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This text, Humanity Awake, is written to explain the unique Teaching of Saint Kōbō Daishi, 
a Japanese Buddhist Humanist of the Ninth Century CE and founder of the Mula-
Sarvāstivādan Monastic University known as Koyasan. Saint Kōbō Daishi (Great Teacher of 
the Dharma) was known in his life time as Śramana Kūkai but was given the title of Great 
Teacher after his death by the Emperior of Japan and is know now all over Japan for his great 
work of Compassion and Education. 

The picture of the Vajrasattva above is a symbol of Humanity’s awakeness in the Principles 
as expressed in the Prajñāpārāmitā-nayasūtra which is recited everyday at a Koyasan Mula 
Sarvāstivādan Buddhist temples and private homes. The Vajrasattva is in fact us and this was 
Saint Kōbō Daishi unique Humanism for it was Humanaity’s Pristine Cognition, Maha 
Vairocana, which makes us a shinning one in our own universe. 

                                          Vira Avalokita (YuKan Sensei) 
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Introduction to Samyuktābhidharmahrdaya 

  

Buddhism as a Science is not a new concept but an original idea from the 
beginning from Gautama in the 6th century BCE. The practice of Buddhist 
Science was not based on religion but on Indian Science using the Method of 
Observation, experimentation, formulation of the Theory and replication or the 
results for confirmation. 

 

Samyuktābhidharmahrdaya is not a book of religion but on inquiry on how 
things work in the world we find ourselves in. The Sarvāstivāda School taught 
realism and understanding by the Scientific Method and not one of constant 
speculations about actions of gods as we find in Vedic Traditions. 

 

This text is a statement of the main points of the Samyuktābhidharmahrdaya 
and is updated so that the student will not be learning ancient science but 
modern science in a Mula Sarvāstivādan tradition. 

 

                                                                              Vira Avalokita, Sthera, 
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Samskāra  
THE CHEMICAL AND MOLECULAR BASIS OF LIFE 

An atom is the smallest particle of an element that can retain the 
chemical properties of that element. It is composed of a nucleus, which 
contains positively charged protons and neutral neutrons, which contains 
positively charged protons and neutral; neutrons. Negatively charged electrons 
revolve in orbits around the nucleus. For example, a helium atom contains 2 
protons, 2 neutrons, and 2 electrons. 

An ion is an electrically charged atom or group of atoms. The electrical 
charge results when a neutral atom or group of atoms loses or gains one or 
more electrons during a chemical reaction. An ion which is negatively charged 
is called an anion, and a positively charged ion is called a cation. 

Isotopes are alternate forms of the same element. An element is defined 
in terms of its atomic number, which is the number of protons in its nucleus. 
Isotopes of an element have the same number of protons, but a different 
number of neutrons. Since atomic mass is determined by the number of 
protons plus neutrons, isotopes of the same element have varying atomic 
masses. For example, deuterium is an isotope of hydrogen, and has one 
neutron and one proton in its nucleus. Hydrogen has only a proton and no 
neutrons in its nucleus. 

A single particle can be an atom, an ion, and an isotope simultaneously. 
The simplest example is hydrogen ion. It is an atom which has lost one electron 
and thus developed a positive charge. Since it is charged, it is therefore an ion. 
A cation is a positively charged ion, and an anion is a negatively charged ion. If 
one compares the atomic number of H+ (1) with that of deuterium (1), it is 
seen that although they have different atomic masses, since their atomic 
numbers are the same, they must be isotopes of one another. 

All substances are composed of matter, which means that they have 
mass and occupy space. Elements and compounds constitute two general 
classes of matter. Elements are substances that consist of identical atoms (i.e., 
atoms with identical atomic numbers). This definition of an element includes all 
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isotopes of that element. Hence 018 and 016 are both considered to be 
elemental oxygen. A compound is a substance that is composed of two or more 
different kinds of atoms (two or more different elements) combined in a 
definite weight ratio. This fixed composition of various element, according to 
law of definite proportions, differentiates a compound from a mixture. 
Elements are the substituent of compounds. For example, water is a compound 
composed of the two elements hydrogen and oxygen in the ratio 2:1, 
respectively. This compound may be written as H20, which is the molecular 
formula of water. The subscript “2”that appears after hydrogen (H) indicates 
that every molecule of water has two hydrogen atoms. There is no subscript 
after the oxygen (O) in the molecular formula of water, which indicates that 
there is only one oxygen atom per molecule of water. Hence, water is a 
compound whose molecules are each made up of two atoms and one oxygen 
atom. 

 The Elements 

Element - an element is a substance which cannot be decomposed into simpler or 
less complex substances by ordinary chemical means. 
 
Compounds - Compound is a combination of elements present in definite 
proportions by weight. These are substances which can be decomposed by chemical 
means. 
 
Mixtures - Mixtures contain two or more substances, each of which retains it original 
properties and can be separate from the others by relatively simple means. They do 
not have a definite composition. 
 
Atoms - Each element is made up of one kind of atom. An atom is the smallest part of 
an element which can combine with other elements. Each atom consists of: 

A) Atomic Nucleus- small, dense center of an atom. 
B) Proton- positively charged particle of the nucleus. 
C) Neutron- electrically neutral particle of the nucleus. 
D) Electron- negatively charged particle which orbits the nucleus. 

 In normal, neutral atoms, the number of electrons is equal to the number of protons. 

Atomic Weight - The total number of protons and neutrons in a nucleus is the atomic weight 
(mass number). This number approximates the total mass of the nucleus. 

Atomic Number - The atomic number is equal to the number of protons in the nucleus of an 
element. 
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Isotope - Atoms of the same element that have a different number of neutrons are known as 
isotopes. All isotopes of the same element have essentially the same chemical properties but 
their physical properties may be affected. 

Ions- Atoms or groups of atoms which have lost or gained electrons are called ions. One of 
the ions formed is always electrically positive and the other electrically negative. 

A covalent bond is a bond in which two atoms are held together by a 
shared pair of electrons. An ionic bond is a bond in which oppositely charged 
ions are held together by electrical attraction. 

In general, the electronegativity difference between two elements 
influences the character of their bond.( SEE BELOW) 

          IA         IIA       IIIA      IVA      VA     VIA       VIIA         

             H 

           2.1___________________________________________ 

             Li            Be           B            C             N            O             F 

            1.0____1.5_____2.0___ 2.5___    3.0____3.5_____4.0_ 

            Na          Mg           Al          Si            P              S              Cl 

            0.9____1.2_____1.5___1.8          2.1____2.5______3.0_ 

             K            Ca                          Ge         As           Se             Br 

            0.8____1.0____________1.8___2.0____2.4___      2.8__ 

            Rb           Sr                           Sn          Sb            Te            I 

          0.8_____1.0_____________________________________ 

          Cs             Ba                            Pb         Bi 

         0.7_____0.9_____________1.7____1.8_______________ 

 Electronegativity  measures the relative ability of an atom of an atom to 
attract electrons in a covalent bond. Using Pauling’s scale, where fluorine is 
arbitrarily given the value 4.0 units and other elements are assigned values 
relative to fluorine, and electronegativity difference of greater than 1.7 units is 
mostly ionic in character. Therefore, a bond between two atoms with an 
electroegativity difference of greater than 1.7 units is mostly ionic in character. 
If the difference is less than 1.7, the bond is predominantly covalent. 

  A hydrogen bond is a molecular force in which a hydrogen atom is 
shared between two atoms. Hydrogen bonds occur as a result of the uneven 
distribution of electrons in a polar bond. Here, the bonding electrons are more 
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attracted to the highly electronegative oxygen atom, resulting in a slightly 
positive charge (δ⁺) on the hydrogen and a slightly negative charge (δ⁻) on the 
oxygen. A hydrogen bond is formed when the relatively positive hydrogen is 
attracted to a relatively negative atom of some other polarized bond. For 
example 

 

      δ⁻                                        δ⁺                                       δ⁻ 

     O <……(Polar  bond) ……….H <…… (Hydrogen bond)…..N  

                                         (Hydrogen bond)    

 

 The atom with which it forms the polar bond is called the hydrogen 
donor, while the other atom is the hydrogen acceptor. Note, however, that the 
bond is an electrostatic one – no electrons are shared or exchanged between 
the hydrogen and the negative dipole of the other molecule of the bond. 

 Hydrogen bonds are highly directional and are strongest when all three 
atoms are collinear (bonding angels are 180⁰). 

 Bond energies of hydrogen bonds are in the range of about 3 to 7 
kcal/mole. This is intermediate between the energy of a covalent bond and a 
van der Waals bond. However, only when the electronegative atoms are either 
F, O, or N is the energy of the bond enough to make it important. 

 Hydrogen bonds are responsible for the structure of water and its special 
properties as a biological solvent. There is extensive hydrogen bonding 
between water molecules; forming what is called the water matrix. The 
formation of the water matrix is what causes frozen H₂O (water) to float and be 
less dense than the liquid form, sustaining life even in frozen ponds or rivers. 
This structure has profound effects on freezing and boiling points of water and 
its solubility properties. Any molecule capable of forming a hydrogen bond can 
do so with water, which results in dissociation, or solubility of the molecule. 

 Hydrogen bonds are also most responsible for the maintenance of the 
shape of proteins. Since shape is crucial to protein function, this bond is 
extremely important. For example, hydrogen bonds maintain the helical shape 
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of keratin and collagen molecules and give them their characteristic strength 
and flexibility. 

 DNA helixes are held together by hydrogen bonds. Bonding occurs 
between the base pairs. The intermediate bond strength of the hydrogen bond 
is ideal for the function of DNA – it is strong enough to give the molecule 
stability, yet weak enough to be broken with sufficient ease for replication and 
RNA synthesis. 

                            

1.1 Chemical Bonds (samghāta) 

 

Ionic Bond - This involves the complete transfer of an electron from one atom to another. 
Ionic bonds form between strong electron donors and strong electron acceptors. Ionic 
compounds are more stable that the individual elements. 

Covalent Bond - This involves the sharing of pairs of electrons between atoms. Covalent 
bonds may be single, double, or triple. 

Polar Covalent Bond - A polar covalent bond is a bond in which the charge is distributed 
asymmetrically within the bond. 

Non-Polar Covalent Bond - A non-polar covalent bond is a bond where the electrons are 
distributed equally between two atoms. 

Hydrogen Bond – A hydrogen bond is the attraction of a hydrogen atom, already covalently 
bonded to one electronegative atom, to a second electronegative atom of the same 
molecule or adjacent molecule. Usually these bonds are found in compounds that have 
strong electronegative atoms such as oxygen, fluorine, or nitrogen. 

Van der Waals Forces – Van der Waals forces are weak linkages which occur between 
electrically neutral molecules or parts of molecules which are very close to each other. 

Hydrophobic Interactions – Hydrophobic interactions occur between groups that are 
insoluble in water. These groups, which are non-polar, tend to clump together in the 
presence of water.  

 

1.2 Acids and Bases  

Acid – An acid is a compound which dissociates in water and yields hydrogen ions [H+]. It is 
referred to as a proton donor. 
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Base – A base is a compound which dissociates in water and yields hydroxyl ions [OH+]. 
Bases are proton acceptors. 

pH – The degree of acidity of alkalinity us measured by pH. 

 

 The first law of thermodynamics states that energy can be converted 
from one form into another, but it can not be created or destroyed. In other 
words, the energy of a closed system is constant.  

 The second law of thermodynamics states that the total entropy (a 
measure of the disorder or randomness of a system) of the universe is 
increasing. This is characterized by a decrease in the free energy, which is the 
energy available to do work. Thus, any spontaneous change that occurs 
(chemical, physical, or biological) will tend to increase the entropy of the 
universe. 

 The third law of thermodynamics refers to a completely ordered system, 
particularly, a perfect crystal. It states that a perfect crystal at absolute zero (O⁰ 
Kelvin) would have perfect order, and therefore its entropy would be zero. 

 These three laws affect the biological as well as the chemical and 
physical worlds. Living cells do their work by using the energy stored in 
chemical bonds. The first law of thermodynamics states that every chemical 
bond is in a given molecule contains an amount of energy equal to the amount 
that was necessary to link the atoms together. Thus, living cells turn other 
forms of energy into chemical bond energy and use it to do work. A living 
organism is a storehouse of potential chemical energy due to the millions of 
atoms bonded together in each cell, so it might appear that he same energy 
could be passed continuously from organism to organism with no required 
extracellular energy source. However, the second law of thermodynamics tells 
us that every energy transformation results in a reduction in the usable or free 
energy of the system. Consequently, there is a steady increase in the amount of 
energy that is unavailable to do work (an increase in entropy). In addition, 
energy is constantly being passed from living organisms to nonliving matter 
(e.g., when you write you expend energy to move the pencil, etc.) The system 
of living organisms thus cannot be static energy, and must be replenished by 
energy derived from the nonliving world. 
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 The second law of thermodynamics explains the loss of energy from the 
system at each successive trophic level in a food pyramid. In the food pyramid, 
the energy at the producer level is greater than the energy at the consumer I 
level which is greater than the energy of the consumer II level. Every energy 
transformation between the members of the successive levels involves the loss 
of usable energy, which increases entropy and causes the total amount of 
energy at each trophic level to be lower than the preceding level. 

Chemical Changes 

Chemical Reaction – A chemical reaction refers to any process in which at least one bond is 
either broken or formed. The outcome of a chemical reaction is a rearrangement of atoms 
and bonding patterns. 

 

Laws of Thermodynamics 

A) First Law of Thermodynamics (conservation of Energy) – In any process, the sum of 
all energy changes must be zero. 

B) Second Law of Thermodynamics – any system tends toward a state of greater 
entropy, meaning randomness or disorder. 

C) The Third Law of Thermodynamics – A perfect crystal, which, is a completely ordered 
system, at absolute zero (Kelvin) would have perfect order, and therefore it entropy 
would be zero. 

Stability of chemical system depends on: 

A) Enthalpy – total energy content of a system. 
B) Entropy – energy distribution. 

Exergonic Reaction – Exergonic reactions release free energy; all spontaneous reactions are 
    exergonic. 

Endergonic Reaction – Endergonic reactions require the addition of free energy from an  
    external source. 

Phospholipid – A phospholipid is a variety of a substituted lipid which contains a phosphate 
   group. 

C) Steroids - Steroids are complex molecules which contain carbon atoms arranged 
in four interlocking rings. Some steroids of biological importance are vitamin D, 
bile salts, and cholesterol. 

D) Carbohydrates – Carbohydrates are compounds composed of carbon, hydrogen, 
and oxygen, with the general molecular formula CH20. 



17 
 

 

Cellular Organization 

 A cell is the fundamental organizational unit of life. One of the most 
important generalizations of modern biology is the cell theory. There are two 
components of the cell theory. It states: (1) that all living things are composed 
of cells and (2) that all cells arise from other cells. Living things are chemical 
organizations of cells and capable of reproducing themselves. Functions of cells 
are due to specific and definite organelles. 

 There are many types of cells, and just as many classifications to go with 
them. There are plant cells, animal cells, eukaryotic cells, prokaryoki cells and 
many others. Also within each of these divisions there are smaller subdivisions 
pertaining to the specific properties or functions of the cells. Cells exhibit 
considerable variation in properties or functions of the cells. Cells exhibit 
considerable variation in properties based on different arrangements of 
components. Cells also vary in size.  

2.1 The Cell Theory 

Cell Membrane – The cell membrane is a double layer of lipids which surrounds a cell. 
Proteins are interspersed in this lipid bilayer. The membrane is a semi-permeable; it is 
permeable to water but not to solutes. 

The Nucleus – The nucleus is bounded by a pair of membranes. Within the nuclear 
membrane, there is a semi-fluid medium in which the chromosomes are suspended 

Cytoplasm – The cytoplasm is all the material in a cell located between the nucleus and the 
plasma membrane. Imbedded in the cytoplasm are the organelles. 

2.2 Cellular Organelles 

A) Mitochondria – Mitochondria are organelles enclosed in a double membrane. 
Mitochondria are the site of chemical reactions that extract energy from foodstuffs and 
make it available to the cells for all of its energy demanding activities. This energy is 
provided in the form of adenosine tri-phosphate (ATP). 

B) Chloroplasts – These are found only in the cells of plants and certain algae. Photosynthesis 
occurs in the chloroplasts. 

C) Plastids – These structures are present only in the cytoplasm of plant cells. The most 
important plastid, chloroplast, contains chlorophyll, a green pigment. 
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D) Lysosomes – Lysosomes are membranes enclosed bodies that function as storage vesicles 
for many digestive enzymes. 

E) Endoplasmic Reticulum (ER) – The endoplasmic reticulum transports substances within 
the cell. There are two types: smooth and rough. 

F) Ribosomes – These organelles are small particles composed chiefly of ribosomal – RNA 
and are the sites of protein synthesis. Dough ER has ribosomes attached. 

G) Golgi Apparatus – The functions of the Golgi apparatus include storage, modification, and 
packaging of secretory products. 

H) Peroxisomes – Peroxisomes are membrane bound organelles which contain powerful 
oxidative enzymes. 

I) Vacuoles- Vacuoles are membrane-enclosed, fluid spaces. They have their greatest 
development in plants cells where they store materials such as soluble organic nitrogen 
compounds, sugars, various organic acids, some proteins, and several pigments. 

J) Cell Wall- This is only in plants and is used for protection and support. 

K) Centriole and Centrosome- These functions in cell division. They are present only in 
animals and protists (simple organisms such as bacteria, some algae, protozoa, and other 
organisms not easily classified as either plant or animal). 

L) Cilia and Flagella- These are hair-like extensions from the cytoplasm of a cell. They both 
show coordinated beating movements, which are the major means of locomotion and 
ingestion in unicellular organisms. 

M) Nucleolus- The nucleolus is a generally oval body composed of protein and RNA. Nucleoli 
are produced by chromosomes and participate in the process of protein synthesis. 

 

3.1 Embryonic development in the Kāmadhatu  

 The earliest stage in embryonic development is the one-cell, diploid 
zygote which results from the fertilization of an ovum by a sperm. 

A) Cleavage- Cleavage is a series of mitotic divisions of the zygote which results in 
the formation of daughter cell called blastomeres. 

B) Morula- A morula is a solid ball of 16 blastomeres. 
C) Blastula- a blastula is a hallow ball; a fluid-filled cavity at the center of the sphere 

is the blastocoel. 
D) Gastrula- The cells of the blastula having differentiated into two, and then three 

embryonic germ layers, forming gastrula. Early forms of all major structures are 
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laid down in the gastrula period. After this period, the developing organism is 
called a fetus. 
a) Primary Germ Layer 

1) Endoderm- Inner lining of the alimentary canal and respiratory tract; inner 
lining of the liver; pancreas; salivary, thyroid, parathyroid, thymus glands; 
urinary bladder; urethra lining 

2) Mesoderm- Skeletal system; muscular system; reproductive system; 
excretory system; circulatory system; dermis of skin; connective tissue 

3) Ectoderm- Epidermis; sweat glands; hair; nails; skin; nervous system; parts 
of the eye, ear, and skin receptors; pituitary and adrenal glands; enamel of 
teeth. 

3.2 Types of Eggs 

 The eggs of different animals vary greatly in the amount and distribution 
of the yolk they contain. 

A) Isolecithal Eggs- The yolk in evenly distributed. Example: eggs of annelids, 
mollusks, and echinoderms 

B) Telolecithal Eggs- The yolk is concentrated toward one pole of the egg, the 
vegetal ole. Examples: reptiles and bird eggs. 

C) Centrolecithal Eggs-The yolk is massed towards the center. Example: insects eggs 

3.3 Cleavage and Gastrulation (Mammalian/ Non-Mammalian) 

 A) Cleavage and Gastrulation of a Mammalian Egg- Cleavage results when a solid ball 
of  cells, the morula, becomes subdivided into an inner cell mass from which the embryo 
 develops and an enveloping layer of cells, the trophoblast. The cells of the inner cell 
 mass differentiate further into a thin layer of flat cells, the hypoblast. The remaining 
 cells of the inner cell mass become the epiblast. Gastrulation begins with the 
formation  of a primitive streak and Henson’s node in which cells migrate downward, 
laterally, and  anteriorly between the epiblast and hypoblast. A crevice then appeals 
between the  cells of the inner cell mass, which then enlarges to become the amniotic 
cavity. The  embryonic disc comes to lie as a plate between the two cavities, connected to 
the  trophoblast. The non-functional endodermal part of the allantois develops as a tube 
 from the yolk sac. After two weeks the human embryo is a flat, two-layered disc of 
cells  about 250 microns across connected by a stalk to the trophoblast. 

 B) Cleavage and Gastrulation in Other Organisms 

  Starfish-Cleavage is radial in the isolecithal starfish egg. The egg is split into 
two    equal daughter cells. The second cleavage plane is vertical but at right 
angles to    the first, separating the two cells into four. With further 
divisions, a blastula    forms. It is a simple layered blastula which is converted 
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later into a double    layered sphere, the gastrula, by the invagination of a 
section of a wall of the    blastula.  

  Amphibians- The cleavage pattern I amphibians is radial, but because of the 
   unequal distribution of yolk in the telolecithal egg, the blastomeres 
are not equal   size. At the eight-celled stage, the egg consists of four smaller animal 
pole    blastomeres (micromeres), and four larger, yolk-laden vegetal pole 
blastomeres    (macromeres); the egg then becomes a gastrula. To form a 
gastrula, a grove    appears on one side of the blastula and cells at the 
bottom of the groove stream    into the interior of the embryo. This 
groove extends transversely until it is ring-   shaped, at which point, the yolk-
filled cells remain as a yolk plug. 

  Birds- Telolecithal avian eggs display meroblastic radial cleavage. Cleavage 
   occurs in a small disc of cytoplasm in the animal pole. Horizontal 
cleavage    separates upper blastomeres and lower blastomeres. The 
blastomeres at the    margin of the disc, and the lower cells in contact with 
the yolk, lose the furrows    that partially separated them and fuse into a 
continuous syncytium which    contains many nuclei and is called the periblast. 
The free blastomerers become    incorporated into layers, an upper 
epiblast and a lower hypoblast. Between    them is a blastocoele. The 
subgerminal space separates the hypoblast from the    underlying yolk. 
The area of the blastoderm over the subgerminal space is    transparent and is 
called the area pellucid. The part of the blastoderm that    contains some yolk 
is called the area opaca. Gastrula is formed by cell migration. 

D) Embryonic Membranes 
1) The amnion- The amnion is filled with a lymph-like fluid, the amniotic fluid, 

that bathes and protects the embryo in a watery environment. It surrounds 
the embryo. 

2) The Yolk Sac- Many blood vessels develop in the walls of the yolk sac so that 
material is transported from the yolk into the cell of the developing embryo. 
It grows around the yolk in the egg. 

3) The állantois- The allantois is a sac-like structure that covers both the embryo 
and the yolk sac. The capillaries of the allantois exchange carbon dioxide and 
oxygen with the atmosphere. 

4) The Chorion- The chorion is the outermost embryonic membrane, forming a 
moist lining underneath the other membranes. The chorion helps in the 
exchange of respiratory gases between the shell and the capillaries of the 
allantois. 
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3.4 Parturition (Mammalian/Human) 

 Parturition is the separation of the fetus and its membranes from the 
mother’s body at the time of birth. As gestation ends, the hormone relaxin 
appears in the bloodstream, causing the cervix of the uterus to become readily 
dilatable and loosening the connection between the bones of the pelvis. 
Oxytocin stimulates the uterine muscles to contract with greater force and 
frequency during labor. 

 Rhythmic contractions of the smooth muscles of the uterus force the 
fetus, normally head first, into the cervix of the uterus. The fetal membranes 
then bulge through the cervix and burst. Amniotic fluid is discharged. The child 
then enters the vagina and is born. 

 

Nutrition in Animals  

4.1 Importance of Digestion 

 After food has been ingested, it must be digested or broken down into 
smaller molecules so that these molecules can pass through plasma 
membranes and reach the cytoplasm inside the cells. 

 Carbohydrate molecules must be broken down to small molecules of 
simple sugars; proteins molecules must be broken down into small molecules 
of amino acids; and lipid molecules must be broken down into molecules of 
fatty acids and glycerol. 

