or belief or natitynand so forth.For self-preservation he has &k ger wealth
and power. From these two ideas there accrue \aviolitions, good or bad, which control and dirkist actions
of thinking, speaking and acting. Accordingly, whemnis educated to love or serve, for instancegttgeno doubt
that he must love or serve himself first, thenriatives, his friends, his colleagues, his nakarel, his country,
etc. Such a love or service is, of course, quitssesaable because it accords with many conceptsasidéen
taught concerning the protection and preservatfdriroself, of his family, of his organization, oishcompany, of
his nation, and so on. The noteworthy point is th&is love or service arises from his consciossnef self-
protection and self-preservation, it may inevitabyse negative frustrations or conflicts, firsthivi himself and
then in the world around. To gratify his unwholesodesires, for instance, he is ready to rejeagbisl volitions,
if any. To preserve himself as a whole he may tdjecrelatives. To protect his family he may reéjeis friends,
and so on.

* Not to be perfect. By “perfect” it means, in Budsthi, perfect understanding (pajifPerfect understanding is the
understanding of something, not by descriptiontdfut by insight into it. All that may be felt, cosived, or
grasped by human beings are viewed in Buddhisnoaditioned; that is to say, they are formed byeast two
conditions. They can arise neither from only onedition nor from no condition at all. In this cormtien, a
conditioned thing arises in a twofold existence:ftirm and its nature. So for a thing to be fulbynprehended,
both its form and nature must be penetrated. Omliselute level, it does not have its own natursetfr nature,
in Buddhist terms, because it is conditioned. Retht, however, its nature refers to all the coiwdis that are
being combined with each other to give its formu3ta perfect understanding is an insight into tineently
changing conditions of a thing, which manifests emdertain forms, and at the same time into therads of
what is conventionally called “self-nature.” Forchuan understanding to be achieved, a student imeist
disciplined to get rid of all kinds of his own exf@nce, psychological, logical and even intellettdaring the
course of his cognition; for it is due to the inm@mtion of his experience that distorts his truelarstanding,
hinders him from getting an insight into a thingtas.
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A human being viewed in such light is nothing otttean physically and mentally changing conditidresaring a
distinct name and certain form — distinguishing moen another. Thus, in appearance one exists asdapendent being
from others; yet, in essence indifferent from ogheecause there is no self-nature. As a resuitieaunderstanding means
an insight into the operation of mental and physamnditions, moment after moment. This illustrates fact that our
understanding of ourselves and the world arounquite relative, and thus not perfect, since itemisiot from direct
experience but from our experience of what hasquhasvay. We have discussed in brief two charatiefisatures, i.e.,
freedom and perfection of the Buddhist educatiaradition, in which an individual is considered iaseparable part of
the world. From this fundamental standpoint, theliprinary requirement for a Buddhist student igiéag how to control
oneself first — that is to say, gain knowledge e general operation of physical and particularBntal factors within.
Upon this knowledge, one becomes disciplined tokemastep by step and then abandon unwholesomes stataind,
which affect and distort true understanding of effeand the world around. At the same time, araysind strengthen
wholesome states of mind, which may overcome fatisin and conflicts caused by unwholesome stateorbes
necessary. In such a process of discipline, thed mgngradually kept calm long enough to penetragepty into the
phenomenal world including all that is taking plagi¢hin and with the external world. This penetngtiview is absolutely
important towards comprehending the true naturghehomena — causes and conditions, mutual relatidhsothers, and
thus the way of treating or dealing with situatioimsaddition, these activities serve as the fotinodefor Buddhist students
in every aspect of individual and social life. fidents understand that there is not a so-calleid gerson” but only evil
volitions or evil actions which arise within thaenson, self-love would arise easily and naturalyeaident in other
so-called “good people.” If understanding causaletelence of all so-called “nations” in the worldneentional values of
geographical boundaries, living and working cormdigi of humanity on the same planet — one would maseept the idea
that war must be made somewhere else on eartHggheserve peace in one’s own country; that cctsflin every aspect
of social life must be activated in some countt@$elp preserve the economic development of ooeis country; that

the pristine environment of some nation must beifs@ed for the pure environment of one’s own caynand so forth.
Contributed to Current World Developments by Teachihgs of Buddha