Intracellular Digestion- In some heterotrophic organisms, digestion occurs after 
the solid material has actually been engulfed by a cell. This is common in 
protozoans. 

Extracellular Digestion- Organisms carry out digestion outside their cells, 
usually within the cavity of a digestive system; this is referred to as extracellular 
digestion. The simplest approach to this is employed by saprophytes who 
secure their food from nonliving but organic matter. This is the only type of 
digestion in many multicellular organisms, including humans. 
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 In higher organisms, extracellular digestion takes place in two phases, 
mechanical and chemical. 

4.1.1 Mechanical Phase of Digestion  

 Chewing and grinding break down food into smaller particles so that the 
total surface area of the food exposed to chemical action is increased. 

4.1.2 Chemical Phase of Digestion 

 Chemical digestion, which is carried on by certain enzymes, reduces the 
size of the particles. By means of hydrolysis reaction, enzymes break the 
chemical bonds that hold the large molecules together. 

4.2 The Human Digestive System 

 The digestive system of humans consists of the alimentary canal and 
several glands. This alimentary canal consists of the oral cavity (mouth), 
pharynx, esophagus, stomach, small intestine, large intestine, and the rectum. 

A) Oral Cavity (Mouth) - The mouth cavity is supported by jaws and is bound 
on the sides by teeth, gums, and cheeks. The tongue binds the bottom 
and the palate binds the top. Food is pushed between the teeth by the 
action of the tongue so it can be chewed and swallowed. Saliva is the 
digestive juice secreted that begins the chemical phase of digestion.  

B) Pharynx- Food passes from the mouth cavity into the pharynx where the 
digestive and respiratory passages cross. Once food passes the upper 
part of the pharynx, swallowing becomes involuntary. 

C) Esophagus- Whenever food reaches the lower part of the pharynx, it 
enters the esophagus and peristalsis pushes the food further down the 
esophagus into the stomach. 

D) Stomach- The stomach has two muscular valves at both ends: the cardiac 
sphincter, which controls the passage of food from the esophagus into 
the stomach, and the pyloric sphincter, which is responsible for the 
control of the passage of partially digested food from the stomach to the 
small intestine. Gastric juice is also secreted by the gastric glands lining 
the stomach walls. Gastric juice begins the digestion of proteins. 

E) Pancreas- The pancreas in the gland formed by the duodenum and the 
under surface of the stomach. It is responsible for producing pancreatic 
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fluid which aids in digestion. Sodium bicarbonate, amykase, lipase, 
trypsin, chymotrypin, carboxypeptidase and nucleases are all found in 
the pancreatic fluid. 

F) Small Intestine- The small intestine in a narrow tube between 20 and 25 
feet long divided into three sections: the duodenum, jejunum, and ileum. 
The final digestion and absorption of disaccharides, peptides, fatty acids, 
and monoglycerides is the work of villi, which line the small intestine. 

G) Liver- Even though the liver is not an organ of digestion, it does secrete 
bile which aids in digestion by neutralizing the acid chime from the 
stomach and emulsifying fats. The liver is also responsible for the 
chemical destruction of excess amino acids, the storage of glycogen, and 
the breakdown of old red blood cells. 

H) Large Intestine- The large intestine receives the liquid material that 
remains after digestion and absorption in the small intestine have been 
completed. However, the primary function of the large intestine is the 
reabsorption of water. 

Gas Exchange in Humans 

5.1 Respiratory in Humans 

 The respiratory system in humans begins as a passage in the nose. 
Inhaled air then passes through the pharynx, trachea, bronchi, and lungs. 

A) Nose- The nose is better adapted to inhale air than the mouth. The 
nostrils, the two openings in the nose, lead into the nasal passages 
which are lined by the mucous membrane. Just beneath the mucous 
membrane are capillaries which warm the air before it reaches the 
lungs. 

B) Pharynx- Air passes via the nasal cavities to the pharynx where the 
paths of the digestive and respiratory systems cross. 

C) Trachea- The upper part of the trachea, or windpipe, is known as the 
larynx. The glottis is the opening in the larynx; the epiglottis, which is 
located above the glottis, prevents food from entering the glottis and 
obstructing the passage of air. 

D) Bronchi- The trachea divides into two branches called the bronchi. 
Each bronchus leads into a lung. 
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E) Lungs- In the lungs, the bronchi branch into smaller tubules known as 
the bronchioles. The finer divisions of the bronchioles eventually 
enter the alveoli. The cells of the alveoli are the true respiratory 
surface of the lung. It is here that gas exchange takes place. 

5.1.1 Stages of Respiration 

 A) External Respiration- This stage of respiration involves the exchange 
of          gases between the air sacs and the blood stream, and breathing  
         movements (inhalation and exhalation). 

 B) Internal Respiration- This stage of respiration involves the exchange of 
       gases between the blood and the body cells.  

 C) Cellular Respiration- This stage of respiration takes place within cells 
       where both aerobic and anaerobic oxidation reactions take 
place. 

 

Circulatory Systems 

6.1 The Human Circulatory System 

 Humans have a closed circulatory system in which the blood moves 
entirely within the blood vessels. This circulatory system consists of the heart, 
blood, veins, arteries, capillaries, lymph, and lymph vessels. 

A) Heart 
The heart is a pump covered by a protective membrane known as the 
pericardium and divided into four chambers. These chambers are the 
left and right atria and the left and right ventricles. 
1) Atria- The atria are the upper chamber of the heart that receives 

blood from the superior and inferior vena cava. This blood is then 
pumped to the lower chambers or ventricles. 

2) Ventricles- The ventricles have thick walls as compared to the thin 
walls of the atria. They must pump blood out of the heart to the 
lungs and other distant parts of the body. 

 The heart also contains many important valves. The tricuspid valve is 
 located between the right atrium and the right ventricle. It prevents the 



25 
 

 backflow of blood into the atrium after the contraction of the right 
 ventricle. The bicuspid valve, or mitral valve, is situated between the left 
 atrium and the left ventricle. It prevents the backflow of blood into the 
left  atrium after the left ventricle contracts. 

6.2 Blood Circuits 

 The pulmonary artery carries blood from the heart to the lungs to 
oxygenate blood. The branches of the aorta carry blood to the other systems of 
the body. Semilunar values, at the base of these arteries, prevent the backflow 
of blood into the ventricles. 

A) Pulmonary Circulation- The blood from the heart to the lungs and then to 
the heart is called pulmonary circulation. 

B) Systemic Circulation- In this blood circuit, blood circulates from the left 
ventricle into the aorta and then to all body systems, except the lungs, 
and back to the heart. There are three branches of systemic circulation. 
These are the coronary circulation, the hepatic portal system, and renal 
circulation.  

C) Veins- All the veins in the body carry blood to the heart. Veins possess 
small amounts of muscle tissue in their walls and, therefore, the walls 
are thinner. Valves, which prevent the backflow of blood, are found 
along the length of the vein. Every vein in the body, except the 
pulmonary vein, carries deoxygenated blood. 

D) Atries- Every artery in the body, except the pulmonary artery, carries 
oxygen rich blood. Every artery in the body carries blood away from the 
heart. Unlike the thin walls of veins, arteries possess relatively thick 
walls. 

E) Capillaries- The capillaries are the most abundant blood vessels in the 
body. Capillaries function in the exchange of material between the cells 
and the blood. The walls of the capillary consist of a single layer of 
flattened epithelial cells. 

F) Lymph- Lymph is the intercellular fluid present around every internal 
body cell. It is composed of water and the dissolved substances that pass 
out of the capillaries and the tissue cells. Lymph is the medium through 
which materials are exchanged between the tissue and blood vessels. 

G) Lymph Vessels- The lymphatic vessels function to return fluid from the 
tissue spaces to the circulation. Lymphatic vessels join larger collecting 
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lymphatic such as the thoracic duct. The thoracic duct carries lymph 
upward across the chest and empties into a large vein near the base of 
the neck. Lymph travels in only one direction, from the body organs to 
the heart. 
1) Lymph Nodes- Lymph nodes are the thousands of pea shaped 

structures lining the lymph vessels. They filter out bacteria from the 
lymph. The white blood cells produced by the lymph nodes destroy 
bacteria. 

2) Spleen- The spleen is a sac-like mass of lymphatic tissue located near 
the stomach. The blood that passes into it is filtered. The spleen 
stores red blood cells so that when bleeding occurs, it contracts and 
forces the stored red blood cells into circulation. 

6.3 The Components of Blood 

A) Plasma- Plasma is the liquid part of the blood which constitutes 55% of the 
total blood volume. Blood plasma is essential for homeostasis. 

B) Blood Cells- These constitute 45% of the blood. 

     1) Red Blood Cells (Erythrocytes) - The erythrocytes are the most numerous 
of              the three blood cell types. Formed in the marrow of bones, the red 
blood  cells first possess a nucleus and not very much hemoglobin. As they 
 mature, hemoglobin constitutes 90% of the dry cell weight. The chief 
 function of erythrocytes is to carry oxygen to all parts of the body and to 
 remove some carbon dioxide. 

    2)  White Blood Cells (Leukocytes) - A white blood cell has a nucleus but lacks             
 hemoglobin. They are larger than red blood cells and generally function 
to  protect the body against disease. There are several types of white blood 
 cells. These are the neutrophiles, monocytes, lymphocytes, eosinophils, 
 and basophils. Some are formed in certain bones, others, in the lymph 
 nodes.  

  3)   Platelets- These are cells fragments which are produced by large cells in 
the  bone marrow. Platelets are much smaller than red or white blood cells. 
 They play an important role in blood clotting. 
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6.4 The Functions of Blood 

Blood: 

A) Transports materials to and from all the tissues of the body. 

B) Defends the body against infectious diseases. 

6.5 The Clotting of Blood 

 The sequence of events in blood clotting is initiated with the breakdown 
of platelets. With this, thromboplastin is liberated. In the presence of excess 
thromboplastion and calcium ions, the clotting enzyme prothrombin is changed 
to thrombin. This thrombin then acts on fibrinogen, a dissolved protein, and 
converts it to fibrin. At the would site, the fibrin serves to trap the blood cells. 
A clot is soon formed which stops the loss of blood from the severed vessel.  

 1) Platelets + Damaged Cells leads to Clotting Factors in Blood which is         
        Thromboplastin 

 2) Prothrombin gives rise to Thromboplastin and Ca++  that leads to   
         Thrombin. 

 3) Fibrinogen with Thrombin leads to Fibrin 

 4) Fibrin+Cells+Dried Serum leads to a Blood Clot. 

 

 Excretion and Homeostasis 

7.1) Excretion in Humans 

 The organs of excretion which remove metabolic waste from a cell or 
organ in humans include the skin, lungs, liver, kidneys, and large intestine.  

  A) Skin- The skin functions as an organ of excretion as well as protection 
               against injury and regulation of body fluids. The sweat glands of 
the skin            remove water, mineral salts, and urea from the blood. 

 B) Lungs- The lungs excrete water and carbon dioxide. 

 C) Liver- The liver is the gland that secretes bile fro the emulsification of 
       fats. It is considered an organ of excretion because: 
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  1) it removes old red blood cells from the blood stream. 

  2) amino acids in excess of the body’s anabolic needs are 
deaminated                  by the liver. 

                       3) all monosaccharides, except glucose, are removed by the liver. 

D) Urinary System- The urinary system of humans consists of a pair of kidneys, 
a  

      pair of ureters, the urinary bladder, and the urethra. 

 1)  Kidneys- The kidneys are located against the dorsal body wall just 
below           the diaphragm. They are composed of three distinct 
regions: the cortex,          medulla, and pelvis. The capillaries and 
tubules in the kidneys form        nephrons which remove metabolic 
wastes from the blood. Blood           reaches the kidneys via a right 
and left renal artery and leaves via right        and left renal veins.     

      a) Nephron- structural and functional unit of the kidney which      
            manufactures urine   

      b) Glomerulus- network of capillaries which constitutes part of a single   
            nephron   

      c) Bowman’s Capsule- double-walled chamber which surrounds the 
            glomerulus 

      d) Proximal Tubule- segment of the nephron tubule which reclaims 
            sodium ions, glucose, and amino acids 

                e) Loop of Henle- The proximal tubule leads into the loop of Henle 
where            sodium ions are actively transported out of the segment. 

                f) Distal Tubule- Additional sodium can be pumped out by the distal 
           tubule because it is variably permeable to water.  

               g)  Collecting Tubule- receives urine from smaller tubules 

                     1) Ureters – Urine flows down from the kidney to the bladder by 
                means of the ureter.   
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                     2) Bladder- The bladder is a hollow, muscular organ which is 
capable                  of expanding when urine flows into it.   

                     3) Urine flows to the outside from the bladder by way of the 
urethra. 

 

 

7.2 Homeostasis 

 Homeostasis is the automatic maintenance of a steady state within the 
bodies of all organisms. It is the tendency of organisms to maintain constant 
conditions of their internal environment by responding to both internal and 
external changes. The kidney, for example, maintains a constant environment 
by excreting certain substances and conserving others. 

 

Hormonal Control  

8.1 Hormones 

 A hormone is a chemical substance secreted by specific cells in one area 
of the body to be used in another area known as the target organ. The target 
organ responds by being either stimulated or inhibited. 

 Endocrine glands, or ductless glands, secrete their products directly into 
capillaries and become part of the bloodstream.   

 Exocrine glands secrete hormones which pass through ducts, to reach 
the place where they function. They are also called duct glands. 

8.2 The Mechanism and Action of Hormones 

A) Only small concentrations are needed for a hormone to be effective. 

B) The hormones secreted by an endocrine gland are influenced by certain 
substances present in the blood and by nerve impulses from the autonomatic 
nervous system. 

C) The functioning of one endocrine gland will also affect the functioning of 
other glands in the body. 
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D) Current theories include the major principle that hormones combine with 
specific receptors when the hormone enters the cell.  

 

8.3 The Human Endocrine System 

 The major glands of the human endocrine system include the thyroid 
gland, parathyroid glands, pituitary gland, pancreas, adrenal glands, pineal 
gland, thymus gland, and the sex glands. 

      A) Thyroid Gland- The thyroid gland is a two-lobed structure located in the                 
 neck. It is responsible for the secretion of the hormone thyroxin and for 
 iodide absorption. Thyroxin increases the rate of cellular oxidation and 
 influences growth and development of the body. 

      B) Parathyroid Glands- The parathyroid glands are located in back of the   
 thyroid gland. They secrete the hormone parathormone which is 
 responsible for regulating the amount of calcium and phosphate salts in 
the  blood. 

      C) Pituitary Gland- The pituitary gland is located at the base of the brain. It 
 consists of three lobes: the anterior lobe; the intermediate lobe, which is 
 only a vestige in adulthood; and the posterior lobe. 

1)  Hormones of the anterior lobe 
       a) Growth Hormone- stimulates growth of bones 
       b) Thyroid-stimulating Hormone (TSH) – stimulates the thyroid gland 
to      produce thyroxin 
       c) Prolactin- regulates development the mammary glands in a 
pregnant  female and stimulates secretion of milk in a woman after 
childbirth 
       d) Adrenocorticotropic Hormone (ACTH) - stimulates the secretion of 
 hormones by the cortex of the adrenal glands 
       e) Follicle-stimulating Hormones (FSH) – this hormone acts upon the      
 gonads, or sex organs 
        f)  Luteinizing Hormones (LH) – in the male, LH causes the cells in the 
 testes to secrete androgens. In females, LH causes the follicle in an 
 ovary to change into the corpus luteum. 
3) Hormones of the posterior lobe 
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      a)  Vasopressin (ADH) – This hormone causes the muscular walls of 
the  arterioles to contract, thus increasing blood pressure. It regulates 
the  amount of water reabsorbed by the nephrons in the kidney. 
      b)  Oxytocin – Tis hormone stimulates the muscle of the walls of the 
 uterus to contract during childbirth. It induces labor. 
 

8.4    The Pancreas 
 The pancreas is both an endocrine and an exocrine gland. As an 
endocrine gland, the islets of Langerhans, scattered through the pancreas, 
secrete insulin and glucagon. 
 
A) Insulin – acts to lower the level of glucose in the bloodstream. Glusose is      
    converted to glycogen. 
B) Glucagon – increases the level of glucose in the blood by helping to change 
liver glycogen into glucose. 
 
8.5 Adrenal Glands 
 
 The two adrenal glands are located on top of each kidney. They are 
composed of two regions: the adrenal cortex and the adrenal medulla. 
 
A) Hormones of the Adrenal Cortex 
      1) Cortisines – regulates the change of amino acids and fatty acids into 
 glucose. They also help to suppress reactions that lead to the 
inflammation  of injured parts. 
      2) Cotrins – regulate the use of sodium and calcium slats by the body cells. 
      3)  Sex Hormones – they are similar in chemical composition to hormones 
 secreted by sex glands. 
 
B) Hormones of the Adrenal Medulla 
 
     1)  Epinephrine – this hormone is responsible for the release of glucose from 
the liver, the relaxation of the smooth muscles of the bronchioles, dilation of 
the pupils of the eye, a reduction in the clotting time of blood, and an increase 
in the heart beat rate, blood pressure, and respiration rate. 
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      2) Norepinephrine – this hormone is responsible for the constriction of 
blood    vessels. 
 
8.6 Pineal Gland 
 The pineal gland is attached to the brain above the cerebellum. It is 
responsible for the production of melatonin, a hormone which some scientists 
believe helps regulate sleep-wake cycles. 
 
8.7 Thymus Glands 
 
 The thymus gland is located under the breastbone. Although there is no 
convincing evidence for its role in the human adult, it does secrete thymosin 
hormone in infants which stimulates formation of an antibody system. 
 
8.8 Sex Glands 
 
 These glands include the testes of the male and the ovaries of the 
female. 
 
 A) Testes- Luteinizing hormones stimulates specific cells of the testes to                     
secrete androgens. Testosterone, which controls the development of         
the male secondary sex characteristics, is the principle androgen. 
 
B) Ovaries – Estrogen is secreted from the cells which line the ovarian follicle. 
This hormone is responsible for the development of female secondary sex 
characteristics. 

 

The Human Neural Systems and their functions 

 

9.1 The brain is not only one organ, but a part of a whole system and there are 
many role players within this system, i.e., the nervous system, endocrine 
system and genetic mechanisms in our behavior and mental processes.  
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9.2 The nervous system is a complex network of neural cells that carry 
messages and regulate body functions and personal behavior. There are two 
kinds of living cells that allow the nervous system to carry out its functions:  

 

 1. Neurons are the cells in the nervous system that transmit electrical 
signals along their length.  

 2. Glial cells transport nutrients to neurons, provide insulation to some 
neurons and regulate the likelihood that neural messages are transmitted from 
one neuron to the next.  

 3. Chemical substances called neurotransmitters transmit neural 
messages from the axon of one neuron across the gap (synapse) to the next 
neuron. 

9.3 The central nervous system is composed of the brain and spinal cord. The 
peripheral nervous system carries messages between the central nervous 
system and the rest of the body. It consists of the somatic and autonomic 
nervous systems. 

 

1. The somatic nervous system carries messages from the sense organs 
to the central nervous system, and it carries messages from the 
central nervous system to the skeletal muscles. 

2. The autonomic nervous system regulates the visceral organs and 
other body functions and plays a role in emotional activity. 
 

9.4 In current theory of the brain has been divided into three basic parts: the 
hindbrain, the midbrain, and the forebrain. 

 The hindbrain consists of the medulla, the pons, and the cerebellum. 
They do the following: 

1. The Medulla controls breathing and a variety of reflexes. 
2. The Pons regulates balance, hearing, and several parasympathetic 

functions. 
3. The Cerebellum is chiefly responsible for maintaining muscle tone and 

coordination of muscular movements but also plays a role in learning 
and memory involving sequenced events. 
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4. The midbrain is a center for reflexes related to vision and hearing.  
 

 Most cognitive, motivational, and emotional activity is controlled by the 
forebrain, which includes the thalamus, hypothalamus, limbic system, and 
cerebral cortex. 

1. The Thalamus is a switching station for routing sensory information to 
appropriate areas of the brain. 

2. The Hypothalamus and limbic system are involved with motives and 
emotions. 

3. The largest part of the brain is the Cerebral Cortex, made up of two 
cerebral hemispheres that are primary connected by the corpus 
callosum. The cortex controls conscious experience, intellectual 
activities, the senses, and voluntary functions. 

 

 Each part of the brain interacts with the entire nervous system, and the 
parts work together in intellectual, physical, and emotional functions. The brain 
is an organ that is plastic to some degree―it changes over the course of 
development through out life of the person. 

9.5 Whereas the nervous system forms the primary biological basis for 
behavior and mental processes, the endocrine system of hormones-secreting 
glands influences emotional arousal, metabolism, sexual functioning, and other 
body processes. They are as follows: 

 

1. Adrenal glands secrete epinephrine and norepinephrine that are 
involved in emotional arousal, heart rate, and metabolism. 

2. Islets of Langerhans secrete glucagon and insulin, which control 
blood-sugar and energy levels. 

3. Gonads produce sex cells (ova and sperm) for human reproduction 
and estrogen and testosterone, which are hormones important to 
sexual functioning and the development of secondary sex 
characteristics. 

4. The thyroid gland secretes thyroxin, which controls the rate of 
metabolism. 

5. Parathyroid glands secrete parathormone, which controls the level of 
nervous activity. 
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6. The pituitary gland secretes various hormones that control the 
activities of other endocrine glands and have important effects on 
general body processes. 
 

 Some human characteristics and behaviors are influenced by genetic 
inheritance. These inherited characteristics are passed on through genes, which 
are segments of DNA on the chromosomes. Most human cells contain 46 
chromosomes (23 pairs). The sex cells (sperm and ova) contain only 23 
chromosomes each; they are capable of combining into a new zygote during 
fertilization. Research has shown that inheritance plays a significant role in 
influencing behavior―including intelligence, some aspects of personality, and 
some aspects of abnormal behavior―but environmental and other personal 
factors are very important as well. Genetic and environmental factors always 
operate together to influence psychological characteristics. 

Perception a process creates our Human World 

10.1 Sensory neural impulses, when transmitted to the brain, are interpreted in 
a process called perception; examining visual perception demonstrates the 
general nature of the process. Perception is an active mental process and the 
use of Gestalt principles explain many ways in which humans tend to organize 
sensory information. 

 A) The Eye 

      1) The rods and cones of the eye transduce light energy into neural 
              signals. The intensity of light waves largely determines 
brightness,               whereas the wavelength (frequency) largely 
determines hue.  

      2) The eye, working much as a camera does, is the primary sense 
organ             for seeing. Light enters the eye through the cornea 
(with the iris               regulating the size of the pupil) and the lens into 
the retina. Rods and             cones transduce light waves into neural 
impulses for transmission to             the brain. The 125 million rods, 
located throughout the retina except             for the fovea, and active in 
the peripheral vision and vision in dim             light, but they do not 
play a role in color vision. The 6 million cones,             clustered mostly 
near the fovea, code information for color. Both             trichromatic 
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theory and opponent-process theory are helpful in             
understanding color vision. 

 

 B) The Ear  

       1) The sense of hearing is a response to sound waves. The frequency 
of             sound waves determines pitch, whereas the intensity determines 
               loudness.  

       2) The ear is the primary sense organ for hearing. The outer ear    
                functions as a sound wave collector. Sound waves vibrate 
the                  eardrum, which is connected to a series of three 
movable bones              (hammer, anvil, stirrup) in the middle ear. The 
inner ear, containing              the cochlea and the organ of Corti, 
transduces the sound wave                  energy into neural impulses 
for transmission to the brain. 

           C) Chemical Senses (taste and smell) 

      1) Chemical senses respond to chemicals in the environment. In the 
            sense of taste, different classes of chemicals are experienced 
as              sweet, sour, bitter, salty, and fatty. In the sense of smell, 
many                  different classes of chemicals are experienced as 
different odors            because we have hundreds or thousands of 
distinct odor receptors in           the olfactory epithelium. 

 

            D) Internal stimuli are also received by the sensory system 

              1) The vestibular organ provides information about the orientation of 
the                  body relative to the pull of gravity, whereas the kinesthetic 
sense           reports the position and movement of the limbs and body.  

 

   2)  The various skin senses can detect pressures, temperature, and pain. 
          There are two types of pain that can be reported to the brain 
but each            is slightly different in the time it takes because they 
travel on different            neural pathways. The first sensation reaches the 
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somato-sensory area           quickly on the myelinated neurons. The 
more emotional type of pain            reaches the limbic system more 
slowly on unmyelinated neurons.           Many factors can block the 
pain gates for the emotional aspect of pain           due to this difference.  

 

Human Awareness, Consciousness 

 11.1 Consciousness is defined as a state of awareness and is experience 
in a variety of states. Daydreams combine the features of everyday 
consciousness and dreamlike fantasies. At times, consciousness appears to 
become divided, with different conscious activities occurring simultaneously. 
Psychologists have conducted studies that suggest that it makes sense to say 
that unconscious mental processes operate in our lives. 

 11.2 Approximately one-third of our lives are spent in sleep, but not all of 
sleep is unconscious. Sleeping begins with a semi-wakeful, hypnagogic state 
and moves through stages of progressively deeper sleep. Dreams occur mostly 
during the phase known as REM sleep, but that tend to be somewhat less 
bizarre and emotional often occur in non-REM sleep .Sleeping and dreaming 
seem important to health, but even brief periods of sleep deprivation cause 
fatigue, inefficiency, and irritability. Nightmares, night terrors, sleepwalking, 
and sleep-talking are fairly common sleep phenomena. Some persons suffer 
from the sleep disorders of insomnia (inability to get sufficient sleep, 
narcolepsy (falling asleep during daily activities), and sleep apnea (breathing 
stops briefly during sleep). 

 

Memory and Processing Information in the Human Brain 

 

 12.1 Much has been learned in recent years about the role of the brain in    
                memory.   

 1. The frontal lobes play a key role in the short-termed memory, in       
           encoding memories for long-term storage, and in the retrieval 
of              information from the long-term memory into working memory. 
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 2. The hippocampus is a key structure in the organization and transfer of 
         information between the short-term memory and the long-
term              memory. 

 3. Synaptic theories view the engram as a change in the pattern or 
strength             of synaptic linkages between neurons. Changes in 
synapses related to        memory are fragile at first, but become more 
permanent in a matter of        minutes of consolidation. 

 

 12.2 How do humans process information and how we remember or 
forget that information. Human memory is composed of three stages of 
memory:   

 1) the sensory register holds an exact image of each sensory experience 
for             a very brief interval until it can be fully processed.  

           2) Short-term memory holds information for about half a minute. This 
        information fades from the short-term memory unless it is 
renewed by        rehearsal. Short-term memory has a limited capacity of 
7 ± 2 items. The        capacity of the short-term memory can be 
increased by organizing        information into larger chunks  

 3).Long-term memory stores information primarily in terms of meaning. 
        Information is organized in the Long Term Memory primarily in 
          categories of related meanings and according to how 
frequently events        have been associated in our experience. 

     a) Procedural memory is memory for skills and other procedures. 
 b)  Episodic memory is memory for specific experiences that can be  
             defined in terms of time and space. 
c)  Semantic memory is memory for meaning. 
d)  Declarative memory, which includes both episodic and semantic   
   memory, is memory that is described easily in words. 
 

The levels of processing model view the distinction between short-term and 
long-term memory in terms of degree rather than separate stages. 

Major Causes of Forgetting 
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 13.1 There are four major causes of forgetting, each with different 
relevancies to the three stages of memory. 

1. Decay theory states that forgetting occurs simply because time 
passes. This occurs in the sensory register and short-term memory 
but probably does not occur in the long-term memory. 

2. Interference theory states that forgetting occurs when other 
memories interfere with retrieval. Interference can occur from 
memories that were formed in prior learning (proactive interference) 
or from memories that were formed in later learning (retroactive 
interference). 

3. Reconstruction (schema) theory states that memories can be 
distorted as they are recalled from long-term memory to make them 
more consistent with our beliefs, knowledge, and expectations.  

How the Human brain learns 

 

 14.1 The human brain learns through new stimuli that come to influence 
behavior through the process of learning, A stimulus discrimination has been 
learned when a response is more likely to occur in the presence of a specific 
stimulus than in its absence. This type of stimulus generalization occurs when 
an individual responds in the same way to a stimulus that is similar to the 
original stimulus. 

 14.2 Learning is concentrated on conditioning, operant conditioning, 
extinction. Out of these studies came theoretical interpretations of learning. 
Learning refers to any relatively permanent change in behavior brought about 
through experience. Conditioning is a form of learning in which a previously 
neutral stimulus (conditioned stimulus) that elicits an unlearned or 
unconditioned response. As a result, the conditioned stimulus comes to elicit a 
conditioned response that is identical or very similar to the unconditioned 
response. Conditioning occurs because of the association in time of a neutral 
stimulus that already elicits the response. The conditioned stimulus becomes a 
signal that predicts the occurrence of the unconditioned stimulus. 

 A) Operant conditioning is a form of learning in which the consequences 
of       behavior lead to a change in the probability of the behavior’s   
         occurrence. 



40 
 

 14.3 In positive reinforcement, a positive consequence of behavior leads 
to an increase in the probability of the occurrence of the response. These 
positive reinforcements are viewed in four ways: 

1. Primary reinforcers are innately reinforcing. 
2. Secondary reinforcers are learned through conditioning. 
3. Four schedules of reinforcement that result in different patterns of 

behavior are fixed ratio, variable ratio, fixed interval, and variable 
interval. 

4. Shaping is the process of positively reinforcing responses that are 
progressively more similar to the response that is wanted. 

 

 14.4 Negative reinforcement occurs when the reinforcing consequence is 
the removal or avoidance of a negative event. 

1. Escape conditioning is a type of negative reinforcement in which the 
response causes and aversive stimulus to cease. 

2. Avoidance conditioning is a type of negative reinforcement in which 
the response prevents the occurrence of the aversive stimulus. 

 3.  Punishment is the process through which an aversive consequence of  
        behavior reduces the frequency of a behavior. 

 14.5 The process of unlearning a learned response because of the 
removal of the aspect of the environment that originally caused the learning is 
termed extinction. During extinction, the strength of the response sometimes 
increases after a period of time since the last extinction trial; this is termed 
spontaneous recovery. An extraneous stimulus sometimes causes an 
extinguished response to reoccur; this is called external dis-inhibition. The 
ability of humans to learn from experience is not limitless; it is influenced in a 
number of ways by biological factors. 

 

 

The Process of Cognition 

 In the process of cognition, information is obtained through the senses, 
transformed through the interpretive process of perception and thinking, 
stored and retrieved through the process of memory, and used in the 
processes of problem solving and language. 
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 15.1 Concepts, the basic units of thinking, is categories of things, events, 
or qualities linked together by some common feature or features. Some 
concepts are categories based on a single common feature; others are more 
complex. 

 

1. Members of categories defined by conjunctive concepts all have two 
or more common characteristics. 

2. Members of disjunctive concepts have either one common 
characteristic or another one, or both. 

Not all concepts are equally easy for us to learn; some are more natural and 
easily learned that others. 

 15.2 In problem solving, information is used to reach a goal that is 
blocked by an obstacle. Cognitive operations are used to solve problems. After 
we decide what kind of problem we face, we evaluate the elements of the 
problem and decide what information and tools we have to work with. Then 
we generate a list of solutions and evaluate them. Algorithmic and heuristic 
operations are the two types of cognitive strategies used in solving problems. 

1. Algorithmic thinking is systematic and logical. 
2. Heuristic thinking is efficient but is not guaranteed to lead to a correct 

solution and often causes logic and relevant information to be 
ignored.  

 

 15.3 Emotional factors and the way in which questions are framed can 
influence our decisions in ways that are unrelated to the facts or the logic of 
the problem. 

 15.4 Convergent thinking, creative problem solving requires the ability to 
think in flexible and unusual ways (divergent thinking); the most useful creative 
solutions are also thought out logically and realistically. 

Human Language, a symbolic code used for communication 

 Language is a symbolic code used in human communication. Semantic 
content is the meaning communicated through language. We generate 
language from a set of elements and a set of rules for combining them into 
speech. These are learned by the child by living in a human society and 
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interacting with humans that can talk. Oral language is considered as un-
learned since a child can teach himself just by observation and listening. 
Written language has to be learned. When language was studied in the last 
century, the following approach was created*: 

1. The phoneme is the smallest unit of sound in a language. 
2. Morphemes are the smallest units of meaning in a language. 
3. Syntax is the rules of a language through which an infinite number of 

understandable utterances are generated. *Note, Sarvāstivāda which 
studied language (4th C. E.) but used Sanskrit terms for these. 

 16.1 Much of our thinking is in the form of language and we can hear 
language within our brain without voice or hearing words. Buddhism holds 
linguistic relativity for thousands of years, modern science name’s it is 
Whorfian hypothesis and it states that the structure of language influences 
how people think. True language is only held by the human family and this 
makes us different from other animals. 

 

Maturation of the Human Person 

 

 Parents play a key role in fostering the development and socialization of 
the brain, but the emotions and behavior of the person is also influenced by 
parenting skills. There are many theories that the brain must pass through 
stages in it childhood and this is done in a qualitatively different stages in the 
same order. They are thought to follow the stages; senorimotor stage, 
peroperational stage, concrete operational stage, and ending in the stage 
formal operational stage. 

 17.1 The average ages at which changes in development takes place are 
used to portray the pattern of age-related changes as follows: 

 

1. Neonatal Period (first 2 weeks of life)         6. Adulthood is not a single 
phase of life. 

2. Infancy (2 weeks to 2 years)                          7. Older adults tend to be 
less frightened                                                              by death.     

3. Early childhood (2 to 7 years)                               
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4. Middle childhood(7 t0 11 years) 
5. Adolescence (onset of puberty until  
      beginning of adulthood. 
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Chapter Two 

 

 

The Four Noble Truths  

The Scientific Method in Action 
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The Four Noble Truths, as we know them, are in a form that has been edited; 

however, we do not know who the editors are or when it was edited. There is a 

link however to an original form, but it is not available to us in its language of 

utterance and what we have is again reported speech. The formats of the first 

three are in a form of a medical diagnosis showing that one or more of the 

editors knew some science or used it as an expression for clarity. As I read the 

fourth I can also get the impression that it is not showing a path per se, but a 

stable healthy out look since now everything is correct and this would show a 

connection to the treatment and outcome which is to a healthy and the  

original cognition of Nobleness. 

Such editing was necessary to keep these concepts presented in a current and 

logical format for new generations and for the translations for newaudiences 

who speak other languages. New translations have to express in different word 

pictures or concepts that were either shared or needed to be adapted to this 

new audience. Any non developed language is not easily adapted to current 

languages and this is the reason why Sanskrit was chosen by the majority of the 

Buddhist Sangha Teachers since the Pakrit languages were not precise and for 

this same reason in the West we choose Latin for our Medical Language. 

Translation of a translation and then of another translation of any given 

language can and does end up in confusion and this includes Buddhist texts or 

any other given texts on any given subject. When the original texts are lost, or 

the original language is forgotten or how to use it  in its original usage that is 

now not currently understood creates a need for a commentary and these are 

written by someone to correct any misunderstandings that person or his  

institution feels are being forgotten or neglected for its proper understanding.  
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The Four Noble Truths are considered the “Core of Buddha’s Teachings”, but 

we know that in the way these are presented they are a product of Reported 

Speech that has been edited over generations but commentaries on 

commentaries have been written about these to try to explain them. I would 

just like to take these Four Noble Truths at face value one by one and discuss 

them in a Scientific and Psychological understanding about their use in the 

home and at school. First I would like to ask a very basic question of how these 

were derived and is the process still valid in the Science and Psychology that we 

use today. 

Today in Psychology we use the following scientific method approaches such 

as parametric and non-parametric statistics, field research, and hypothesizing. 

However there was a time at the beginning of analytical psychology in the East 

and even in the West, that introspection (Vipassana) was considered an 

appropriate method of research and making inferences based on the 

examination of one’s own mind. It was thought that if a psychologist could  

arrive at a clearer understanding of his own psychological functioning, he 

would also understand another person’s functioning more clearly and many of 

the early psychologists did this and derived theories of prominence, an 

example in the West is of this is Sigmund Freud, however the early Buddhist 

theories and the nineteenth century psychological theories gave way to more 

scientific theories that latter replaced them. 

Like all medical diagnoses the problem is first to be expressed and it is called 

in this case the First Noble Truth (an edited name) and that the problem is 

identified as duhkha, frustration. In many translations this is referred to as 

suffering, but this English word is very broad and vague so in newer 

translations the word frustration is used. This word frustration is used almost 
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daily in common usage, but it is so commonly used that it means different 

things to different people.  We need to look at what frustration means in 

psychology, so here it goes― Frustration- An unpleasant state of tension 

engendered by being blocked from attaining a goal or gratification; also, the 

process of blocking motivated behavior; also, the emotional response to 

blocking the goal. This is certainly not the common definition on the street and 

either was  duhkha at the time of Gautama. This definition is scientifically 

constructed and so was the word duhkha in Sanskrit. The editors of the Four 

Noble Truths seem to be psychologically oriented, but this does not mean 

Gautama was, remember this is Reported Speech, that is, corrected with 

current understanding at the time of correction and that time is approximately 

one thousand years after Gautama. The reason for changing the language from 

its original Pakrit is that Sanskrit is the scientific language of universities, hence 

Buddhist Teachers were not the local uneducated off the street people, but 

they were the doctors and professors and not caste priests of temples.  

Duhkha is a technical term in the Sanskrit and Hybrid-Sanskrit and in the 

Sarvastivadin psychological texts this term is described in minute details 

especially in relation to its mode of progress, the knowledge of it, and the law 

in relationship to itand its destruction through vision. The Sarvastivadin 

Buddhist texts have a unique advantage over the Pali texts in as much as they 

can be checked in their many translations by Chinese scholars from various 

periods, because they were translated from the Pakrit (Gandari) to Chinese and 

from Sanskrit into Chinese at different times and this gives a progression of 

understanding of the technical terms, which we do not have in the Pali 

Tradition. The use of these technical terms in Sanskrit has a direct advantage 

over the Pali texts since the Pali texts were not translated into any higher 

language until recently into English and other modern languages. The 
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composition of the Pali texts were in fact transitional since the Pali language 

itself was becoming of a more literate language; however, it still lacked 

vocabulary of higher mental processes which Sanskrit had. It is interesting to 

note that the 10thSangharaja of Thailand, Somdech Phra Maha Krom 

Vajiranyana-varorasa, questioned even the composition of the Pali texts as 

being faulty since it was observably obvious that the writers of these texts were 

deficient in the Pali language. This is the reason I usually use Sanskrit over Pali 

for the translators of the Chinese texts were Professors from great Buddhist 

universities in India and not from a sub-group of a fundamentalist sect, 

Mahaviharannikaya. 

When we look at almost a thousand years after Gautama time we must 

realize that both the language and concepts have in many cases have changed 

radically and we can clearly see this in certain translation that are in Chinese. 

So, why do I hold that Chinese is so important in the understanding of Buddhist 

Psychological Texts? The reason is that the Chinese civilization did not give rise 

to theism for both Lao-tse and Kung-fu-tze taught very practical ways living in 

an orderly society and they did not resort to gods and this in reality freed them 

from the bondage that was in India and Sri Lanka or even our Western world, 

due to their agnosticism . The assimilation of Buddhism into Chinese thinking, 

this almost took three hundred years, gave rise to great ideas in psychology 

and medicine. The whole Idea of Mind Alone captured the Chinese and 

Japanese minds so much that Chan or Zen is really identified with the East 

Asian Buddhism and not with Neo-Theravadin countries. However, all of this is 

background information to the discussion at hand. 

The whole theory of how this frustration arises is traditionally held as a series 

of causes and effects that create an action and a result. Frustration can and 

many times does causes aggression that can be harmful to self and others. This 
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can be shown in relationships that are caused by an attraction, friendship, 

passionate love, and companionate love, the interdependence theory (costs 

and rewards), and pro-social behavior. All of these things and some others too, 

is what is called the Second Noble Truth; there is a cause for everything and 

therefore stopping the cause will of course result in no effect. In modern times 

we are not likely to have to flee from wild animals, we are at the mercy of 

sudden, unpredictable catastrophes, such as fires and hurricanes, and we may 

experience major changes in our lives. We move our homes, change jobs, get 

married, and raise children. In addition, every day we encounter minor 

irritations: The toaster doesn’t work; a careless driver backs into our car and 

dents it, and so on. Such minor annoyances can and do affect our sense of well-

being and our health. Some events like Post Traumatic Stress Disorder (PTSD) 

are so far beyond our usual experience they deeply disturb almost anyone who 

encountered them. Events like being raped or observing a violent death are not 

included in the Social Readjustment Scale, yet their impact can be so great that 

they result in PTSD. The primary symptom of PTSD is experiencing intensive 

fear while reliving a shocking event in dreams, flashbacks, or intrusive 

thoughts. Victims of PTSD are often anxious and irritable, find it difficult to 

encounter, suffer from sleep disturbances, and experience guilt. All of this plays 

into the Second Noble Truth. 

The application of a therapy to this type of dysfunctional state is within the 

realm of the Third Noble Truth, but what is postulated here is no fixed or 

standardized therapy per se for the malady, just described for, and is just a 

theory loosely constructed. This might seem odd at first, but however there is a 

good reason for this and here it is: In a state of personality that shows self-

actualization, ability to withstand stress, and high productivity; with the 

absence of symptoms of dysfunctional behaviors which are statistically 



51 
 

infrequent, violates societal norms, or impairs functioning. All of this is not a 

result of a disease, but is a tendency to respond in a given way irrespective of 

the requirements of the situation. This type of a mental set in many cases 

facilitates performance and sometimes impair it (Impairment is referred to as 

“functional fixedness.) To classify such behaviors as “illness” implies a disease 

model and no one has demonstrated that maladaptive behavior patterns are 

reliably the result of underlying neurological damage or malfunction. The brain 

is by nature pure and unobstructed there fore there are no built in defilements 

as claimed by the Neo-Theravadins and if there were where could we return 

to? Of course what I am saying is not 6th Century BCE Buddhism, but Buddhist 

thought of later teachers of the Greater School and its sub-groups and it is the 

same as we find in Modern Psychology. There is a beginning but however there 

might not be an end to this process of understanding and correcting human 

personality dysfunctional mental sets or fixedness. In our present analytic 

psychology, which was started with Freud in the late 19th CE, uses some 

methods like that of the Buddhist Teachers thousands of years before him and 

in both schools have been modified to correlate the increased understanding 

based on research and scientific methods. 

The Third Noble Truth relates also to the elimination of attachments that 

create this response of frustration and this in conventional terms begins with 

the persons, according to Karl Jung,that have a mask of conscious intentions 

and fulfillments of social requirements of the individual behind which he hides 

(from himself as well as others); the more deeply rooted components of 

personality; the role which a person plays. In Kelly’s personality theory, a 

hypothetical learned process that determines how one construes a particular 

set of events. This “personality” for it changes and in fact it is a unique 

organization of relatively enduring characteristics possessed by an individual as 
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revealed by his interaction with his environment      ( non- self anatman). 

However, this interaction can create abnormal personality patterns which are 

characterized by the person’s inability to act in accordance with societal 

standards, although not to the extent of neurosis or psychosis. These types of 

interactions by one person of the invariant affects, intents, and abilities that is 

peculiar to impress on another individual. This seems to be the basis for the 

therapy of correction to a standard norm. This standard norm is not defined at 

this point, but will be in the Fourth Noble Truth. 

In psychoanalytical theory, the failure of psychosexual development to 

proceed normally from one stage to the next, so that an individual’s libidinal 

energy must in part be expended to satisfy motives appropriate to and earlier 

stages; in perception, the point at which the eyes are directed and in behavior, 

an inability to reject an incorrect response for a correct response and in the 

personality, a relatively strong and enduring emotional attachment for a 

person or a thing (concepts too). The Cannon-Bard theory argues, if “we see a 

bear; we experience fear, and then run.”Cannon and Bard considered the 

thalamus which is the “seat of the emotions.”An emotion-producing stimulus 

first stimulates the thalamus, which then discharges impulses to the lower 

brain area, which in turn activates the cerebral cortex and the autonomic 

nervous system. This produces a general state of arousal that is experienced as 

an emotion. The observable behavior―in this case, running ―occurs 

simultaneously. This type of emotion is not included in this Third Noble Truth 

for what are included are emotions that are learned and desired or fore noted 

others. The Third Noble Truth is the beginning of a psychoanalytical therapy 

which is still ongoing both in Buddhist and Western Psychology.  

An interesting relation is that the concept of Samsara and how it was locked 

into transmigration, which Gautama rejected, but it was still common when 6th 
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Century CE and  Indians ( includes Buddhists too) were talking about birth, 

aging and death in this regard. Freud believed that the primary driving force in 

an individual’s life is the sexual urge (the libido). His theory of motivation 

development was particularly concerned with sexual gratification, as it changed 

in relation to the child’s body. His theory of personality constructs (the id, ego, 

and superego) also deals with the sexual urge, as it confronts the constraints of 

the outer world. His discoveries were primarily based on introspection 

(Vispassana) into his own mind and then he applied those findings to others. In 

his latter life, Freud proposed that the aim of all life was death, and that human 

behavior was the outcome of the struggle between Thanatos (the death 

instinct) and Eros (the life instinct). Freud contended that the goal of all 

instincts was a return to inorganic matter, to death and the end of all 

stimulation, a Neo-Theravadin concept of an arahant? Yes, he would have been 

a good Neo-Theravadin, but lucky for us Buddhism and Western Psychology 

have progressed beyond this faulty neurotic logic and we have a different 

understanding now, due to more modern science. 

What has happened is that there was a change brought about by Gautama’s 

original ideas.What the changed was is that in the Buddhist Tradition of 

Psychology it was no longer tied down by a Brahministic vision, but now it is 

Humanistic―Humans were the center and not the gods. Science was well 

established and new thinking about what Gautama had theorized grew and 

was not static like religious scriptures and also they held that even Gautama 

could be wrong or improved upon. This is shown in the ideas of various schools 

both old and new in Buddhism even into our present age and I am sure after 

when we have all disappeared ―Buddhism grows and changes to fit the needs 

of people to alleviate frustration, disturbance, aggravation and or what ever we 

want to call it. Psychology in the West has also had the same progression from 
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strict Freudian to Behaviorism. These were two independent discoveries of 

Psychology in the East and inthe West, but separated by 2,550 years. Science 

and it universal methods have done it again; the Scientific Methods can be 

proved over and over again and it does not matter when or where it is just 

Science. 

E. Tolman expressed that behavior is educed by environmental cues, both 

internal and external, and by a variety of “unbalanced” situations (Samsara). 

The motivational theory developed by Tolman is known as Expectancy-Value 

Theory. His theory states that behavior results from interaction of the needs 

and demands of a person at any given time, with the person’s perception of the 

quality of the environment at that time ― 1st. The probability of an occurrence;  

2nd. A learned anticipation by an organism that a certain response to a stimulus 

will result in the occurrence of a specific situation;3rd. An attitude characterized 

by attentiveness and heightened muscular tension. This theory and the Third 

Noble Truth are separated in time; however, both do express the same thing. 

The work of William McDougall is important in understanding the Third Noble 

Truth in as much as instinctual receptivity and behavioral components of each 

might change as a function of learning. Therefore, as one becomes older, an 

instinct might be activated by different stimuli and produce many different 

behaviors. I would like conclude that in fact the Third Noble Truth is a process 

of education and not of meditation as practice by some and it is not meditative 

in the current definition of the word, but behavioral modification by awareness 

of the individual as he applies the skills learned by trail and error and or 

punishment and reward. This would remove this process in the Third Noble 

Truthwhich is one of learning from ritualism and religion to one of education 

for the removal ignorance and with this we arrive would at the Fourth Noble 

Truth, The Outcome. 
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Now we will encounter the Fourth Noble Truth and some regard it as a Path, 

(darśanamārga); however this might be incorrect in relation to a behavioral 

modification therapy which I have suggested.What is applied in the Third Noble 

Truth the Therapy for correction and therefore what is shown in the Fourth is 

the corrective outcome of the therapy and its long term effects. These 

correctional outcomes (samyak) are societal based and the original Indian 

concept of what is correct might be very different then ours today. I think the 

editor here lived and wrote long time after Gautama died and that the value of 

four and numeration is a way to memorize in a school. This does not diminish 

its value, but it does show that it is of human endeavor and not something 

handed down by a deity. It is liberal enough to change with the times and 

places to create harmony and therefore reduce or eliminate stress of the 

person that the therapy is given to.   