Before giving the answer, let us confirm the fadettBuddhism in general has never aimed at chartmgvhole
world. The world as it is arises and disappearssownething to the arising and disappearing of itsn awnditions,
including mankind and its activities. So it is oty God, not any superhuman force but humanitydilegithe destiny of
this planet. Upon this principle, the only thingdgilhism can do is to show or remind humanity howahdt they have to
do to preserve the world and all kinds of life tigion it, as great as possible. So far, if humaaok true comprehension of
the true nature of the world and the true causthe@fworld, they will never find out an appropriatay to change the
world. All these things were already introducedntankind over twenty five centuries ago, by Buddhatatha, the
Sakyamuni. Yet, how many people across the workk hattempted to study and apply these techniqueartis the
development of themselves and the world? From tradBist view, development in the true sense oféhm does not and
cannot mean the increase of delusions, selfishredgshatred, jealousy, pride, impurity, frustratipoonflicts, warfare,
terrors, famine, natural disasters, and the liealll of these things may be regarded as part ef Whole current
development of the world, Buddhism will not and iwaincontribute anything to it. Instead, Buddhismrmisking its greatest
efforts to preserve and develop its educationditiom in many different forms: a temple, a monagta school, a college,
a university, a center of Buddhist culture, a netthh institution, and so on, for the purpose niotantributing to but
attempting to balance the world’s development + idyao become a constructive institution amongarous destructive

conditional-elements within this present globalteys. For that reason, it must not be misunderstiad Buddhist
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institutions of all kinds have been built to inttm# Buddhist teachings as branches of learnind) asc philosophy,
religion, theology, psychology, ethics, educationathodology, etc., to the world -just as it wagresuggested that
techniques of Buddhist meditation might be appt@the increase of production labor in factoriesd&hist education is
characterized by the consistent combination ofniear and discipline. Therefore, it is no use tonkhthat Buddhist
teachings, the whole or some part of it, shouldhiesen as a branch of learning, or as a departimeas a faculty among
the others of a certain college or university. Fdimited, it will then provide for the world, ndree and perfect beings,
but specialists in Buddhist Philosophy, BuddhisgdPslogy, etc., even in Buddhist Ethics. These gists may acquire
an excellent knowledge of Buddhism in every aspget, they will surely go on to contribute to numeas crises of the
world — since their existence among humanity rembiing founded on self-protection and self-prestsm. Therefore, it
may be rather obvious for us to demonstrate pragiic solutions to what was presented so far — baped facts.
Buddhist ethics, or rather, Buddhist moral prinefplcan maintain their intrinsic worth and pradtitenctions only in

those achieving some level of positive transfororatn their states of mind.

It may prove that Buddhist ethics cannot be sepbramployed as an independent subject from othress
certain curriculum. Instead, it must be applieccamnection with Buddhist philosophy, with Buddhmseditation in the
sense of the practice of insight, and with the idls®e of transforming physical and mental condigoindividually.
All these applications, therefore, must be cardatlin a single course, which is opened not in [fgraith other courses,
but as the fundamental course for all others. Ndliyrfor such a system of education to be effedtivcarried out, it is to
require, in the first place, much more effort fremery Buddhist Sangha in different countries. Borthe one hand they
have to preserve their current monastic acadensttutions so as to be able to provide expert utstrs for those
‘Buddhist’ courses; on the other hand, they havdotmd by themselves Buddhist colleges and unitiessifor both
Buddhist and non-Buddhist students who want toramed in such an education system. In these netitutions, of
course, students may have to choose, apart frorBuildehist course, other required courses. In reatitis hard for the

educators in non-Buddhist academic institutionsxjpect some prospect for such a model of education.
CONCLUSIONS

The presentation above concerning the way of utatedsrg and activity of a Buddhist student withamtto
oneself and the world around are only some fadllatrations of the objective of a traditional Bildst education.
For more than two thousand and five hundred ydasset who have been educated and disciplined inethisational
system have never waged war of any kind, in angeplaon this planet. Instead, they perform forlibrefit of humanity
and deities — exactly in accordance with the adeictheir Compassionate Teacher. The reason ferrttdly now be no
longer misunderstood by those who would questioBuéldhist teachings might be purely individualistpessimistic,
nihilistic, etc. In summary, it should be affirmadain, that Buddhist teachings in general and Bistiékhics in particular,
existent on earth for more than two millennia, mo¢ intended to present humanity with a utopianesysof education or
society; nor are they intended to become the gseatdigion or philosophy that should dominate haoitya The Buddha
Sakyamuni’'s message to humanity conveys the sigmfie of compassion and wisdom. A decision to ahabse

Heavenly-Kingdom or the Darkness of Hell dependsag upon all of humanity.
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