The understanding of the Four Noble Truths has changed in some schools of 

Buddhism and the reason for this is that some think the attainment of 

liberation is only for a person who has superior merit from their past lives or is 

a recluse; this differs from the other schools that hold that liberation is based 

upon Knowing. The Neo-Theravadin school has had very few arahants in the 

past one thousand and five hundred years while the Greater School has had 

thousands upon thousands who have achieved enlightenment as Knowers. The 

main reason for this is that the practice of the Neo-Theravadin School is based 

on destruction of desires while the Greater School teaches transforming the 

wrong desires into wholesome desires. The base of this theory is that the 

energy of desires is neutral, however, when this energy is used based on 

ignorance (avidyā) it becomes unwholesome (akuśala) and therefore harmful. 

The power of Truth (vidyā) dispels ignorance and instills virtue and this is a 

process of education and not destruction of any elemental energy that is 
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essentially pure. Buddhism like Psychology can not be static in as must as it is 

always expanding and exploring and questioning. The Greater School Tradition 

did this and many critics claimed that it was not Buddhism at all, and they are 

right depending on the norm we use, however, this can also be said about the 

Neo-Theravada School. A discipline that is static is dead and it goes no where. 

Knowledge is always expanding due to the human quest to understand. The 

Greater School is not a unified discipline, but a loosely knit a association of 

independent “think tanks” concerning the application of the Teaching of 

Gautama, but like all “think tanks” some are right on and others are way out, 

but the Middle Way is always there and this is what we are interested in.  

Looking at Buddhism as an organized system of preventive psychology which 

can easily be taught to children is an area of promise and problem. Although no 

one strategy provides perfect inoculation of children against future difficulties, 

there are increasingly strong suggestions that combination approaches are 

usually very promising. The reason is the reliance on four core assertions of 

cognitive-behavior therapy. These are: 1st) Humans respond to cognitive 

representations of their environments rather that to the environments per se. 

2nd) The cognitive representations are functionally related to the process and 

parameters of learning. 3rd) Most human learning is cognitively mediated. 4th) 

Thoughts, feelings, and behaviors are causally interactive. (Mahoney, 1977; 

Mahoney &Nezworski, 1985). 

Scientific Buddhism uses Social Problem Solving (SPS) which is the most 

mature of the cognitive-behavioral interventional approaches while most 

religions resort to prayer and interventions of saints and gods. SPS has 

attracted proponents primarily because of a “portable” reinforcement system. 

Efforts with SPS are aimed at the children themselves. In this way children 

themselves can mediate their own behavioral programs and thus achieve social 
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competence, that is, “those coordinated sets of behaviors that help people 

adapt effectively within the context of their social environment” which is the 

goal of the Third and Fourth Noble Truths of Buddhism. 

Apparently, children (and perhaps adults too) learn how to do tasks within a 

context. They do not learn easily learn, nor do they require, general principles 

applicable across many situations (Tharp & Gillimore, 1985). “Rules like birds 

must live before they are stuffed” (Ryle, 1971, p. 221). The account teaching of 

only general skills could be a serious waste of time. Methods in terms of the 

combination of competency and skills training show a ground for problem-

solving process in a content of domain of social skills. 

The Third and Fourth Noble Truth can be placed into a social skills training 

packages include modeling, instructions, performance feedback, and role 

playing. Research overwhelmingly supports the efficacy of these four elements 

in teaching, even to very skill deficient children, new skills (e.g. , starting a 

conversation, giving feedback, accepting criticism, finishing work, dealing with 

anger, negotiating). Buddhist Psychology no longer needs to be confined just 

too traditional meditation, for everything can be meditational therapy, forms 

are just forms, we work with the mind and it has no form.  

The Fourth Noble Truth should be looked at as an outcome that can be 

measured. Gresham (1985) has provided and interesting outcome variable 

framework relevant to research efforts and evaluation of social skills training 

this can be applied to the effectiveness of the methods used in the Third Noble 

Truth and then concluded with measurement in the Fourth. An example of this 

is as follows: Type I measures are socially valid markers of weather or not skills 

are being utilized in a child’s or person’s life space. Type II measures are 

empirically related to Type I measures but are not socially valid in and of 
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themselves (e.g., observation of children’s or people’s friendship patterns). 

Type III measures are the least socially valid (of these three), show poor 

reliability, and have low or insignificant correlations with Types I and II 

measures. To be judge successful, social skills training must produce effects on 

Type I measures―for example, peer acceptance, teacher and parent 

judgments, or psychological referral rates. Unfortunately, much of the work in 

social skills training in cognitive-behavioral training (CBT) relies on Type III 

measures as criterion variables―for example, behavior in role plays, tests of 

social problems solving, or perspective taking (e.g., Russek & Roberts, 1979). 

Awaiting empirical validation (an important to Gautama) shows directions for 

social skills trainers to pursue. I must note here that Buddhism is not for the 

next world, but to be used to correct this world into one of the peace of 

Nirvana. These include: 1st) allowing subjects to choose the skills they learn or 

teaching a skill initially that is likely to yield immediate, real-world for the 

trainee; 2nd) using trainers who can create prescriptively appropriate 

relationships with trainees (e.g., low empathy and high directiveness with 

aggressive boys)(Edelman & Goldstien, 1984); 3rd) holding in vivo training times 

that allow children to escape less reinforcing activities; 4th) adding the teaching 

of pro-social values and aggression inhibitors to the basic package of social 

skills training (Spatz-Norton, 1984; Zimmerman, 1984); 5th) targeting teachers 

and parents for special training along with children (Goldstein, Apter, 

&Harootunian, 1984); and 6th) selection of target skills that do not reflect 

simple skill deficits but distinguish more finely among degrees of deficiency, the 

interpersonal and environmental contexts in which the deficiency manifests 

itself, and the particular nature (i.e., knowledge, behavior, or self-feedback) of 

the defect (Goldstien & Pentz, 1984; Ladd & Mize, 1983). And if you don’t 

recognize what this is, it is a Samaya in modern behavioral terminology and the 
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trainer is the Master (Guru) and trainee is the yogin, so why should we be 

limited to medieval terminology and forms?  

This type of discussion is self limiting, because it uses modern concepts of the 

Dharma and not medieval ones. Buddhism can and in many cases functions 

without the need of religious trappings, but it retains them as an expedient 

skilful means for those who need them.  Buddhist Psychology, Medicine and 

Social Work can fit into and be right at home in the modern hospital or school 

for these were its original homes in the ancient world and it is the mother of 

these three disciplines. 

Meditation and rituals were in reality primitive science that were based on 

speculation of an ignorant age for the answering questions of how to improve 

the human existence, but the basic problem of that age was the  lack of general 

education in the populace. Today we do have an advantage and that is of a 

greater degree of education in the general population at least in the developed 

world and increasing education in the third world, so now Buddhism must now 

speak by science and not by religion, but using education, social therapy and 

medicine to elevate frustration caused by an altering existence in a modern 

age. This means we, professionals in Dharma Practice, must update existing 

therapies from by gone ages and also to create ones that can speak to these 

non religious oriented societies. This means we must educate monks, nuns and 

lay-persons not just in an institution of faith practice, but in actual 

psychological therapies that can benefit people at the ground level where they 

live and move and have their being. The quality of Nirvana is not in a heaven to 

be gained, but on earth to be lived and be of service to others. The Buddhist 

Practice was not one to bring us to heaven, but to make heaven on earth. 
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Buddhism must present it self as a social skills approach to reducing 

aggressive behavior that combines social skills and moral education (i.e., 

behavioral, affective, and cognitive components. Researchers have also noticed 

that larger effects of such combination approaches. It has been shown that 

social skills programs are not enhanced with the addition of, for example, only 

decision-making skills, but require attention to affective issues and grounding 

in moral values. (Baker et al, 1984). 

Buddhism, without religion, is in fact a type of rational-emotive therapy(RET) 

that is already in use in our modern society and is used everywhere without 

adverse comments about religion. The two types that are in regular use 

through out America are Ellis’s rational-emotive therapy (RET; Ellis, 1973, Ellis 

& Harper, 1975). And Maultsby’s rational behavior therapy (RBT; 1971) are 

closely related to Skills Problem Solving (SPS) and social skills training. Because 

RET and RBT are so similar, RET from now on will be used to indicated both 

approaches. RET’s concern with the identification of self-defeating (irrational) 

thoughts and convictions that people are disturbed more by their appraisals of 

events than by the events themselves, place it clearly within the province of 

cognitive-behavioral therapy. RET has been used extensively with youth 

(e.g.,Beckkmyer, 1974; Bernard & Joyce, 1985; DiGiuseppe, 1975; 

Knaus&boker, 1975; Moleski&Tosi, 1976) and should be viewed as no different 

as the essence of Gautama’s basic theory, hence an independent re-discovery 

of Gautama’s method and not as a religion, but as therapy. 

Several observations may be pertinent to the use of social problem solving 

(SPS), social skills training (SST), and rational-emotive therapy (RET) by 

prevention-minded professionals. 1st, most of the work in America in this area 

is focused on the child and in Buddhism on the adult― to the exclusion of 

environmental and agent considerations. 2nd , even the focus on the child in 
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both systems has been rather narrow in that developmental considerations and 

other person variables (sex, ethnicity, preexisting skills, causal attribution style, 

motivation for change) have not been part of  the experimental designs. In 

Buddhism the work with children is sorely neglected especially in the area of 

prevention and this needed to be corrected by having professional training in 

educational science for its monks, nuns and or laypersons. Finally, despite 

evidence that time may be a factor in seeing generalized effects of training, but 

in the case of Buddhism a societal structure was evolved since it has had a 

longer duration over Western Psychology. Teaching skills is probably not 

enough and the teaching must be done with a thorough knowledge of the inner 

person being taught. It must be noted that the attention to the impact of an 

early experience on individual differences in cognitive style, the role of 

affective processes in adaption, the role of the family and other social systems 

on the acquisition of cognitive patterns, and the role of self-identity process in 

psychological change and maintenance are crucial to the continued health of 

the cognitive-behavioral approaches to change in both systems. Buddhism due 

to is tenure of almost three thousand of years had such a system in place, but it 

was destroyed by invading powers, colonial oppression of its indigenous social 

systems. 

Clearly, a new kind Human Service Worker of psychology is called for when 

prevention is the goal in a family, school, and in a community. Some have 

suggested what these should be called as a “quarter-back” ― a Human Service 

Worker who manages people and programs that anticipate and meets the 

needs of children, their families and in their community. [Cowen et al. (1975)]. 

This Human Service Worker is an expert about children: who they are, where 

they live, what they need, and what can go wrong. He or she is a family and 

school systems expert, because to fail to know families and the schools is to fail 
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to know children. In the indigenous Buddhist systems theses were the monks 

and nuns who taught in the temple (Wats) schools in every berg, town, city or 

metropolis. This was the Buddhist indigenous extended families and we must 

re-educate monks and nuns to take up their rightful place again in teaching and 

social work. 

The activities of a Human Service Worker  is quite varied in terms of roles, 

functions, and operational levels and this clinician work is from micro to macro 

system levels to piece together comprehensive, coordinated service packages 

for children and families. He or she is part of many teams and plans 

interventions for children on the basis of their particular needs and their 

special potentials. Children identified as vulnerable or at risk in the school 

environment absorb a good portion of this psychologist’s time, but some 

planning is always in process concerning prevention and enhancement 

programs for children, their teachers and their parents. 

To make the ideal prevention program work, there must be enough of these 

Human Service Worker to keep ahead of the unrelenting press of clinical cases, 

so that some can be assigned to go out and learn how to stop the casualties, 

rather than everyone waiting for the next crisis to explode. This is why 

Gautama sends the first Sixty Arahants out for the welfare of the world. 

This impact of a preventive mindset which was started by Gautama on the 

activities and priorities of the community was most profound, indeed and 

especially as it related to children in school and or their daily life. Traditional 

norm-referenced testing could be looked at as optional, and perhaps 

infrequently used, choice. Children would be known by their strengths and 

weaknesses, not by shorthand descriptions of their problems. Human Service 
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Worker s’ recommendations would be tied to the daily behavior of teachers 

and parents and would be based on well-tested cognitive-behavioral principles. 

Human Service Worker would be far more active in teacher and parent 

consultation. If 40% of children’s achievement is explained by teacher 

instructional behavior (Stallings, 1975), then teachers and psychologists 

(Human Service Worker) belong together working to produce optimal 

instructional environments for children (Ysseldyke & Christienson, 1986).  And 

if another 30% of achievement is explained by entry skills, then parents are 

prime targets for intervention as well (Conoley, 1987; Hansen, 1986) and this 

was the norm in Buddhist schools before European intervention of colonialism 

which led to its demise. 

The school remains the place to reach children and reform society this is 

reason Buddhism is a process of Education and not of religion. Schools are 

perfect platforms for primary and secondary prevention programs but, along 

with day-care centers, they could set a platform for a revolution in 

psychological service delivery as they once were in international Buddhism. 

Specific applications of Cognitive-Behavioral Methods for prevention in 

children’s problems have many examples. For instance work that is being done 

for children of divorce, pregnancy and drug prevention, prevention of abuse 

and injury, and suicide for children. Again in most of this is the work with 

children is the major target so this means that Buddhist monks and nuns must 

be trained professionals in education and children’s work to understand the 

conditions that children are living under today, they must leave the cloister and 

return to the school room for the moral and social salvation of society as Saint 

Kōbō Daishi of Koyasan had done one thousand two years ago and there 

produced a society in Japan that was moral, just and kind.    



64 
 

 

 

 

 

 

 

       Chapter Three 

 

   Dianichikyō 
       Systemized by St. Kōbō Daishi  

of the 9th Century 

 Japan 

 



65 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



66 
 

Buddhist Masters view the development of personality completely different 
than other psychologist; rather than entering the world plagued with selfish 
instincts, we are born with a healthy, positive drive to realize our full potential 
(Buddha-nature). To St. Kōbō Daishi, the most important aspect of personality 
is the person’s view of his or her self. An accurate self-concept is essential to 
healthy personality functioning. His Theory of Personality takes a simple view 
of personality development. In his perspective, personality is something that is 
learned through our interactions with other members of society. People are 
not born with powerful negative or positive drives that collide with society. We 
simply learn our personalities from our interactions with others. 

   

The Buddhist Method of Psychology after so many millennia evolved to what 
modern science now calls a Humanistic Theory. This Theory is based upon a 
belief that humans possess an inner-directedness that pushes them to grow. To 
the Buddhist Humanist, reality is subjective. 

 

A. Self-concept is our subjective perception of who we are and what we 
are like. Buddhism distinguishes between the self (the person I think I 
am) and the ideal self (the person I wish I were). There is no dualism 
applied here, there is only one. 
 

B. Problems result when the ideal self is unrealistic or when feelings 
and information that are incongruent with a person’s self-concept are 
denied conscious awareness. The cause is ignorance and it cure is 
knowledge; Buddhism applies behavior modification through 
education. Lessons are created, practiced and becomes a habit that a 
persons learns creates Noble People therefore the world is changed. 

 

The Dainichikyō like all texts of the 6th Century C.E. has supernatural 
Transformations and Miraculous Graces which were translated intro Chinese in 
the Táng period by Master of the Tripitaka Śubhakarasima of India in 
collaboration with Śramana Yi-hing (Ichigyō).  Indian word pictures had to be 
re-constructed into Chinese word pictures and  what was added or subtracted 
is only understood by the process of how the Chinese monks did their work and 
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this we know now since there is a process of reversal, Chinese to Sanskrit, 
thanks to our understand of Linguistic Science. 

If anyone studies in detail the profound thought of the Dainichikyō, he or she 
will notice that it is permeated with ideas known from principles treatises of 
the Great Knowledge School (Mahāyāna), viz. the Saddharmapunarika-sūtra, 
the Avatamsala-sūtra and the Prjnāpāramitā-sūtra. The Dainichikyō is a 
culmination of an early scientific movement of which these famous sūtras 
constitute the earlier stages of cognitive psychology as understood in the Sixth 
Century of our Common Era. 

The understanding of the Dainichikyō by St. Kōbō Daishi it is not an Indian 
import from China. Its technique has been formulated by St. Kōbō Daishi alone. 
What he has inherited from India are the secret rites of empowerment of the 
human person to achieve the genius of awakening. 

The Dharmakāya is the body of the Dharma of eternal Reality which 
Śākyamuni took hold of at the time of his Enlightenment and others may also 
take a hold of it too. To explain this body of Knowledge (Dharma) according to 
Humanistic Buddhism, three formulas are appealed to: 

1. It is the Awareness of the Buddhas (human persons) by one and 
another and belongs exclusively to the domain of those who are 
Aware and Know. 

2. The body of the Dharma being eternal can explain itself to persons 
who are in a correct position of thought. 

3. According to the Dainichikyō and the Kongōchōgyō, the explanation 
of the Dharma is recorded in “the eternal copy which exists in the 
dharma-manner (HONI-JOGO-NOHON)” This wording now should 
read, “according to an intelligence that is governed by reason and 
science”. However, at the time of writing of these texts (6th Century 
C.E.), science did hold to this type of belief, but today have 
progressed in understanding of how the mind works and no longer 
hold this view. 

 

The title of the First chapter, Shin=citta=śuddha*-bodhicitta, the Pure Mind of 
Awareness which is innate in all of us. We are the highest of all of the forms on 
Earth or heaven is a Homo-centric theory statement. The Vajra symbolizes 
knowledge, the veritable attribute of a Genius of Awareness, a Buddha. The 
complete expression is applied to this knowledge which has three virtualizes of 
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the vajra. Like the Vajra, (1) it is firm and cannot be swayed (by the passions 
(obstructions), kleśa); (2) it is the most precious of all treasures; (3) it is also the 
supreme weapon [Taisho, Vol. XXXIX, p. 580a]. This is our True Nature of 
Pristine Cognition. 

* śuddha translation into to Chinese is Fu meaning virtuously 
clean. Gautama was only a man who cleaned himself and this term was applied 
to him. Much later did this term become Buddha and is an error in 
transliteration of śuddha. 

The following Nineteen names symbolizes a faculty of knowledge that can be 
acquired by each of us, for we all have the same potential, a Genius of 
Awareness. The numbers of Vajradharas (Holders of immaculate Knowledge) is 
endless and in the list are only the ones who are the Nobility in the palace of 
the Buddha, a Chinese word picture, (NAUKENZOKU) these are Noble Persons 
of Right Action of the Body, Speech and Mind.  

Faculty of Knowledge (the totality) constituting a Genius of Awareness (a 
buddha). These are called SHUKONGO or JIKONGO and these two terms 
correspond to the vikurvita (Noblity). The text only mentions nineteen. The first 
of these bears an allusion to the essential Humanistic point of view that the 
Mind of Awareness is by its nature immaculate and undiversified. The listing is 
as follows: 

1. Vimalāśa-vajradhara -Purity of Space 
2. Ākāšavicaran-vajradhara -Who traverses space (virtuality of the 

Bodhicitta in progressing to self Awareness) 
3. Ākāšasambha-vajradhara -Born is space (growth into Šūnyata) 
4. Guna -Clothed in multi-colored dress virtues adorn the Noble 

Person. 
5. Victrcarana-vajradhara -Who moves in an excellent manner 
6.  Sarva-dharma-asamatāsthita-vajradhara -Who dwells in the 

sameness of all the dharmas 
7. Apramānasattvadhātvanukampana-vajradhara -Who is 

compassionate 
8. Nārāyana-bala-vajradhara -Vigor of Nārāyana (a divine athlete)  
9.  Mahā-nārayana-bala-vajradhara- Vigor of Mahānārā 
10. Su-vajradhara -Sublime, 
11. Parama-vega-vajradhara- Who moves with great speed, 
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12.  Vimala-vajradhara- Immaculate, 
13. Parama-vajradhara -Quickly cutting, 
14. Tathāgata-varma-vajradhara- Shield of the Tathāgata, 
15. Tathāgata-padod-bhava-vajradhara- Born of the Tathāgata’s rank 
16. Nihprapanca-pratistha-vajradhara -no vain discussion, 
17. Tathāgata-daśa-balod-bhava -ten forces of the Tathāgata, 
18. Vimalanetra -Immaculate Eye, 
19. Vajrapāni- The Vajra Person, 

 

The palace of Maha Vairocana is at the summit of the form realm, (Rūpa-
dhātu), he is considered the Lord of the mental realm, King of Reason and Logic 
(Dharmakaya); all of these are names (metaphors) for the un-obstructed 
Human Mind. In Humanistic Buddhism all metaphors relate to things human 
and not divinities. The buildings that are described are built by the virtue of an 
Awaken Human Mind and it is as vast as the universe and the dimensions of 
which cannot be calculated. Within this place is a Simhāsana (fiery lion) who is 
not afraid of anything and is in the Center of an Awaken Mind (bodhi-citta) of 
the Genius who is an Awaken Person. This person has supreme power of 
Reason, has nothing to fear from obstructions and destroys the erroneous 
doctrines with the keenness of a lion [ibid. 58la].  

Now, by looking at these Nineteen Names, we can see a description of an 
Awaken Human Person. The first of these bears an allusion to the essential 
purity of the mind of the Awaken which by nature is also immaculate and 
undiversified. It has a space that is free for all obstacles, timira. [ibid.p.581a]. 
Out of theses a complete picture of the Vajrasattva or Vajrapani (these two 
names are the same the latter only showing action) can be constructed. So the 
following is a Chinese word picture. 

 

This Awaken Person is working from an unobstructed mind and therefore 
fear does not arise in him because all things are done correctly. Because 
of this the person is always in the process of improvement to the good, 
like a seed that is planted in good soil will bloom into a fruitful tree. This 
person will show great compassion at all times, in all places and all 
circumstances, and to lead beings on the way to liberation of themselves 
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by themselves [ibid. p.581c]. This is done due to the process of the 
Awake Natural Process in all Humans to produce  

 (1) production of the Awaken Nature;  

 (2) practice of the attainment of Awareness;  

 (3) obtainment of Awareness;   

 (4) entry to Nirvāna in this life;  

 (5) application of proper means to lead all beings to Awareness.  

The compassion they have is of the highest, samatā [Taishō, Vol.XXXIX, 
p.581c]. This compassion is done with the speed of a great athlete for 
the relief of the sufferer [ibid., p. 581c].So great is this compassion is that 
it can relieve even things that seem to be predestinate in a another 
person’s life and they seem to be able to remove even the most 
impossible things. This person even though he or she cures the worst 
persons in humanity are untouched because they are protected by virtue 
that springs from the Knowledge that they have being Awaken and 
Aware. It is like having five eyes, they can see everything, seen or 
unseen, about a person and how to liberate them by instruction to 
practice Nobility. These types of persons are none other than those who 
are Fully Aware and are Humanity, therefore the Vajrasattva is us. 

 

How does the Human Mind return to its original Nobleness? This is a question 
asked by Humanity in the personage called the Vajrasattva. The answer is that 
a person who is Aware sees the Dharma not only in texts but in the Universe 
itself. The preaching and teaching of Nobleness is everywhere, not only in us 
but in everything; in the true nature of our mind and also in the true nature of 
all dharmas.  

 

The dharmas have neither any form nor any characteristic sign. They are 
pure and unblemished, imperceptible, and ineffable. They are born of 
causal actions only. To know them as such, without blemish so far as 
their true nature is concerned, is an incomparable advantage for the 
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world. You are born with a mind of Awareness. [Taishō, Vol. XVIII, p. 
12a]. 

 

The first significance is that all Aware Persons have Insights and those who 
are un-aware do not have; the second significance, the infinity of their Aware 
Compassion and the third the immutability and permanence of Aware Nature 
(unaware is not real, but an illusion). This leap of understanding has its seeds in 
the Agama texts and is built upon by Aware Masters of other ages, including 
today. Humanistic Buddhism is not static it is always expanding. 

 

All the acts of the Body in  Awareness, all acts of speech, and all the acts 
of Aware Minds are the preaching of the Dharma of the formulas of the 
True Path in all places and at all times in the world of beings to show the 
way to become a Genius of Awareness.[Taishō, Vol. XXXIX, p.584a]. 

 

Recalling our identity between our fundamental nature and that of an Aware 
Persons shows the reason for the quantum leap to Awareness. This is when a 
human being attains Awareness; it is not due to a cause external to that 
person, but indeed something of the person’s nature, of the person and in the 
person. Aware Teachers such a Gautama Buddha played only the role of the 
provocateur and guide who reminds all beings of their possibilities, because of 
their own nature. For this reason, Gautama Buddha, after having obtained 
Awareness, casts away the principle of Equality (samatā) and deploys 
virtualities in forms of instructions, so to bring persons to the realization of 
their own veritable nature. The different instructors in Awareness are similar to 
sea water, whether calm or agitated, retains always the same salty taste [ibid. 
585b]. 

In this Humanity expresses admiration of these virtualities of the Awaken 
Ones especially Gautama Buddha and in the text they are compared with the 
five elements (mahābhūta) which are generally enumerated in the following 
order: earth (prthivīdhāthu), water (ābdhātu), fire (tejodhātu), wind 
(vāyudhāyu) and space (ākāśadhātu). However in the text they are reversed 



72 
 

because ākāśa is equated with Śunyata, Ku, voidness, which is not void but is 
unobstructed.  

Humanity in the text admires the complete Knowledge of these Aware 
Persons and wanted to know what was its cause, its root, and its outcome. 
Gautama, Buddha answers that the Mind of Awareness is the cause of 
complete Knowledge, the Great Compassion its root and the means (upāya) of 
teaching others to be Aware is the outcome. This is what is called the SANKU, 
the Triple formula. 

                                TRIPLE FORMULA           FIVE STAGES          SEED SYLLABLES 

                                Bodhicitta (cause)              Cittopāda                       A 

                                Mahākarunā (root)                Caryā                          Ā      

 

                                                                                    Bodhi                       AM          

                                  Upāya (outcome)                 Nirvāna                     AH 

                                                                           Upāya                 ĀMH 

The Triple Formula sums up the entire Dainichikyō it is St. Kōbō Daishi’s 
Theory of Humanistic Buddhism [Taishō, Vol.XXXIX, p. 407c]. And St. Kōbō 
Daishi in his work Unjigi also declares: 

 

The Sūtras, notably the Dainichikyō and the Kongōchōkyō, do not teach 
any other thing than the Triple Formula which makes the Mind of 
Awareness the cause, the Great Compassion the root, the means 
teaching Awareness the outcome. To sum up the elaborated and pull 
back the ramifications it may be said that all Theories are nothing but 
this Triple Formula which may be condensed into the single syllable 
Hūm… Were there even a thousand Sūtras and ten thousand śātras, they 
would not have anything which could not be included in the Triple 
Formula and the unique syllable Hūm [Taishō, Vol. LXXVII, p.407c]. 

 

The Dainichikyō teaches how our innate pure mind of Awareness is to be 
developed and how we can achieve this Awaken State: 
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The Mind of Awareness is like the seed which is conditioned by the four 
elements; Compassion, like the root which emerges from the seed; and 
the Means, like the fruit which is the final outcome of the vegetal 
evolution [Taishō, Vol. XXXIX,p. 586c]. 

The whole purpose of the Dainichikyō and its systemation by St. Kōbō Daishi 
is for the attainment of the Noble State of Awareness. The primary source of 
Awareness is the pure Mind of Awareness, innate in each one of us and always 
identical whether it was Gautama or any other being. The single profound 
difference between a Awaken Person and an un-awakened person is that the 
former has ‘attested’ realized the pure Mind of Awareness, while the other still 
has to awaken to this Mind in themselves so they  too  can become an Noble 
Awaken Person. It is said: 

 

The Mind of Awareness signifies trust in the Buddhist Theory, pure 
and immaculate [ibid.p.587a]. 

 

The second term of the Triple Formula has its application in the practice of the 
Three Mysteries (of Body, Speech and Thought), which has evidently the 
achievement in this Awaken state as its goal. The Awaken Three Mysteries are 
not just for a personal achievement but for the Awakening of others who see a 
Compassionate Awaken Person. As a result of practicing to create a habit, that 
can not be broken, illusion is completely removed, and the true nature of the 
Awakening is revealed. This can happen at the same time as one is being 
instructed about the Awaken State. For this case we have the third phase of the 
formula: 

 

Makes the means of renaissance the outcome … innumerable practices 
which are brought to finality, in their full plenitude leaving nothing to be 
added, enable all works to be accomplished completely and in 
accordance with the circumstances of persons… The fruit of all 
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Knowledge is that it is beneficial to others which results from all the 
practices are what are called the means [ibid. 587a].   

 

The Theory of Trikalpa (SANGŌ) is one of the most important theories in this 
sūtra and it states: 

 

 If one overcomes the three types ignorance and worldly attachments 
(MŌJŪ)(laukika-kalpa), then the extra-mundane mind is born [Taishō, Vol. 
XVIII, p.3a]. 

 

St. Kōbō Daishi defines crossing a kalpa as an exercise of the yogin, who leaves 
behind gross attachments; there are many attachments to be cut and everyone 
experiences their own in number to overcome. Crossing the second level is 
called ‘subtle’. There are also many in numbers in relation to the individual. 
When the yogin practices to the third level it is called ‘very subtle’ and so on so 
that person can achieve the Mind of wisdom of the Awakened. This is why one 
may say accomplishment of Awareness can take many as ‘’ three incalculable 
eons’ is nothing but the accomplishment of Awareness. But if one can in the 
course of a single life time cross over the three levels one can become a Noble 
Aware Person in his or her lifetime. Accordingly, St. Kōbō Daishi defines the 
first Kalpa as one who practices Hīnayāna, the second to the Triyānavāda and 
the third to Ekayānavāda, so St. Kōbō Daishi teaches that we must practice a 
complete Buddhism to attain the Goal of Awareness in this life time. 

 Mantracaryā, “Access to the discipline of Shingon installs the in the mind 
intellect” is the reason for this thesis; without “the Word” there is no intellect, 
language is necessary in the cognitive process therefore it is indispensible. This 
is true speech, speech as such, the sound without error or distortion [Taishō, 
No.1796, Vol.XXXIX, p.579b]. 

Consciousness is an Comprehensive Workspace for a Process of 
Transformation, a technique as found in St. Kōbō Daishi’s theories, these 
functions within the human brain. Neuroscience research has led many 
investigations to the same conclusion: There appears to be no single place in 
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the brain that gives rise to consciousness (non-self). Instead, they view the 
mind as a collection of largely separate but interacting information-processing 
modules that perform tasks related to sensation, perception, memory, 
movement, planning, problem solving, emotion, and so on. The modules 
process information in parallel — that is, simultaneously and largely 
independently. However, there also is cross talk between them, as when the 
output from module is carried by neural circuits to provide input for another 
module.  

Accordingly, consciousness is viewed as a Process Workspace, that represents 
a unified activity of multiple modules in different areas of the brain (Baars, 
2002; Dehaene & Naccache, 2001). In essence, many of the brain modules and 
connecting circuits that are active at any instant, a particular subset become 
joined in unified activity that is strong enough to become a conscious 
perception or thought (Dehaene & Naccache, 2001; Koch, 2004). The specific 
modules and circuits that make up this dominant subset can vary as our brain 
responds to changing stimuli- sights, sounds, smells, and so on –— that 
compete for conscious attention. 

Subjectively, of course, we experience consciousness as unitary, rather than 
as a collection of modules and circuits. This is somewhat akin to listening to a 
choir sing. We are aware of the integrated, harmonious sound of the choir 
rather than the voice of each individual member. So many factors influence 
these and in doing so alter our consciousness. The Shingon Buddhist Mandalas 
i.e. a Mental Site (ISHO) function in this way.  

St. Kōbō Daishi taught Practices to generate and develop mediating 
“thinking” skills for the purpose of enhancing a student’s overt problem-solving 
behaviors. These procedures, though orderly, systematic, and strategy-based, 
are often static. Practically, this means that most of the Practices he taught 
were not designed to accommodate subtle but crucial individual differences. 
Variables such as prior knowledge, partial autoimmunization of component 
skills, and language competence, motivation, and the corresponding 
information-processing links begin to change, rendering static training 
programs ineffective or less effective at fostering the development of 
competent life learning skills. 
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To accede to the discipline of the shingon there are, in short, three things: One 
is the rubric of the Body Mystery, the second the rubric of the Speech Mystery, 
and the third the rubric of the Mind Mystery. A person who becomes aware is 
purified from ignorant acts done in the past by Reason (upāya) and through this 
they are empowered (adhisthāna) by knowledge that the Knowers (Tathāgatas) 
have already obtained in the Three Mysteries; and even in the present life may 
achieve the Ten Stages (Dasābhumi) and the Ten Perfections (Dasāpāramitā) 
which serve to counteract the tarnishing of the mind [Ibid., p.579b]. 

Most psychologists would agree that a concept is a method by which humans 
classify or categorize a vast array of experience. Since, however, no two 
individuals have the same experience, the concepts people form will differ 
(Rosser & Nicholson, 1984). The term paradigm is defined as: a pattern, 
example, or model (Guralnik, 1972). A paradigm is the habit of conceptually 
representing one’s experience in a certain way. Concepts could be said to differ 
along a dimension from the vaguest and most loosely organized to the most 
precise and binary. A binary or logical concept is based on Aristotle’s laws of:  

 

1. identity (A equals A): 
2. the excluded middle ( everything is either A or not A); 
3. and non-contradiction ( nothing is both A and not-A) 

 

This produces a two-valued logic, which is the language of digital computers 
and positivistic science. Critical thinking is associated with this type of logic. A 
concept in this form would be attained by identifying the critical attributes of 
the objects of experience and classifying together all objects that share those 
attributes. All other would be excluded from the class. In a binary concept, 
anything not matching these attributes is not the object. Rosch (1977), 
however, stated that most conceptual thinking is not this type, but is 
prototypical. Rosch’s point is that we often classify by the use of a prototype or 
idealized image of the category, and membership in the category is more-or-
less rather than an either-or basis. Cantor and Kihlstron (1978) insisted that the 
use of such fuzzy concepts in construing social situations is preferable to more 
precise processing. As Hayakawa (1964) said: 
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 The belief that logic will substantially reduce misunderstanding is widely 
and uncritically held,  although, as a matter of common experience, we all 
know that people who pride  themselves on their logic are . . . the hardest to 
get along with (p.241) 

 

The Awareness Processes of the Dianichikyō, like all other cognitive processes, 
lends themselves to analysis along the pretensions, paradigm, and purview 
dimensions of mind. Although these dimensions are a scaffold, they serve the 
practitioner as a mnemonic device or quick mental reference for thinking about 
cognitive processes.  

The outstanding feature in the Dianichikyō is a Mental Site (ISHO) (mandala) 
as a cognitive-behavioral approach, for instance, is the aspect of self-
monitoring and self-control. Brown (1978) speaks of meta knowing as being in 
control of one’s knowledge. If someone should not know what he or she 
knows, this is referred to as secondary ignorance. If such knowledge were used, 
it would run off automatically in what Lozanov (1984) calls para fashion. This is 
a purview dimension of mind. On this same dimension, Meichenbaum (1977) 
speaks of self-regulatory defects, and Mahoney (1974) gives clients self-
monitorning assignments to improve their meta control. Closely akin to this, 
but on the prehension dimension of mind, is the cognitive-behavoral belief that 
people become dysfunctional because of an inadequate or faulty 
representation system. Their ideas do not prove to be useful in concrete 
situations. Meichenbaum (1977) speaks of unhealthy self-talk and the need for 
cognitive restructuring. Through this process, abstractions of the situation are 
brought into line with evidence. Finally, on the paradigm dimension, the 
emphasis is on clearer thinking or more logical paradigm. Emotions appear to 
be regarded as something to be intentionally controlled, overcome, or ignored. 
The use of meta control, the alignment of abstract representations with 
concrete evidence, and shaping of greater clarity in thinking all reflect the 
strong foothold of Buddhistic Theories, all of which can be found in the 
Awakening Process taught by St. Kōbō Daishi. 

This Practice of Awakening is explained by a Master Teacher, not a priest, 
instructing a student who has been admitted into an Awakening Practice of a 
Mental Site (ISHO). This is a one on one instruction, only the student hears and 
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sees the Master. Teaching is very personal and especially designed for the 
student. The object here is to have an experience that leads to the Great 
Awakening. The key to this process is the Mandala a Mental Site (ISHO). 

As we embark on the exploration of the Mandala Process I must remark about 
their visual forms.  The anthropomorphic form of the Taizokai and the Kongokai 
are only skillful means of communication of a very high psychological 
understanding to non abstract thinkers. This was transferred over one 
thousand years ago and the graphic forms represented are from an ancient 
civilization of the T’ang Dynasty of China. Everything that was translated was 
not always well understood in its original context since T’ang Chinese and 
Sanskrit do not share the same “word Pictures”. The best form is in the 
Siddham syllables and not anthropomorphic forms, however, the 
anthropomorphic types are general used because people can relate easily to 
them.  

The Mandala that is now in use is a product of Master Hui-kuo, the Chinese 
Master of St. Kōbō Daishi and its evolution clearly show changes within the 
mandala when it transverse the cultures of India, to China and then to Japan. I 
will use words and word pictures to explain the process but we must keep in 
mind this is the fourth or more translation from the Source Documents of 
which we do not have. 

The Taizo-kai and Kongo-kai mandala are a diagrammatic representation of 
the cosmic nature of the Dharmakaya, Mahavairocana, who is personal and a 
relationship can be obtained which is non-dualistic. 

 

The Aspiration to Enlightenment, Bodhicitta, and reason which every 
person  possesses  fundamentally . . . and we practice pursuit to the 
Buddha Nature which is original ground in  us we can reach the Truth, 
Mahavairocana. 

                                                                    Ekan Sensei, 10/14/1997 
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When we practice using the body, words, and mind in harmony with the 
universe we obtain Refinement. St. Kōbō Daishi explains Refinement (Okaji) as 
follows:  

 

 the meaning of the word Kaji is that ka is to see the image of 
Mahavairocana  tathāgata, on the  surface of the water of my mind and ji is 
when this happens  in my mind makes me feel him in  my heart (my 
mind). 

  

 The deep-seated delusions of the person’s mind must be destroyed if 
Awakening is to be obtained. These delusions are as follows: 

 

1. Delusion of a permanent individuality (ninshū),  
a) The correct view is that the ego or self (ātma, ga) is a 

combination of the five aggregates (pañca-skandha, go-un) that 
is temporary at every moment.  

b) The forms that person even contemplates are lacking in any 
real self-nature (jishō).  

2. Delusion that the dharmas have a true and permanent nature 
(jisshō) underlying the five aggregates, and that the two dharmas of 
Samsāra and Nirvāna (shōji-nehan-nihō) exist and there is not a single 
dharma outside the mind. 

 

3. Delusion that dharmas are separate and subject and object are 
different. When the student understands that 

a) The principles of identity (byōdō)  

b) And Suchness (tathatā, shinnyo), 

c) Realizes that all the dharmas are located  

     in the Middle Way (ichijitsu-chūdō) 

 d) Prefects the One Vehicle (ekayana, ichijō). 
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This Awakening Practice is a Transformation of the consciousness, remember 
it has no reality of its own, our moment-to-moment awareness of us and our 
environment; and through this Awakening Process of the Mandala this 
consciousness workplace, will be acutely conditioned to be aware of its 
involvement in selective attention to ongoing thoughts, perceptions and 
feelings. Insight, the sudden perception of a useful relationship that helps to 
solve a problem, is the fruit of this experience of the Mandala Process of 
Awakening of a Buddha is nothing more than a person (sattva) who is Acutely 
Aware in every instant. Once the student realizes delusions and corrects them 
goes to a Nirvāna, a mental state that is obtainable in this very life and then 
quickly progresses to the State of Awakening. 

The Practice of the Awakening proclaimed by St. Kōbō Daishi is meditation 
through the mandala, but what is a mandala (mental site)? The nature of the 
mandala is described in the Dainichikyō as follows: 

 

                                       . . . O Bhagavat, what is a Mental Site Mandala? 

 

                         What is the meaning of this phrase? 

 

The Buddha replied: 

 

               A Mental Site Mandala is what gives birth to all Buddhas and has 
incomparable 

               And most excellent flavor (benefits). 

               This is the meaning of the phrase Mental Site Mandala. [Dainichikyō, 
Taishō 18, p.5.] 

  

Śamana Śhubhākarasimha writes about this verse in the following:  
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It is what gives birth to all Buddhas. . . 

The seed of the Bodhicitta (bodhaishin-shuji),  

Planted in the Earth of the Mind of All Knowledge (issaichi-shinji), 

 Moistened by Water of Great Compassion (daihi-sui), 

Warmed by the Sun of Great Wisdom (dai-hōben-fū), 

And unobstructed in the Space of the Great Void (daikū-kū), 

Develops into the sprout of the inconceivable Dharma Nature (hosshō), 

 Grows out into the Dharma World (hokkai) 

And becomes the full grown Buddha Tree. 

  

This is why the mandala, a mental site, gives birth to all Buddhas. This is the 
functional definition because through it the following can occur:  

 

1. The student comes to the Full Awakening (Samyak)  
2. Then to the perfection of Method. ( hōben-kyūyō) 

 

This Method is no other than the Five Buddhas who are in symbols for 
Five Transformations of the mundane mind. Since the Central Mansion is 
prototype of the whole Mandala for it embodies three padas, but expands 
them to give a Five-fold Order of Progress, the Five Transformations (go-tten). 
In this case the word tten literally means transformation. Here in this context it 
indicates a turning about, a fundamental transformation in the innermost seat 
of consciousness. To understand this consciousness is viewed as a workspace 
for this transformation. 

 

The Three Padas (Sanku):  

 

1) Bodhicitta as cause (bodaishin-i-in), 
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2) Great Compassion as root (daihi-ikon),  

3) Method (hōben-kyūyō) as the end of the process.  

 

The Five Transformations are: 

 

1. The Quickening of the Mind (hosshin) 
2. Practice (shugyo) 
3. Awakening (Bodhi) 
4. Entry into Nirvāna (nyū-nehan) 
5. Method as the Supreme End (hōben-kyūkyō) 

  

The Central Mansion is a diagrammatic representation of these five 
transformations of the consciousness, and they are the source for the Taizokai 
(Matrix Mental Site ISHO) Mandala. The transformation is to the Perfect-self 
(the Ideal i.e. symbolic name Vairocana). A Person conducts a mystery because 
it is a fundamental of his thought and nature and that the Dharmakaya and 
human person are essentially one. This means that Awaken Persons do super-
natural deeds these reflect their true nature as humans; this leads to the 
Buddhist outlook on life. We must remember that in St. Kōbō Daishi theories 
everything is expressed as one, non-dual. In this state the person is related to 
in the present only therefore in Awareness or Samadhi which is the 
fundamental ground of the person.  

In the living esoteric tradition, the mandala serves as a means to illustrate 
profound concepts and let the ācārya free to add, subtract, or change elements 
within this mandala process and interpret in the light of his own experience, 
(Mammitzsch, 1991).When I practiced these rituals in Japan my Teacher 
followed this tradition, however other teachers did not. 

The first step is Kanjō, translated into English as sprinkeling. Kanjō is abhiseka 
an initiation that marks the entry of the student into a new plane of psychic 
awareness. Kanjō literally means “head-sprinkling,” The Hizōki defines Kanjō as 
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              . . . the bestowal of Mahavirocana’s Great Compassion upon 
human beings to enable them to attain the highest perfect Awakening. 

 

 This is shown as a Western Gate in the Mandala for there is only one way in. 
Beyond this gate is a fountain of living waters of compassion, here is the door 
to the Practice of Awareness, Kanjō. The Kanjō Gate is the entry to the Mandala 
Process of transformation of the innermost seat of consciousness. 

 The Process is to be committed to and the student begins the Practice. Every 
Practice session the student affirms this commitment:  

 

Hard is it to Obtain Human Life,  

Now I have obtained it.  

Hard is it to encountered the Wonderful Dharma, 

Now I have encountered it. 

 

Hard it is to obtaining the Great Awakening 

But I vow to practice to obtain it.  

                                                 [Juhachido Ritual] 

  

In the phrase sokushi-jōbutsu, perfection of Buddhahood in the body has a 
number of different meanings depending on the Kanji character soku. Soku can 
also express funi which is non-duality and with furi, not separate. The student 
in Mandala Awakening Practice is in the process of becoming and is a Buddha in 
the full sense of the word all along the process, but has bonnnō, illusion. 
Illusion is not ‘original sin’ and should not be view in this type of context. 
Buddhism never sought to find the origin of illusion and it felt that it is beyond 
human capacity, but this does not mean it will not be found or has already 
been found; it just means that Buddhism does not know about it. The Buddhist 
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answer is that we deal with illusion here and now not when it first occurred in 
the sentient realm. 

The return to the Original Ground of the mind (not the brain) of no concepts is 
the real goal of the Awakening Process of the Mandala. According to St. Kōbō 
Daishi it is not produced; he states the following: 

 

Although that which produces and that which is produced both exist,  

how can the unconditioned principal (ri) that transcends the productive   and  

the produced be said to create? The name of that which produces and of that  

which is produced is a secret name known only to it. Those who continue to 
hold to the superficial and incomplete interpretations are led to make many 
erroneous statements.  

                           [Sokushingi, Mikkyō-daijiten,op. cit., p. 814,s.v., Sandai] 

 

 All this is a concept coming from Rigu, literally contained in Principal (ri), 
is a technical term referring to whatever is noumenal or belongs to Suchness, 
as opposed to jizō, produced things, which are all the phenomenal entities in 
the three periods (sansen-daisen-sekai). When contrasted, the initial characters 
of the terms jizō and rigu, ji and ri, have the sense of   

1. Jizō—relative and absolute, 

2. Rigu, ji— phenomenal and principal  

3. Ri— things and their Suchness.  

The cognitive process of the Awakening Process by a Mandala is wholly 
congruent with the mutual interpenetration of mind and body. The method 
proceeds by way of rituals that involve the body as well as the mind.it employs 
techniques of meditation that do not withdraw the mind from the objects of 
bodily sense; and it seeks an Awakening that is simultaneously psychic and 
somatic  attainment of Buddhahood in the body.  
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Principally possessed Buddhahood is St. Kōbō Daishi’s equivalent to the  non-
esoteric Buddhism term original or fundamental Awakening (hongaku), the 
Buddha Nature immanent in all sentient beings (honnu-busshō). When 
quickened by practice, this emergent original Awakening is made alive 
(shikaku). It can be shown in the following progression: 

1. Principally possessed is the Cause (Bodhicitta, in) 
2. Manifested perfection of Buddhahood (kentoku-jōbutsu) 

 

The first stage of the Perfection of Buddhahood in the Body is the Ten 
thousand virtues of the Taizokai and the Kongokai Mandalas as they are 
perfected as Suchness in the bodies and minds of all beings, their bodies being 
the five Elements as innate Principle (honnu-ri) and their minds being the sixth 
Element (Consciosness) as innate Knowledge of fundamental Awakening 
(hongaku-chi) [Mikkyō-daijiten, op. cit., p. 1403, s.v. Sokushin-jōbutsu]Most 
persons at this level really do not understand this Majestic abode of 
Spontaneity (hōnen), where we are in the here and now and are blinded by 
Ignorance, they are unable to perceive this immanent and all-permeating 
presence of Awakening, and believe Buddhahood to be remote. 

In the second stage, the Attainment of Buddhahood in Kaji-jōbutsu, this is 
innate but unrealized Buddhahood that is made active by practice. Entering the 
Mandala of Awakening Method, the student (shugyōja) perseveres in the 
process directed by the Teacher until he at last attains all the assimilations 
diagramed by the mandala that has been especially prepared for him. The brief 
encounters which will become more lasting encourage the student because the 
mind sees everything in a flash, so he sees the True Form (jissō) of all the 
dharmas. Thus he has established his true nature Throne of Identity (sokuza). 

 Entry into this attainment of decency (Kaji) is termed as adhisthāna meaning 
basis, but the Mandala Process has refined this meaning to mean three special 
levels: 

 

 Firstly, at the level of Relative Truth (samvriti-satya, zokutai) and as perceived 
by the non-awakened person for whom the mind of man and the Light of the 
Buddha are separate. St. Kōbō Daishi explains: 
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 Kaji refers to the Great Compassion of the Tathāgata and the mind of 
faith (shinjin) of sentient  beings. Ka means the reflection of the Buddha 
Sun in the water of the minds of sentient beings,  and ji means the student’s 
(sādhaka) mind that retains the Buddha Sun. 

                                                         [Sokushinjōbutsugi p.234, s.v. Kaji]  

Secondly, at the level of Higher Truth (paramārtha-satya, shintai), when the 
student has a arrived to see with no distinction, that is between all virtues of 
phenomenal dharmas and himself (shōbutsu-kaji, shōhō-kaji, hōhō-kaji, butsu- 
bukaji). This attainment at this point does not last outside the ritual, and now 
sometimes it is only seen in the minority.  

The Third and last level  is when he can do this all the time (kentoku-jōbutsu) 
the student has reached the Goal he is able, as it is written, to be aware as he is 
walking, sitting , standing, and lying down ( hosshin-sammitsu), is  now 
Awaken. 

When the student successfully completes the Awakening Process he or she 
can see the following things: 

 

1. Perceives that the Six Elements of his body and are one with the 
Universal Essence and these constitute the cosmos. 

2. Unifies his body and mind with Universal Forms, Mandalas of the 
worlds; 

3. Realizes that all his actions are those of Universal Functioning. 
This threefold realization is the attainment of the Highest Perfect Awakening  

                                                             (annuttara-samyak-sambodhi). 

The Mandala it self is not a revelation, but an accumulation of knowledge in a 
systematic form by St. Kōbō Daishi  and other Buddhist Teachers for their 
student practitioners through many hundreds of years for the benefit of 
persons who are lost in a sea of frustration (samsara). The Mandala of 
Awakening Process is taught and is not magic. It is a systematic process leading 
to a definite Goal of Awakening to see Reality as it is for oneself.  

This process is in a form of communication from the Teacher to the student in 
line with the Theory of Sound > Word > Reality. Language is indeed one of the 
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most complexes of the brain’s feats. The meanings of words, their organization 
into sentences, how they are produced as speech or in written form, and 
perhaps most importantly, how they are understood by the listener or reader.  

Communication and brain complexity took a monumental leap from the most 
intelligent of nonhuman primates, for whom communication includes 
language. Speech and symbolic language, being uniquely human, mark a 
dramatic shift between monkey brains and human brains.  

One of the central concepts in word representation is that of the mental 
lexicon — a mental store of information about words that includes  

1. Semantic information, what is the word’s meaning? 
2. Syntactic information, how are the word’s combined to form a 

sentence? 
3. Word forms, how are they spelled and what is their sound pattern? 

 

The mental lexicon differs in other respects from the dictionary on our 
shelves. For one thing, it has no fixed content: Words can be forgotten and new 
words can be learned, more frequently used words are accessed more quickly. 
With this in mind the Mandala Awakening Process with its 
Sound>Word>Reality Theory makes the practice even more effective for 
learning value concepts of compassion and skill full means. 

Teachers of this process were skilled in Buddhist Psychology and understood 
how to reinforce values in the human mind. The Teachers modified lessons for 
the students under their watchful care so they would develop into skill fully 
aware persons helping everywhere, i.e. a Buddha in this very lifetime.  

How they received and transferred these mandalas to other cultures are often 
in mythological rituals and stories, but today we can view the contents of the 
Mandalas from a psychological approach of the modern time. This really shows 
the ability of the Teachers in the past to transfer this knowledge in total and to 
preserve it without a pollution of the fundamental processes. 

Mandala rites can be practiced with form or no form; it is to the discretion of 
the Teacher and the ability of the student. Most persons study with a fully 
anthropomorphic mandala, but the best is Bija or seed letters. 
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The Buddhist Bija or seed letters are used differently in than in Hindu 
Religious bija letters for they are not view as a power point from a deity. A Bija 
letter is ‘a type of computer icon’ that can move the biological computer to a 
concept instantly within the mental lexicon and the more the student practices 
the process goes faster and it carries no form. Since sound can be generated in 
the brain there comes a point where oral sound is not necessary, and the 
concept via the bija letter can be accessed by will. This same will can practice in 
dreams and reflect in non-awaking time.  

The Goal of the student’s quest is the attainment of the fully enlightened state 
of Reason (Vairocana). This is possible because Reason (Mahāvairoca’s 
enlightenment) is not the state of nirvāna, i.e. a with draw from the world, but 
compassionate reaching out to all sentient creatures.This has been termed 
virkurvana (shimpen) a transforming concept into simple forms which less or 
unenlightened beings can recognize and which can therefore become vehicles 
for transforming beings in the quest for enlightenment. These forms have been 
created by the Teacher in the mandala process.  

The heart of this enterprise is the realization of prajñā śūnyatā. This 
realization is based on path which views phenomena as truth and holds that 
kleśa becomes bodhi and that Buddhahood is attained in this very body. This 
state of Buddhahood is not entry into a passive state but is an active state of 
reaching out in compassion to all creatures so that they may find their way 
back to their innate bodhi mind, i.e., return to this all— enlightened state. The 
sūtra describes this as sarvajña (wisdom of all wisdoms, issai-chi) – the state of 
fully self-conscious enlightenment which — personalized as Mahāvairocana. 

The basic theme is varied and systematized in rather pedantic fashion though 
out the sūtra starting with the first and following chapters: 

1. The three padas are detailed in the form of nine padas; 
2. the growing realization of the innate Bodhi mind is described in the 

form of eight stages and contrasted to sixty stages of the impure 
mind; 

3. The traditional three kalpas during which Buddhahood is attained are 
interpreted as three layers of mistaken ideas hiding the bodhi mind 
which have to be transcended before the unenlightened dualism 
between Ego and bodhi mind is overcome and their essential oneness 
is realized; 
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4. The ten padas of arising by conditioning factors which culminate in 
the tenth — the granting the fire cackra (refining fire) enabling man 
to freely transverse emptiness. This overcoming and freely traversing 
is indicated by employing particular and varying shapes like dots, 
circles, squares, and triangles which show aspects of this 
immeasurable world; 

5. when acting with this pure mind, free actions and true teaching 
result; 

6. the light like fire is showing the great wisdom of the opening of the 
gate of the truth of the letter A which opens the Buddha’s 84,000 
dharma gates; 

7. Attainment of the six fearless states which culminate in the (issai hō 
jisei byōdō mui) the fearlessness of the equality of self nature. 

 

The complete sūtra chapters provide further variations and a detail about this 
absolute state can be attained. It is in this context that mandalas appear as a 
locus for and as guiding structure to the goal of accomplishing the shimpenkaji 
of Mahāvairocana (efficacious grace of the transformation to Reason).The 
transformation of the student’s consciousness is done originally with letters of 
the Siddham Alphabet from these letters and syllables there were 
combinations made that were termed therapeutic mantras they are said to be 
of four kinds: 

1. Usnīsa mantras; for the mind  

2. Wrathful mantras; for the emotions 

3. Mantra of tranquility; for calmness  

4.  All-desires-fulfilling mantras. All wishes accomplished  

Humanity asks “How can the fruit of all this be attained?” The fruit is obtained 
as the result of the practice of the mantras; language in the mind to change the 
mind, this practice involves four operations called “implementation “of 
therapeutic language through the mental lexicon, NENJU=jap): 

 

1. SHINSŌ NENJU, contemplative recitation sub-divided into four 
exercises: 
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a) The mind of Intelligence (Bodhi) to recite while contemplating the 
persons mind the form of the letters of the therapeutic mantras 
into the mental lexicon. 

b) The practice of the sounds: (consisting) in distinguishing well the 
sounds of the mantras both orally and mentally. 

c) The practice of the sentences: by understanding properly the 
significance of the words used in the mantras. 

d) The practice of respiration: (consists) in regulating the breath 
while contemplating the mutual relationship of non-dualism of 
Reality and the person. 

2. SENJIJIHŌ NENJU, preliminary recitation of the Paramita mantras 
with use of visual aids to implant habitual actions of the ten 
perfections in the mind. 

3. GUJI NENJU, recitation of the Paramita accompanying the visual aids. 
4. SANJŌ NEJU, recitation of realization. It is with this that one realizes 

the practice (siddhi) by the dynamism of the mantras. 
 The practices numbers 2, 3 and 4 are called “practices of the three 
moons”. MITSUKI-NENJU three months of habitual practice to obtain what is 
done purely and natural. 

Since mantras exist naturally and are not reveled, each of their syllables holds 
profound meaning; each shows dharma teaching in its natural form. What is 
meant by natural form is that it is within humanity, what makes a person 
human, is pure, this means emotions are neural in the original sense and 
therefore are good. Only the conditions surrounding a misuse of emotions by 
not being aware causes a problem in relationships between others, ignorance is 
cured by education and that is fundamental in St. Kōbō Daishi’s  Buddhism and 
Cognitive Behavioral Psychology of which Buddhism is very much apart.                  

For example,   

 

GATE of letter A 

                A becomes a teaching GATE that shows the original nature of all dharma  

                                                      (issai shohō honbushō); 

 

GATE of letter Ka 
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                 Kha becomes a teaching GATE to show action separated from all dharma 

                                                          (issai shohō risagō);   

 

GATE of letter Kha 

                                                            Kha becomes a teaching GATE to show  

                                         Never failing to attaining the dharma of emptiness equality  

                                                                      (issai shohō tōkoku bu katoku). 

 The Teacher arranging a mandala of Teaching Gates specifically for the 
student to improve his or her clarity of vision in concepts to be stored and 
retrieved in the Mental Lexicon and by doing so the student will attain the Goal 
of being a Buddha in this life. The Teacher is necessary for this process for he 
can see the progress or non-progress of a student and will adjust the mandala 
according. The Teacher guides the student in his or her own process of 
refinement of concepts in the Mental Lexicon for it is an experiential process 
which only the student can do. The Mandala of Awakening to the Perfection of 
Buddhahood in this very life is the Path (pada); the guide is the Teacher who 
has already traversed the Path and is now guiding others along the same Path 
to the same Goal. 

                                                                      

                                                                             A as a Dharma Gate 

                                                               This is based around the Sanskrit phrase                                          
               akāro mukhhah   sarvadharmā nām ādyanutpannavāt 

                          The letter A is a door to all dharmas because they are originally unarisen. 
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                                              A                         Ā                    Am                  Ah 

                                     

                                             bodhi               carya           sambodhi          nirvāna 

 

The letters above are four basic variations on the letter A and are linked to a 
concept of the Four Stages of Practice; a person who is untrained does not 
know this, however, when they are just seeing or hearing them ‘clicks’ the 
mental mouse to the Mental Lexicon which makes the person aware of the 
concept now being talked, heard or to be acted upon. The Psychologist Carl 
Gustav Jung viewed this as a set of universal human symbols. 

The Mandala since it is not a magical or supernatural diagram, but a workable 
process that can help a person activate abilities that have not been used before 
to become Aware in this very life. A Buddha is only a person who can see 
clearly without obstruction. To many uneducated or worldly persons viewing 
people who have acquired these abilities by the Mandala process as 
supernatural, but in reality they are doing what is natural for any person in an 
unobstructed state.  

This unobstructed state is clearly shown in the Mandala as a Central Lotus 
Dias.This Theme is the universal one of the whole mandala process and is 
central for the process for without it the mandala would not exist.The following 
is this center in a diagram form showing the Central Dias.  

                                                                     

The core mandala with its nine-arya and what they represent is the Goal of the 
mandala process. It is the Anandakanda padma (lotus in full bloom) is the 
central symbol of Mahā-Viarocana’s manifestation and ultimately, the place 
Kaji takes place. In the sūtra, Mahā-Viarocana’s manifestation is revealed in 
different degrees of detail but these remain constant with each and with both 
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his compassionate descent into the world of form and with the process of Kaji 
which will make the student rise above this world of distractions.  

The two aspects of Avalokiteśvara and Vajrasatta has their own families as 
shown by their Halls symbolize the fundamental qualities of the manifested 
Vairocana: Compassion and Wisdom. 

The transmission of the ‘mind’ of Reason (Viarocana) is indicated by the 
mandalas directly above the Central Lotus Hall, the Henchi-Hall. This position 
shows the out flowing from the Central Lotus Hall this out flowing focuses on 
Śākyamuni. The Hall of Śākyamuni emphasizes the identity of the minds of 
Virocana and Śākyamuni. 

Śākyamuni is just not as an historical person here but at a higher level which is 
beyond samsara. Emphasis is placed on his enlightenment which makes him 
identical to Viarocana. 

All of this is metaphorical language since no words can describe the process, 
only the finished product of an unobstructed Awareness is proof enough of the 
effectiveness of the process. A person of this capability is called an Araya, an 
Arahanta, or a Buddha. They know themselves, they do not need definition 
from us or others, and they are beyond these things. Socartes said ‘Know thy 
self’ and indeed they do. 

The Anandakanda padma is the mind that has bloomed and that mind is 
Mahā-Viarocana. The Central Lotus is the birthing room of these great 
personages which was the object of the Buddha’s Sangha. What is transformed 
is the obstructed mind becomes the unobstructed mind (Viarocana); to the 
student by the student and for the student. The force of one determined mind 
sets the wheel of the dharma into action and the transformation is complete. 

I would like to propose here that there is a link, it is the human mind. The 
mind is like the Net of Indra at every intersection is a human mind and there 
was created a center > the centers are all connected to each other > ideas 
produced travel on a Silk Road to the East and to the West, a spontaneous 
generation concepts and thoughts. 

In Mandala the focus is on the mind and Central Lotus Dias as the schematic 
primordial mind which is termed Viarocana, a description and not a name for a 
god. This mind shines from the inside out is in fact the Cause of all. 
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Taizokai mandala has not only a psychological Cognitive function when 
practiced, but it also is a schematic of a process. This is a scheme to bring a 
person to the Great Awaken through the Great Compassion (Tai-hi) of 
Viarocana.  

The Taizokai, the Womb that gives birth to buddhas was painted in and, below 
is a Japanese mandala traditional style that was brought from China in the 9th 
Century of the Common Era is composed of Halls and Halls that are in fact 
other mandalas that make up the complete Taizokai.  

     Is this world of time and space in a cosmology of the 9th Century C.E. Here 
will be found all the gods of religion, natural forces and various myths arranged 
for teaching of the basic in 9th Century Science in China and India. 
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The Taizokai, the Womb that gives birth to buddhas 

To begin the progress into the mandala one needs to enter through the Western Gate below is the outer 
border showing the Western Gate.  
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                                                              This Hall of the External Vajara Section, 

                                                              (ge-kongōbu-in) 

                                                                            

                                             Western Gate (toran) 

(Note: there is also an Eastern Gate that is the way to the World of non-
Awareness. The Western Gate being the entrance to Awareness that could not 
be seen due to the distractions of the world, i.e. an Aware Deficent Person is 
drawn from awareness by the cares and follies of this life, distraction and 
illusion.) 

  

This is the Western Gate is an initiation (Kanjō). There, within the Gate is the 
Initiation Vase (kanjōbyō) the Holy Waters. This is a special rite to increase Kaji, 
Effective Grace, within in individual and marks him as entering the Practice and 
leaving the world, crossing over to the other shore (tokādo). It is this gateway 
where by the student enters to the various layers of the main Gate also has a 
two dimensional aspect, firstly, the student is washed to give purification of 
defilement and secondly, washed free from mortality.  
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                                                                     Susiddhi Hall (soshijji-in) 

 

 The next section is the Susiddhi Hall (soshijji-in) which contains the fourth, 
on the third layer of the main bodhisattvas that represent the student’s ascent 
towards the “field” of the Three Mysteries (sanmitsu) i.e. the body, speech and 
mind. 

The word siddhi means attainment or perfection and virtue of Liberation a, 
gedatsu).There are eight Bodhisattvas in the Hall and they represent further 
aspects of the fruition of Liberation as it actively functions for the sake of 
unenlightened beings.  

 

                                

                        The Ākāśgarbha Hall (kokūzō-in) third layer 

The Ākāśgarbha Hall personifies the Void (śhunyata) and all it contains. 
The Hall represents the attainment of the Void, void does not mean empty but 
‘selfless’. Sahasrabhujārya Avalokiteśvara (Senju-sengen Kanjizai Bosatsu) 
Avalokiteśvara of a Thousand Hands and a Thousand Eyes, who is the synthesis 
of all virtues of ottaraśatabhuja-vajargarbharājatthe Lotus Section on the 
viewer’s left and As (Ippyakuhachi-Kongō-zō-ō ‘One Hundred and eight Armed 
Diamond Storehouse King’) at the right end of the Hall, who comprises in his 
single figure all the virtues of the Diamond Section. 

Kśitigarbha Hall (below) represents the function of Great Compassion 

through all the realms of existence and takes its name from the Bodhisattva 
who descends into the hells to save. He is shown with eight others who are 
aspects of Compassion. Kśitigarbha Bodhisattva is truly a picture of the 
hallower of hell, he removes it all. It is Kśitigarbha’s inner realization which is 
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firmly within his mind. He is the model of endurance of all hardships, remover 
of all Sorrow and Darkness. He transforms grief into joy. This is because he is 
accomplished in the Vajra Samādhi of Great Compassion, he is the hell breaker. 
He holds the Wishing Jewel, that makes all the dead alive again without the 
sorrows of this ‘veil of tears’. He has the answer to humanities longing for life, 
Om ha ha ha vismaye Svāhā! he laughs in the face of death. 

  

                     Kśitigarbha Hall                                       Sarva-nivāra-viskambhī Hall 

 

                       is to the left                                                        Hall to the right 

                                                                                                     

 

The Sarva-nivāra-viskambhī Hall represents Knowledge Sarva-nivāra-
viskambhī the function of removing all the hidden and deep ramifications of 
the two hindrances (nishō) of false knowledge and emotions. It is an ‘unfolding’ 
of Knowledge that is embodied and is in the Vajrapani ksitigarba Hall, which is 
an analogous unfolding of thus the complement of the Ksitigarba of the 
Compassion embodied in the Avalokiteśvara Hall. Acintyamatimatidatta 
(Fushigie), ‘Incomparable Wisdom that removes all ignorance (Nankei), all 
doubt is removed (Kautūhala, Jogike) is the Wisdom of the Arahant, the 
completed one. 
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                                                              Mañjuśrī Hall 

                                                                  (Monju-in) 

The Mañjuśrī Hall, a representation of preaching of the Dharma, is an aspect 
of Incomparable Wisdom. Mañjuśrī represents Wondrous Wisdom (prajñā) that 
results from awakening to the natures of the Three Mysteries.  

 

                                                                                                         

                                                              Eastern Gate  

 

In this Mañjuśrī Hall there is an Eastern Gate that is an exit to our world. 
Within this Gate is Mañjuśrī Bodhisattva, the representation of Wondrous 
Preaching. He has the Wisdom that arises when there is an Awakening to the 
true nature of Mahāvairocana’s three inexhaustible adornments, the three 
Mysteries of his Body, Speech, and Mind. 

 He is in the Awareness of the threefold identity (san-byōdō sammaji). 

This is to mean ‘one taste non-duality’ (ichimi-funi). Entry into this Awareness is 
the attainment of Buddhahood in this very body (sokushin-jōbutsu); this is the 
ultimate goal of the practice and it is this practice that is preached throughout 
incalculable aeons and there is nothing other than this doctrine of Awareness.  

Along with him is found in the Eastern Gate Avalokiteśvara and 
Samantabhadra who represent his Compassion and Knowledge. 

 

Mañjuśrī, the young prince of the Dharma, who signifies the preaching of the 
Dharma so that all beings may be enlightened by Wisdom of the perception of 
the interpenetration (muge) of all the dharmas. He processes Formless Right 
Wisdom and Virtue. This Eastern Gate for it symbolizes the educational aspect 
of Buddhism. 
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                                                               The Śākyamuni Hall  

                                                                         (Shaka-in) 

 The Śākyamuni Hall (Shaka-in) also has an Eastern Gate and it opens into the 
Mañjuśrī Hall and shows a line directly from the historical Buddha to the 
Mañjuśrī Hall, which is the exit point into our world. Śākyamuni is not just an 
historical figure within this gate, but is shown as the Glorified Eternal 
Śākyamuni who preaches the Dharma.  

 

The Dharma of this Glorified Eternal Śākyamuni is the same in all epochs, i.e., 
the attainment of Buddhahood in the body (sokushin-jōbutsu). He is a 
transformation of Mahā Viarocana Tathāgata’s Dharma Body. 

In the Eastern Gate with Śākyamuni are Avalokiteśvara (Kanjizai) and 
Ākāśagarbha (Kokūzō). The three together are the Three Jewels (ratna-trāya – 
sanbō): Śākyamuni is the Buddha Jewel, Ākāśagarbha is the Jewel of the 
Dharma and Avalokiteśvara is the Jewel of the Samgha.  

 The lower attendants symbolize Śākyamuni’s path of the undivided which is 
his virtue of severance that transformed the emotions beneath the Bodhi Tree 
and his victory over ignorance. 

Śākyamuni Tathāgata does this in the Awareness of the Jewel Palace, because 
this is a place where the beings all being are instantly satisfied.  

The Hall of Śākyamuni emphasizes the identity of the minds of Vairocana and 
Śākyamuni.. The whole Śākyamuni Hall’s emphasis is placed on his 
enlightenment is identical with that of Vairocana.  

The concept of the Mind of an elevated being is not unusual in Buddhism. 
Buddhism has this concept of the macro-cosmos in the micro-cosom or a 
process of transformation of a unaware human mind into the Buddha Mind. 
Buddhahood is to think, act and speak as a Buddha. The name  Buddha is not a 
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term for a god but of a person who speaks, acts, and does correctly without 
harming others or himself, a truly Noble Person (Aryan).  

                                           

                                                  Hall of Mantra- Holders 

                                                             (jimyō-in) 

 The basic premise of this Hall is that the ultimate world is the World of 
Śūnyatā. This world of emptiness is identified with that of Vairocana-tathāgata 
in his unmanifested form of Mahā-Vairocana. The symbol of this manifestation 
from the world of emptiness is the Cintāmani. The theme is echoed throughout 
the Halls of the Taizōkai ala with the exception of the outermost Hall. 
Thedman Jimyōō Hall gives particular emphasis in subjugation of kleśa. The 
Center is Wisdom that destroys ignorance.  

 

                                                            

 

                                                                                    Avalokiteśvara                                                                            

                                                                                             Hall                                                                                    
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The Avalokiteśvara (Kannon) Hall over all symbolism is the combination of the 
workings of Compassion and Wisdom. The Tathāgata’s compassion is 
emphasized, but compassion and wisdom are inseparable. This is best shown 
by the Awareness form of this Hall which depicts the manifestation of the 
hidden Jewel through the Lotus and Vajra. 

 

                                                     

                                                       

                                                                           Vajrapāni Hall  

 

The name Vajrapāni Hall was given because it uses all the Tathāgata’s great 
compassionate power, all kelśas are transformed. The entire Hall should be 
viewed as displaying twenty-one variations of the theme of Subduing Kleśas 
and Manifesting True Wisdom. 

 In its entirety, Vajrapāni Hall is regarded as establishing the ritual realization 
of the esoteric world of Emptiness, which is not empty. This realization comes 
about as the result of working of the Vajra Wisdom which leads to the 
manifestation of the Jewel of the Innate Mind.  

The workings of the vajra wisdoms are symbolized in the figure of the Vajra-
sattva (Kongōsatta) and the manifestations of the twenty-one major Araya.  
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This Hall shows the realization of the Tathāgata-World depicted in the Central 
Lotus Hall under its active Kleśa-Destroying Aspect. This is in contrast with the 
more passive, compassion-receiving aspects in the Avalokiteśvara (Kannon) 
Hall, but both aspects are in separately linked. This will lead to the traid 
concept in the Ākāśgarbha (Kokūzō) Hall.  

 

 

 

                                                                               Universal Knowledge Hall 

                                                                           (Henchi-in) 

 

 This Universal Knowledge Hall symbolizes the origins of the preaching of the 
dharma and hence symbolizes the Pure Tathāgata Wisdom which gives rise to 
all wisdoms. This wisdom is linked to Śākyamunni while he was sitting under 
the bodhi tree.  

The Triangle shows the out flowing of the Power of Reason of all the 
Tathāgatas which have overcomes all obstacles. The Triangle itself symbolizes 
this obstacle-overcoming power; the flames are pointing to the destruction of 
the three poisons —greed, anger, stupidly — which makes possible for the 
instant attainment bodhi. It is significant that the point of the Triangle, i.e., to 
the adjacent Śākyamunni and Mañjuśrī Halls, shows that their teachings are in 
line with the transmission of the teachings of this sūtra, which deals with the 
natural ability of a pure reasonable mind as symbolized by the Central Lotus 
Hall. 
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                                                      Central Lotus Hall (Chūtai-in) 

 

The Central Lotus Hall with its nine-arya mandala process they represent is the 
Goal of the man is the Anandakanda padma (lotus in full bloom) is the central 
symbol of Reason’s manifestation and ultimately, the place Reason takes place. 
In the sūtra, Reason’s s manifestation is revealed in different degrees of detail 
but these remain constant with each and with both in compassionate descent 
into the world of form and with the process of Reason which will make the 
student rise above this world of distractions.  

The two aspects of Avalokiteśvara and Vajrasatta is shown in their own 
families (Kula) as shown by their Halls that symbolize the fundamental qualities 
of the manifested Vairocana: Compassion and Wisdom. 

The transmission of the ‘mind’ of Viarocana the mandala of a Triangle directly 
above the Central Lotus Dias indicates the flowing from the Central Lotus Hall, 
out flowing to focus on Śākyamuni. The Hall of Śākyamuni emphasizes the 
identity of the minds of Virocana and Śākyamuni. Śākyamuni is just not an 
historical person here but at a higher level which is beyond samsara. Emphasis 
is placed on his enlightenment which is identical with that mind of Viarocana in 
the Central Lotus Dias... 

All of this is in metaphorical language since no words can describe this 
process, only the finished product of an unobstructed Awareness is proof of the 
effectiveness of the process. A person of this capability is called an Araya, an 
Arahanta, or a Buddha. They know themselves, they do not need definition 
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from us or others, and they are beyond these things. Socrates said ‘Know thy 
self’ and indeed they do. 

The Anandakanda padma is the mind that has bloomed and that mind is the 
same as the mind Mahā-Viarocana. The Central Lotus is the birthing room of 
these ‘great personages’ which was the object of the Buddha’s Sangha. What is 
transformed is the obstructed mind to the mind of Viarocana; to the student, 
by the student and for the student. The force of one determined mind sets the 
wheel of the dharma in action and the transformation is complete. 

The open eight-petal lotus manifests the virtues of the Bodhi Mind. Viewed 
from the vantage point of Viarocana (symbol for the mind of Reason and Logic) 
it constitutes his rule; from the vantage point of the student, it provides a 
vision of the perfection of his own innate nature and the realization that he or 
she really is. It shows power of Kaji transformation resulting from the workings 
of Mahākarunā and it is quite in line with the designation of this Mandala is 
‘born from the womb of Great Compassion’. 

The mandala is a walk designed for the mind. The student’s mind is directed 
by a Master Teacher who is a guide (Daishi) to focus concentration on an 
aspect illustrated in the mandala as a drawing; centuries ago it was a physical 
place in the Eighth Century C.E. The Mandala was especially prepared for the 
student in three dimensions. The student could sit within the structure and 
focus his mind. It was an experience par excellent.  

Can a real person achieve this state here and now? In the mind of the 
Tathāgata they can, for all the Knowers walked the same Path and obtained the 
same Goal. St. Kōbō Daishi’s example is still very much alive on Mt. Koya in 
Japan and he is not the only one to testify to the ability of this unique psyche 
Maṇḍala Process of Awareness, millions in the almost twenty-five hundred 
years, have and still are achieving the Goal.  

The Sanskrit word siddhi signifies the “accomplishment of desires” in this case 
attainment of being Awake and Aware as a Noble Person reacting naturally in 
the Pristine Cognation. This is not mundane but to the un-awaken they are 
supernatural. 

       What is called the all-pervading mantra (MUSHO-FUSHI NO SHINGON): 

         Namah sarva-tathāgate bhyo viśva-mukhe bhyah sarvathā a ā am ah 
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Triple power (SAN-RIKI) the person’s own merits (punya) Encouragement of 
the Buddha (adhisthāna) and the dharmadhātu force of the good the practicing 
person will reach the supreme goal of a Noble Person a Genius who is Awake. 

 

The practice of the Five Elements in a formula: 

 

Namah samanta-buddhānām a vi ra hūm kham elements also into 
perfection and through this the intuitive knowledge of the real essence of his 
own mind and at the same time he obtains the matchless siddhi. [Taishō, 
Vol.XVIII, pp.17c-21c]. These are Two: monotonous (USŌ NO SHIJJI) and wide-
ranging (MUSŌ NO SHIJJI). The first is limited. The second has nothing 
proportional, without forms but comprises all characters [Tashō.Vol.XVIII, 
pp.21-22a.] 

Then Humanity in the person of the Vajra-dhara asks the question “What is 
the origin of all of this? The reply is this, of course it is not divine but of human 
origin: 

 

“The mandala is a mental site (ISHO) of the person that is practicing 
because that person is a great person; when the mind has obtained all the 
essences of the mantras, a habitual natural action, the fruit of the siddhi will be 
attained… When the practicing person knows the radiant way of the Mind of 
Shingon, colors (that is to say, objects of the six kinds of perception, VIJÑĀNA 
becomes resplendent, and the one who is practicing comes to see the perfect 
Buddha in themselves. [Taishō, Vol.XVIII, pp.21c-22a]. 

 

The interior Mental Site sets in order an an experience of an interior Siddhi in 
the person’s mind. This is explained in Chapter VIII Cakrāksaraparivartana [ 
Taishō, Vol.XVIII,pp.22b-24a] as follows: It will be necessary for them who seek 
accomplishment and knowledge to apply themselves with zeal and become of 
Great Mind. This is embodied in the letter a [Ibid. p.22c].The seed syllables are 
of particular importance because the interior contemplation rest on them 
(SAMAYA-GYŌ). 
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A long with symbolic letters (bīija) there are movements of the body to instill 
in the brain through other nerve lines of virtues, attributes of the person with 
an awake mind.[Taishō, Vol.XVIII,p.24b]. Visualization on the body of the 
person who practices [SAMBU-SHISHŌ-RIN-KWAN) [Taishō, Vol.XVIII, pp.29b-c]. 
This uses the brain in its various functions to instill a thought pattern with in 
the various areas of the brain’s hemispheres.  

During the practice one must exercise complete control over one’s own self 
abstain from doing anything bad, with a view to accomplish these are called 
restrictions (SEIKAI=vrata). Points of instruction are as follows: 

 

1. Those which consist in avoiding the ten major wrongs of the body are 
murder, theft, lust; those of speech are untruth, rudeness, calumny, 
verbiage; those of the mind are greediness, malevolence, wrong 
believing. Good paths are the opposite (JŪZENGŌDŌ daśa-kuśala-
karma-patha) 

2. The five lay moral rules (GOKAI=śīla) are to avoid taking life, theft, 
lust, untruth, and false doctrine   [Taishō,Vol. XVIII,p.40b-c]. 

 

The Sūtra concludes that the listeners should listen to the teachings of the 
historical Buddha, to hold the Four Noble Truths (catvāryārya-satyāni); Chain 
of the Twelve Causes (pratītyasamutpāda); Six Perfections (pāramita) to obtain 
the fruit of a Genius of Awareness. Nihsvabhāvacitta is Sanskrit for a reflection 
that when all the dharmas, pure and blemished, are examined with the help of 
infinite prajnā (which has just been obtained). (one realizes) that, even if only 
an atom, it owes its birth to causal sequence. If it is something which is due to 
causal sequence, it cannot have a nature (svabhāva). And if it has no personal 
nature, it cannot also originally possess any nature. Therefore, the veritable 
nature of the mind is to be without nature in itself and consequently the nature 
in itself is a thing impossible to obtain (Cm. p.604a). 

St. Kōbō Daishi views miraculous phenomena (irradiation, levitation, etc.) 
which take place during some tantric practices under the effect of the mantras, 
and the siddhi resulting from them, are conditioned by incantations and drugs 
which the magician applies. Therefore they do not have any real existence (or) 
autonomous (independent) ‘nature’, and the practicing must be attached to 
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these because they are only secondary ‘transformations’ of the original and 
pure bodhicitta, “primordial nature”(Cm.p.606b).  

St. Kōbō Daishi elaborates that the practicing devotee can not let himself be 
swayed by the apparitions which he sees during the religious exercises it may 
happen that the one, who is practicing, believes that he hears the voice of the 
Buddha preaching the Dharma, which one should realize that it only amounts 
to an echo so has the value of an unreal object. He does not allow himself to be 
misled by this illusion. He knows that they are fallacious and without real basis 
(prajnapti[mātral]). The practicing devotee therefore should know that 
apparitions which come to him during his meditations are the manifestations of 
his own mind and they do not exist outside his own mind. 

St. Kōbō Daishi also states that the supposed living beings and their (assumed) 
creator in space(which children, diseased persons, etc. imagine to see) are only 
names without reality; for space is not at all visible, and following an optical 
illusion from a distance, one imagines to see them in space (ibid.,p.608c).These 
things are also likened to a bubble cannot be, and is not, separated from water, 
out of which it is born, so the practicing (devotee) of the Shingon arriving at the 
siddhi does let himself be carried away outside of himself. Avoiding all illusions 
he remains in his purity and futile attractions have no power over his mind 
(idib. p.608b) 

St. Kōbō Daishi’s Science has no Dogma the main reason being that 
dogmatism cripples any science, including psychology, and inner science. 
Dogmatism ensures where hypothesis hardens into ideology. It creates an 
observer, whose narrowed vision over looks enormous amounts of evidence. 
This is the reason St. Kōbō Daishi’s is in fact critical of all dogmatic views, 
considering any idea erroneous that pretends that it corresponds completely 
with reality. 

This Śastra writers have summarized the findings of this line of early research 
as suggested these seven ingredients for successful meditational management: 

 

1. Specify in positive terms the desired meditational behavior. 
2. Individualize learning tasks so that the every yogin can succeed. 
3. Specify consequences for both desirable and undesirable behavior. 
4. Determine when and how reinforcement will be delivered. 
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5. Develop and individual and a group reinforcement system. 
6. Model the behavior yogins should emulate. 
7. Develop your reinforcement properties as a teacher. 

  

The Buddhist Psychology of St. Kōbō Daishi and the Cognitive-behavioral 
theory in the West show remarkable similarities and two points are particularly 
important in this text:  

 

1. Since cognitive events can mediate behavior, a focus on cognitions 
can be an effective approach to changing behavior, and 

2. The individual is an active participant who can exercise control in his 
or her own learning. 
 

Further, this approach implies reciprocal relationship between cognitions, 
behavior, and the environment.  

St. Kōbō Daishi gave great importance to both the process and the content of 
consultation (a Master-mentor). The content of consultation includes the 
referral problems discussed in consultation and the approaches recommended 
by the Master-mentor and considered by the student for modifying the referral 
problem in becoming Aware. The process of consultation refers to the problem-
solving process that occurs between Master-mentor and student, and the 
nature of the interaction between Master-mentor and student. Many of the 
ways presented in this text deals with cognitive-behavioral approaches that 
were and still are being used in Shingon schools to help solve variety behavioral 
problem of persons of all ages. (e.g., impulsivity, depression, anxiety, 
interpersonal problem solving, effects of mild handicaps, problems with 
learning). 
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Chapter Four 

                                

Saint Kōbō Daishi’s  

Cognitive Humanistic Psychology 
 

Compared to Contemporary 

 Cognitive Behavioral and Humanistic Psychology  
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St. Kōbō Daishi (Kūkai 774-835) ranks among the great thinkers of Japanese 
history and the world. This selection would be due to more than just the 
impressive depth and breadth of the systematization of his thought achieved 
nearly twelve hundred years ago; St. Kōbō Daishi also comes to the fore 
because his thought embodies certain principles that are instructive for society 
like our global one with its plurality of value systems. His thought is grounded 
in principles conductive to peaceful, non-confrontational ways of co-existence. 
Truly, part of the greatness of St. Kōbō Daishi’s thought is that it serves as 
much more than a window to the past, for his ideas are still alive and continue 
to possess significance for the modern world since it is Humanistic. Indeed, St. 
Kōbō Daishi seems to have been a social activist of unparalleled proportion in 
Japan, and perhaps even one of the world’s foremost educators. 

 I am going to discuss St. Kōbō Daishi’s Ideas as they are currently 
understood by science and Reason. As a scientist, by my own accord, I should 
accept or reject and currently rethink St. Kōbō Daishi ideas in the light of 
Observation, Experimentation, and re-evaluating through replication. This is 
Adhidharma (higher knowledge) that is for everyone who is a thinker. This type 
of Adhidharma is not a Faith Based Belief, but is based on the Scientific Method 
which is Rational, Experimental and can be replicated. Gautama’s tradition is 
this, and only this, any thing else is religion and is questionable. Science unlike 
religion always questions itself for it has no Truths only theories.  

 Gautama the Buddha, St. Kōbō Daishi and all other Buddhist sages have 
described people as psychological beings who live in biological bodies and they 
sought to understand how they functioned. Today, we know more about these 
functions and their operations than the historical Gautama knew or centuries 
pasted sages ever thought of. Why, you ask? Technology, no human society has 
ever had our technology. No human person has every left the Earth and came 
back until the last century. We have done what we thought only gods could do. 
We have liberated humanity from its biological captivity on planet Earth. We 
can debate the pros and cons of these great achievements, but we must admit 
it is all from the human brain.  
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St. Kōbō Daishi Cognitive Humanistic Theory 

 

Buddhism unlike Cognitive Behavioral Psychology of the West focused on the 
moral behavior in the human society. Unlike the West, virtue in the Buddhist 
East could be taught and learned while the West viewed morality from a Judo-
Christian perspective, which could only come from a god. Buddhism holds that 
a person does not need be any religion to be a Noble Person. 

Buddhist psychology has been and still is expressed in cultural languages 
because of the millennia it has existed in. Western psychology on the other 
hand is expressed in modern language of the West since it is less than 200 
years old and became a discipline of Western Universities. Buddhist Psychology 
is a unified discipline although expressed in many diverse symbolic texts and 
languages. Among these there is a unique collection from a Buddhist Master by 
the name of St. Kōbō Daishi (Kūkai). 

St. Kōbō Daishi (Kūkai 774-835) ranks among the great thinkers of Japanese 
history and the world. This selection would be due to more than just the 
impressive depth and breadth of the systematization of his thought achieved 
nearly twelve hundred years ago; St. Kōbō Daishi also comes to the fore 
because his thought embodies certain principles that are instructive for society 
like our global one with its plurality of value systems. His thought is grounded 
in principles conductive to peaceful, non-confrontational ways of co-existence. 
Truly, part of the greatness of St. Kōbō Daishi’s thought is that it serves as 
much more than a window to the past, for his ideas are still alive and continue 
to possess significance for the modern world since it is psychology. Indeed, St. 
Kōbō Daishi seems to have been a social activist of unparalleled proportion in 
Japan, and perhaps even one of the world’s foremost educators. 

St. Kōbō Daishi viewed the development of personality in an almost 
completely different way than some modern psychologists do today; rather 
than entering the world plagued with selfish instincts, we are born with a 
healthy, positive drive to realize our full potential (Buddha-nature). To St. Kōbō 
Daishi, the most important aspect of personality is the person’s view of his or 
her self. An accurate self-concept is essential to healthy personality 
functioning, but St. Kōbō Daishi believe that it is difficult to see ourselves 
accurately. He developed a Social Learning Theory of personality and it took a 
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simpler view of personality development. From his perspective, personality is 
something that is learned through our interactions with other members of 
society. People are not born with powerful negative or positive drives that 
collide with society. We simply learn our personalities from our interactions 
with others. 

The Buddhist Method of Psychology after so many millennia has evolved to 
what modern science calls a Humanistic Theory. This Theory is based upon a 
belief that humans possess an inner-directedness that pushes them to grow. To 
the Buddhist Humanist, reality is subjective. 

 

A. Self-concept is our subjective perception of who we are and what we 
are like. Buddhism distinguishes between the self (the person I think I 
am) and the ideal self (the person I wish I were). There is no dualism 
applied here, there is only one. 
 

B. Problems result when the ideal self is unrealistic or when feelings 
and information that are incongruent with a person’s self-concept are 
denied conscious awareness. The cause is ignorance and it cure is 
knowledge; Buddhism applies behavior modification through 
education. Lessons are created, practiced and becomes a habit that a 
persons learns creates Noble People therefore the world is changed. 

 

St. Kōbō Daishi taught Practices to generate and develop mediating 
“thinking” skills for the purpose of enhancing a student’s overt problem-solving 
behaviors. These procedures, though orderly, systematic, and strategy-based, 
are often static. Practically, this means that most of the Practices he taught 
were not designed to accommodate subtle but crucial individual differences. 
Variables such as prior knowledge, partial autoimmunization of component 
skills, and language competence, motivation, and the corresponding 
information-processing links begin to change, rendering static training 
programs ineffective or less effective at fostering the development of 
competent life learning skills. 

In most instances it is not the presence or absence of a specific strategy that 
accounts for the relatively poor performance of an individual or a group. 
Instead, breakdowns in complex strategic functions govern how well individuals 
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will perform in given contexts. These connectional functions are thought to be 
determined by as follows: 

 

1. An individual’s breadth of information: 

2. The degree of relevant, specific strategies; and  

3. The ability of access those strategies efficiently. 

 

 St. Kōbō Daishi’s cognitive- Humanistic processes, like all other cognitive 
processes, lend themselves to analysis along the pretension, paradigm, and 
purview dimensions of the mind although these dimensions are merely a 
scaffold. The outstanding feature of his cognitive- Humanistic approaches, for 
instance, is the aspect of self-monitoring and self-control. 

 

1. Humans respond to cognitive representations of their environments 
rather than to the environments per se. 

2. The cognitive representations are functionally related to the process 
and parameters of learning. 

3. Most human learning is cognitively mediated. 
4. Thoughts, feelings, and behaviors are causally interactive. 

 

The outstanding feature of St. Kōbō Daishi‘s cognitive-Humanistic approach is 
the aspect of self-monitoring and self-control. Brown (1978) speaks of meta 
knowing as being in control of one’s knowledge. If someone should not know 
what he or she knows, this is referred to as secondary ignorance. If such 
knowledge were used, it would run off automatically in what Lozanov (1984) 
calls para fashion. This is a purview dimension of mind. On this same 
dimension, Meichenbaum (1977) speaks of self-regulatory defects, and 
Mahoney (1974) gives clients self-monitorning assignments to improve their 
meta control. Closely akin to this, but on the pretension dimension of mind, is 
the cognitive-behavioral belief that people become dysfunctional because of an 
inadequate or faulty representation system. Their ideas do not prove to be 
useful in concrete situations. Meichenbaum (1977) speaks of unhealthy self-
talk and the need for cognitive restructuring. Through this process, abstractions 
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of the situation are brought into line with evidence. Finally, on the paradigm 
dimension, the emphasis is on clearer thinking or more logical paradigm. 
Emotions appear to be regarded as something to be intentionally controlled, 
overcome, or ignored. The use of meta control, the alignment of abstract 
representations with concrete evidence, and shaping of greater clarity in 
thinking all reflect the strong foothold of the Theories, all of which can be 
found in the Awakening Process taught by St. Kōbō Daishi. 

 

The Aspiration to Enlightenment, Bodhicitta, and reason which every 
person possesses fundamentally . . . and we practice pursuit to the Buddha 
Nature which is original ground in us so we can reach the Truth, Reason 
(Mahavairocana*). 

                                                    Ekan Sensei, 10/14/1997 

   *metaphorical terms in Sanskrit and Chinese 

When we practice using the body, words, and mind in harmony with the 
universe we obtain Decency; St. Kōbō Daishi explains Decency (Okaji) as 
follows:  

 

 The meaning of the word Kaji is that ka is to see Reason’s image 
(Mahavairocana tathagata*), in the reflection (the surface of the water*) in my 
mind and ji is when this happens in my mind this makes me Reasonable (feel 
him*) in my mind. 

                                                   *metaphorical terms in Sanskrit and Chinese  

 

The deep-seated delusions of the person’s mind must be destroyed if 
Awakening is to be obtained. These delusions are as follows: 

 

1. Delusion of a permanent individuality (ninshū),  
a) The correct view is that the ego or self (ātma, ga) is a 

combination of the five aggregates (pañca-skandha, go-un) that 
is temporary at every moment.  



116 
 

b) The forms that person even contemplates are lacking in any 
real self-nature (jishō).  

2. Delusion that the dharmas have a true and permanent nature 
(jisshō) underlying the five aggregates, and that the two dharmas of 
Samsāra and Nirvāna (shōji-nehan-nihō) exist and there is not a single 
dharma outside the mind. 

3. Delusion that dharmas are separate and subject and object are 
different. When the student understands that 

4. a) The principles of identity (byōdō)  
b) And Suchness (tathatā, shinnyo),  

c) Realizes that all the dharmas are located in the Middle Way 
(ichijitsu-chūdō) 

d) Prefects the One Vehicle (ekayana, ichijō). 

 

This Awakening Practice is a Transformation of the consciousness, remember 
it has no reality of its own, our moment-to-moment awareness of us and our 
environment; and through this Awakening Process of the consciousness’ 
workplace (mental-site manadala), will be acutely conditioned to be aware of 
its involvement in selective attention to ongoing thoughts, perceptions and 
feelings. Insight, the sudden perception of a useful relationship that helps to 
solve a problem, is the fruit of this experience of Awakening of a Buddha and is 
nothing more than a person (sattva) who is Acutely Aware in every instant. 
Once the student realizes delusions and corrects them goes to Nirvāna, a 
mental state that is obtainable in this very life and then quickly progresses to 
the State of Awakening (samyak). 

The cognitive process of the Awakening is wholly congruent with the mutual 
interpenetration of mind and body. The method proceeds by way of rituals that 
involve the body as well as the mind. This employs techniques of meditation 
that do not withdraw the mind from the objects of bodily sense; and it seeks an 
Awakening that is simultaneously psychic and somatic to the attainment of 
Buddhahood in the body.  

Principally possessed Buddhahood is St. Kōbō Daishi’s equivalent to the  non-
esoteric Buddhism term original or fundamental Awakening (hongaku), the 
Buddha Nature immanent in all sentient beings (honnu-busshō). When 
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quickened by practice, this emergent original Awakening is made alive 
(shikaku). It can be shown in the following progression: 

1. Principally possessed is the Cause (Bodhicitta, in) 
2. Manifested perfection of Buddhahood (kentoku-jōbutsu) 

 
The first stage of the Perfection of Buddhahood in the Body is the Qualities of 
Nobleness (Ten thousand virtues of the Taizokai and the Kongokai Mandalas*) 
as they are perfected as Suchness in the bodies and minds of all beings, their 
bodies being the five Elements as innate Principle (honnu-ri) and their minds 
being the sixth Element (Consciousness) as innate Knowledge of fundamental 
Awakening (hongaku-chi)                      

                                          [Mikkyō-daijiten, op. cit., p. 1403, s.v. Sokushin-
jōbutsu]  

                                                  

 

Most persons at this level do not really understand this Majestic abode of 
Spontaneity (hōnen), where they are in the here and now, are blinded by 
Ignorance, they are unable to perceive this immanent and all-permeating 
presence of Awakening, and believe Buddhahood to be remote. 

In the second stage, the Attainment of Buddhahood in Kaji-jōbutsu, this is 
innate but unrealized Buddhahood that is made active by practice. Entering the 
Mandala of Awakening Method, the student (shugyōja) perseveres in the 
process directed by the Teacher until he at last attains all the assimilations 
diagramed by the mandala that has been especially prepared for him. The brief 
encounters which will become more lasting encourage the student because the 
mind sees everything in a flash, so he sees the True Form (jissō) of all the 
dharmas. Thus he has established his true nature Throne of Identity ( sokuza). 

 

 Entry into this attainment of adhisthāna meaning basis, but the Process has 
refined this meaning to mean three special levels: 
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    First, at the level of Relative Truth (samvriti-satya, zokutai) and as 
perceived by the non-awakened person for whom the mind of man and the 
Light of the Buddha are separate. St. Kōbō Daishi explains: 

 Kaji refers to Reason (the Great Compassion of the Tathāgata and the 
mind of faith (shinjin) of  sentient  beings). Ka means the reflection of 
Reason and logic (the Buddha Sun in the water of the  minds of sentient 
beings*), assimilated and ji means the student’s (sādhaka) mind that retains 
 this Reason and Logic (the Buddha Sun*).     [Sokushinjōbutsugi p.234, s.v. 
Kaji]  

                              *metaphorical terms in Sanskrit and Chinese 

 

Second level of Higher Truth (paramārtha-satya, shintai) is when a 
student has arrived and now can see with no distinction, which is between all 
virtues of phenomenal dharmas and him (shōbutsu-kaji, shōhō-kaji, hōhō-kaji, 
butsu- bukaji). This attainment at this point does not last outside the therapy 
session (a ritual), and now sometimes it is only seen in the minority.  

 The Third and last level  is when he can do this all the time (kentoku-
jōbutsu) the student has reached the Goal he is able, as it is written, to be 
aware as he is walking, sitting , standing, and lying down ( hosshin-sammitsu), 
is  now Awaken. 

When the student successfully completes the Awakening Process he or she 
can see the following things: 

 

1. Perceives that the Six Elements of his body and are one with the   
Universal Essence and these constitute the cosmos. 

2. Unifies his body and mind with Universal Forms, Mandalas of the 
worlds; 

3. Realizes that all his actions are those of Universal Functioning. 
This threefold realization is the attainment of the Highest Perfect Awakening  

(annuttara-samyak-sambodhi). 
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The heart of this enterprise is the realization of prajñā śūnyatā. This 
realization is based on path which views phenomena as truth and holds that 
kleśa becomes bodhi and that Buddhahood is attained in this very body. This 
state of Buddhahood is not entry into a passive state but is an active state of 
reaching out in compassion to all creatures so that they may find their way 
back to their innate bodhi mind, i.e., return to this all— enlightened state. The 
sūtra describes this as sarvajña (wisdom of all wisdoms, issai-chi) – the state of 
fully self-conscious enlightenment which — personalized as Mahāvairocana. 

The basic theme is varied and systematized in rather pedantic fashion though 
out the sūtra starting with the first and following chapters: 

 

1. The three padas are detailed in the form of nine padas; 
2. the growing realization of the innate Bodhi mind is described in the 

form of eight stages and contrasted to sixty stages of the impure 
mind; 

3. The traditional three kalpas during which Buddhahood is attained are 
interpreted as three layers of mistaken ideas hiding the bodhi mind 
which have to be transcended before the unenlightened dualism 
between Ego and bodhi mind is overcome and their essential oneness 
is realized; 

4. The ten padas of arising by conditioning factors which culminate in 
the tenth — the granting the fire cackra (refining fire) enabling man 
to freely transverse emptiness. This overcoming and freely traversing 
is indicated by employing particular and varying shapes like dots, 
circles, squares, and triangles which show aspects of this 
immeasurable world; 

5. when acting with this pure mind, free actions and true teaching 
result; 

6. the light like fire is showing the great wisdom of the opening of the 
gate of the truth of the letter A which opens the Buddha’s 84,000 
dharma gates; 

7. Attainment of the six fearless states which culminate in the (issai hō 
jisei byōdō mui) the fearlessness of the equality of self nature. 

 

Since languages exist naturally and are not reveled, each of their syllables 
holds profound meaning; each shows dharma teaching in its natural form. 
What is meant by natural form is that it is within humanity, what makes a 
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person human, is pure, this means emotions are neural in the original sense 
and therefore are good. Only the conditions surrounding a misuse of emotions 
by not being aware of what causes a problem in relationships between others, 
therefore ignorance is cured by education and that is fundamental in St. Kōbō 
Daishi’s Cognitive Humanistic Psychology of which Buddhism is very much 
apart.                  

Can a real person achieve this state here and now? In the mind of the 
Tathagata they can, for all the Knowers walked the same Path and obtained the 
same Goal. St. Kōbō Daishi’s example is still very much alive on Mt. Koya in 
Japan and he is not the only one to testify to the ability of this unique psyche 
Maṇḍala Process of Awareness, millions in the almost twenty-five hundred 
years, have and still are achieving the Goal.  

The Sūtra concludes that the listeners should listen to the teachings of the 
historical Buddha, to hold the Four Noble Truths (catvāryārya-satyāni); Chain 
of the Twelve Causes (pratītyasamutpāda); Six Perfections (pāramita) to obtain 
the fruit of a Genius of Awareness. 

Long before science emerged, humans attempted to answer questions about 
the natural phenomena they observed. But they did not possess the scientific 
tools or methods necessary to explain the casual mechanisms behind those 
phenomena. Buddhist Teachers unlike other ancient observers passed their 
observations from generation to generation in written form; so even if they 
discovered some useful and beneficial knowledge (such as medicinal plants), 
they could not explain why they worked but they did record their observations 
for others to see and use.  

Dr. Robert F. Thurman writes in his article, Inner Revolution, reflects on 
Buddhist Science in the following:  

 Materialism is an ideological distortion and people are beginning to turn 
to religious traditions for alternative perspectives on reality, in some cases 
trying to resuscitate modes of belief long discredited by science. The Buddhist 
tradition of Spiritual Science can make a key contribution. Because its emphasis 
on examination of reality, it can help bring inner and outer sciences together to 
achieve real benefit for individuals and also leave room for spiritual awareness.  
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 Science, as the organized pursuit of knowledge of reality through 
precise observation and critical reasoning, is not the problem of materialism. 
The carefully inquiring mind that science nurtures was celebrated by the 
Buddha as the highest human enterprise long before modernity. The challenge 
posed by the Enlightenment Traditions, Buddhism, is not fundamental rejection 
of science or a regression to non rational consciousness. It is rather the critique 
of the dogma of materialism and the resurrection of the spiritual sciences to 
complement the material sciences. The Enlightenment Movement ( an 
alternate term  used for Buddhism), as taught by the Buddha, was and still is a 
discipline of the inner science, an organized and systematic pursuit of the 
knowledge of the reality of self and environment through precise observation 
and critical reasoning. It posits that it is possible to achieve a complete 
knowledge of all reality, a knowledge that does enable perfect mastery of all 
conditions of life and death in order to attain perfect happiness in the here and 
now. It further postulates that this knowledge can be taught and shared with 
other human beings, so that eventually all will come to the full understanding 
of which all are capable.  Therefore, the Enlightenment Tradition welcomes the 
aspiration of progress that drives material sciences. 

 The Enlightenment Tradition does not demand even that inquirers 
believe that there is such a thing as enlightenment. It urges them only to 
critique more carefully their metaphysical presuppositions and to augment 
their methods to include interior observation, using contemplative techniques 
to make the subjective mind itself a polished instrument of penetrating and 
transformative insight; to think critically; to doubt all things under the sun and 
beyond the moon, within as well as without; to challenge even Descartes on 
the seemingly self-evident thinking self that seems indubitably to be here. 

 The Enlightenment Movement does present historical evidence about 
the efficacy of its methods and the desirability of its results, as witnessed in the 
lives of its practitioners in many cultures over millennia. And so it presents 
itself as an excellent stimulator of other religions to bring forward their 
spiritual sciences, as an ideal partner for modern sciences. This New Harmony 
between inner and outer science should be a major element of life in twenty-
first century. [Robert Thurman, 1998] 
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Buddhism is a particular way of asking questions and obtaining answers. 

 

The first steps in learning how to be a Buddhist involves learning the rules and 
methods of science. A Buddhist, like a scientist, not only answers their own 
questions, they also articulate the methods they use to answer those 
questions. In Buddhism, the methods used and the answers produced are 
tightly bound to each other. In addition to methods, Buddhists also follow 
established ethical practices. 

Like most complex ideas, Inner Science is not easily defined. The four 
characteristics of Inner Science are: empiricism, the public nature of Inner 
Science, the replication of scientific results, and theory. These four 
characteristics are included in nearly all definitions of science.  

One definition of science by Goldstein in 1978 as an activity characterized by 
three features:  

1) A search for understanding,  
2) Achieving that understanding by creating general laws or principles, 
3) Testing those laws and principles experimentally.  

 

Concept of Theory in Science 

 

One of the characteristics of Science is theory, which serves two main 
functions.  Theory provides a cognitive framework for the data that scientists 
collect. That is, theories help scientists make sense of their data by providing a 
way to find patterns in the data. Without theories, the sheer mass of data that 
scientists collect would overwhelm their capacity to organize and understand 
their findings. A second function of theories is that they guide future research. 
Theories help point scientists toward new problems. 

The oldest theories in Science are ideal theories, (a Sarvastivadin concept). 
Ideal theories deduce theorems (rules and laws) from axioms (essential 
observations), and correspond precisely to observed data (Mjøset, 2001). 

Science has no Dogma the main reason being that dogmatism cripples any 
science, including psychology, the inner science. Dogmatism ensures where 
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hypothesis hardens into ideology. It creates an observer, whose narrowed 
vision over looks enormous amounts of evidence. This is the reason Buddhist 
Science is in fact critical of all dogmatic views, considering any idea erroneous 
that pretends that it corresponds completely with reality. 

 

 1. Empiricism 

 

 Inner Science has an empirical answer as one that is based on 
observation. This empiricism in Inner Science is experiencing things for yourself 
or as a collecting data to answer your questions. The essence of empiricism is 
that observers attempt to discover facts in an unbiased manner. The important 
is that scientific answers come from unbiased observations, not opinions. In a 
general sense, all science and Inner Science depends on observations that are 
carefully planned and made. Making such observations is one of the first steps 
toward becoming a person who practices Inner Science. 

 

 2. Public Nature 

 

 A second characteristic of Inner Science is its public nature. It is not a 
hidden science or secret teaching handed only to a few. From the beginning 
Inner Science has been written, translated to public language and not select 
religious elite. It has been taught, practiced and explained to every level of 
understanding, to everyone regardless to class or caste by Buddhist Teachers in 
all generations. With publication, however, other Teachers can easily access 
answers from other Teachers and thus one scientist discovery need not to be 
repeated, but the answer can be looked up; hence, the Third Basket of 
Buddhism, the Adhidharma (Clear Science Collection) that was written by 
Buddhist Teachers in the past, now in the present and in the future for this 
purpose. 

 3. Replication 
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 Sometimes, scientists do wish to repeat the empirical procedures of 
other scientists to confirm the original findings. In this way, other scientists 
who wish to verify the original results can use the same methods. When other 
scientists obtain results similar to those originally published, the original 
conclusions are confirmed. However, when other scientists fail to replicate, the 
original conclusions are called into question and additional replications are 
attempted. If those fail too, the original results and conclusions may be 
discarded altogether. 

 

 4. Theory 

 

 Buddhist Teachers do more than collect and publish empirical data and 
of methods they use. They also create theories that can explain the data and 
stimulate ideas for new studies. This is the reason that Adhidharma Collection 
is changing all the time. 

 

Unlike religions of the past, Inner Science of Buddhism is a discipline that is 
not based upon myths but is continually being refined with new scientific 
discoveries. The Adhidharma Collection does however preserve the work of 
early scientists so a progression can be followed. This is the reason why a 
Buddhist text is read by a teacher to a student and not a student reading alone. 
Buddhist texts are highly scientific and need a person who understands the text 
and its current context with modern Buddhist Theories. Persons that do not do 
this are often misled about the meaning of the text that is being read. 

 

 

Our brain is the creator of this world. 

 

Life is made of many kinds of conscious awareness. Sometimes they are based 
on what is out there, as when you are aware of the words on this page. But 
often you create your conscious experiences entirely in your brain. 
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Nancy Kerr of the George Mental Health Institute conducted a classic study 
that illustrates this point (Foulkes, 1989). Kerr studied the dreams of adult men 
and women who had lost their eyesight as young children. She found that, 
when they dreamed about friends, their dreams were very much like those of 
sighted adults. Indeed, when they dreamed about people they had met as blind 
adults–friends that they had never seen–they dreamed about them in visual 
images. They could see what their friends looked like in their dreams, even 
though they had never seen them with their eyes. They created these visual 
images entirely in their brains.  

Consciousness is a state of awareness–awareness of the outside world, of our 
own thoughts and feelings, and sometimes even of our own consciousness. 
Conscious is not a single state. This is what Inner Science studies. 

Humans live in a world that is real to them, because of their senses. The sense 
data that is brought into the brain by the eyes, ears, nose, mouth and touch 
then is organized by the brain and then world is created. If there is a 
malfunction or an inducted chemical into this process the world that is 
perceived by that person changes. In ancient India this was very well known 
due to the use of soma, a mind alternating drug; also in our own time with LSD. 

All elements or dharmas which constitute momentary sense-data and thought 
these are enumerated by Inner Science. The idea that a thing has no substance 
goes along with the Theory of Impermanence–everything having no duration. 

Evolution, has it ended with the emergence of human beings? We have no 
reason to think so. But humans have introduced a new influence on evolution: 
attempts at conscious control. We see striking evidence of this influence in the 
tremendous growth of the human population. One of the factors that originally 
led Charles Darwin to his idea of natural selection was his observation that 
succeeding generations of a given species are usually no more numerous that 
preceding generations. There us no exception to the rule Darwin wrote, that 
every organic being naturally increases at so high a rate that, if not destroyed, 
the earth would soon be covered by the progeny of a single pair. Since most 
organisms have many offspring, this fact implies that most of the offspring 
never survive to reproduce. Hence those that do are likely to be suited to face 
the challenges of life. Such differential success at survival and reproduction 
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causes an increase in the number of successful individuals at the expense of the 
less successful ones. 

Human beings have deliberately modified this process. We work together to 
overcome the effects of disease, famine, genetic defects, and natural disasters. 
We are the only species in the history of life on Earth that has defeated, at least 
for a time, the process of natural selection. As a result of our efforts, the 
number of human individuals does increase from one generation to the next. 

 

Learning Theory― its start and its improvement 

 

In the last century Western Behaviorism has had the position that it was a 
science and just not a philosophy, in fact this same position and for the same 
reason Buddhism has always viewed itself even in the present context, as a 
science. The primary position posed by the Gautama was that his teaching in 
the 6th Century B.C.E. was a science of Humanism rather than of religion. 
Although the behavioral theory of his teachings was quite radical for his day 
the ground work for Western Behavioral  Psychology was initiated then and not 
two hundred years in the 18th century A.D.. (Kendler, 1987). 

Collectively, the sutras have developed subtle norms and morals that extend 
far beyond any one person’s contributions including Gautama’s. In essence, the 
writers of the Sutras and Śastras have created an independent Humanistic 
culture. Buddhism, however, should be viewed as a never-ending process that 
encourages the examination and re-examination of the science of human 
behavior. 

The impact of these early investigations of Buddhism into behavioral analysis 
was not a result of their technological sophistication or their magnitude of out 
come. Rather, it was simply by defining behavior in precise, observable terms, 
and by arranging stimuli in a specified manner, behaviors of importance could 
be altered so to increase the likelihood of learning. The focus in these early 
investigations was on the management of meditational behavior. We 
acknowledge that in some representation of the use of reinforcement, 
punishment, and stimulus control does not do justice to the complexity of 
many of the early applications of behavior analysis in meditation. For example, 
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in the Vinaya in dealing with śamanera, we do not imply that punishment 
should be used exclusively when developing strategies for decreasing behavior. 
We, however, hold that simple procedures could be used to develop 
technologies for behavior change. 

The Śastra writers have summarized the findings of early research as 
suggested these seven ingredients for successful meditational management: 

1. Specify in positive terms the desired meditational behavior. 
2. Individualize learning tasks so that the every yogin can succeed. 

 3. Specify consequences for both desirable and undesirable behavior. 
4. Determine when and how reinforcement will be delivered. 
5. Develop and individual and a group reinforcement system. 
6. Model the behavior yogins should emulate. 
7. Develop your reinforcement properties as a teacher. 

 
During the 1960 and on until today, applications of meditational technologies 
are flourishing. Journals were established, many additional studies were 
completed, and relationship between environmental events and meditation 
was well established. In some areas, such as prison, meditational education, 
Vipassina analysis has taken hold (Goinkia, 1980’s). The total picture, however, 
was not so promising. Although well documented, the philosophy and methods 
of Vipassina analysis were not summarily embraced by all areas of the Buddhist 
establishment. The failure to generalize effective methods may be due to a 
function of the failure of the Assistant Teachers to apply appropriate 
contingencies, or may be due to the fact that the Assistant Teachers have 
controlled the contingencies. The situation described here has led some to 
suggest that the more global form of analysis, a concern for the larger 
environment in which the organism is behaving, would be necessary in order 
for these new Assistant Teachers to understand how to generalize the 
technology and devise strategies for influencing social behavior in a more 
pervasive manner. 

St. Kōbō Daishi views miraculous phenomena (irradiation, levitation, etc.) 
which take place during some tantric practices under the effect of the mantras, 
and the siddhi resulting from them, are conditioned by incantations and drugs 
which the magician applies. Therefore they do not have any real existence (or) 
autonomous (independent) ‘nature’, and the practicing must be attached to 
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these because they are only secondary ‘transformations’ of the original and 
pure bodhicitta, “primordial nature”(Cm.p.606b).  

St. Kōbō Daishi elaborates that a devotee can not let himself be swayed by 
the apparitions which he sees during the religious exercises it may happen that 
the one, who is practicing, believes that he hears the voice of the Buddha 
preaching the Dharma, which one should realize that it only amounts to an 
echo so has the value of an unreal object. He does not allow himself to be 
misled by this illusion. He knows that they are fallacious and without real basis 
(prajnapti[mātral]). The practicing devotee therefore should know that 
apparitions which come to him during his meditations are the manifestations of 
his own mind and they do not exist outside his own mind. 

St. Kōbō Daishi also states that the supposed living beings and their (assumed) 
creator in space(which children, diseased persons, etc. imagine to see) are only 
names without reality; for space is not at all visible, and following an optical 
illusion from a distance, one imagines to see them in space (ibid.,p.608c).These 
things are also likened to a bubble cannot be, and is not, separated from water, 
out of which it is born, so the practicing (devotee) of the Shingon arriving at the 
siddhi does let himself be carried away outside of himself. Avoiding all illusions 
he remains in his purity and futile attractions have no power over his mind 
(idib. p.608b) 

St. Kōbō Daishi’s Science has no Dogma the main reason being that 
dogmatism cripples any science, including psychology, and inner science. 
Dogmatism ensures where hypothesis hardens into ideology. It creates an 
observer, whose narrowed vision over looks enormous amounts of evidence. 
This is the reason St. Kōbō Daishi’s is in fact critical of all dogmatic views, 
considering any idea erroneous that pretends that it corresponds completely 
with reality. 

This Śastra writers have summarized the findings of this line of early research 
as suggested these seven ingredients for successful meditational management: 

 

1. Specify in positive terms the desired meditational behavior. 
2. Individualize learning tasks so that the every yogin can succeed. 
3. Specify consequences for both desirable and undesirable behavior. 
4. Determine when and how reinforcement will be delivered. 
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5. Develop and individual and a group reinforcement system. 
6. Model the behavior yogins should emulate. 
7. Develop your reinforcement properties as a teacher. 

  

 

  St. Kōbō Daishi, like the Buddha, viewed humans as biological 
organism derived from an evolutionary process. The topography of behaviors, 
like that of physical features, is subject to laws of natural selection. Those 
behaviors that increase the likelihood of survival will be selected for and passed 
on subsequent generations, and those that are not adaptive to the 
environment will die out (karma).  

 Skinner (1984) maintains that humans “behave in a given way both 
because we are members of a species and because we live in a world in which 
certain contingencies of reinforcement prevail” [Skinner, B.F. 1984,The 
evolution of behavior, p. 220]. Little did he know that the Sarvāstivādans knew 
this in the 2nd century B.C. E. and this grew into Buddhist Humanism 
everywhere, especially in Japanese Buddhism of Koyasan. In essence, there 
exist two types of behavioral development, that which is a result of phylogenic 
evolution (occurring over thousands of years and that which can be attributed 
to ontogenic development (occurring within an organism’s lifetime). 

 The phylogenic process that has occurred through natural selection has 
resulted in the human organism being more susceptible to certain stimuli 
associated with survival, while responding in a neutral manner or not 
responding at all to noncritical stimuli. One example of this phylogenic process 
may be a mother’s response to a crying infant. The mother responds to the 
child by holding or feeding it, resulting in the reduction of the infant’s crying; 
the response increases the probability of the child’s survival. In addition, this 
interaction serves as the first form of communication between mother and 
child. These innate (admittedly) traces from our past may play a major in the 
likelihood of success or failure of behavioral interventions, and also serve as 
possible confounding variables in Humanistic research. Sarvasivadans 
considered the importance of assessing the role of phylogenic evolution when 
planning a behavioral intervention. 
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 Phylogenic evolution, in essence, provides the framework for ontogenic 
conditioning. Although Skinner (1987) attributes the strengthening effect of an 
operant reinforce to its survival value in the species, he also contends that 
processes exist that subject individuals of the species to specific environmental 
contingencies. Moreover, Skinner (1984) maintains that “In the human species, 
operant conditioning has very largely replaced natural selection; a long infancy 
gives the ontogenic gives the ontogenic process greater scope, and its role in 
adapting to very unstable environments is a great advantage” (p220). This 
behavioral plasticity allows individuals to survive extreme social stress in a 
manner that at least superficially appears to be maladaptive and 
counterproductive to the survival of the species as a whole. However, the 
complexity of the human organism and the ecosystems within the humans live 
make it difficult to discern which behaviors are result of cultural adaption and 
which represents phylogenic traces [Wilson, 1975, Socio-biology: The new 
synthesis]. 

 The importance of understanding human behavior in a biological 
context as a Sarvāstivādan Theory may simply be that we must be aware that 
human behavior exists for a reason, and that, as with other organisms, human 
behavior exists as a result of its functional value. The functional value may be 
related to either species or individual survival. When analyzing behavior, we 
must ask, “What functional value is the current behavior to the individual, and 
how do we go about designing an environment that produces behavior 
consistent with our current goals and objectives for that individual”? 

 

 

How St. Kōbō Daishi viewed the Human Ecosystem 

 

Unfortunately, the reductionistic methodology that has been so productive in 
our understanding of operant-conditioning does not transfer well to analysis of 
“multiple contemporaneous stimuli”(Russo&Budd, 1987) and this is especially 
the case in more static commentaries written on the Abhidharma texts by 
monks of the current Southern Schools that are more prone to myth. Although 
the environment plays a paramount role in behavior technology, behavior 
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interventions have traditionally been individually focused and have 
downplayed possible interaction effects or unanticipated effects within the 
individual’s ecosystem. 

The human ecosystem, like any life support ecology, can be defined in the 
same way as all external factors, both living and nonliving, that effect the target 
organism (Wallace, King, & Sanders, 1981). The study of human ecosystems 
examines the interaction between organisms and their environments, with the 
emphasis on interaction. Edwin Willems (1974, 1977) outlined the ecological 
gap in behavioral technology that resulted in a conference examining the 
ecological perspectives in behavior analysis. 

Willems (1977) outlined seven central themes that underline a behavioral-
ecological view (strangely it reflects St. Kōbō Daishi’s Humanistic Environmental 
Theory): 

 

1. Human behavior must be conceptualized and studied at levels of 
complexity that are quite atypical in behavioral science. 

2. The complexity lies in systems of relationships that link person, 
behavior, social environment, and physical environment. 

3. Such systems cannot be understood piecemeal. 
4. Such behavior-environment systems have important properties that 

change, unfold, and become clear only over long periods of time. 
5. Tampering with any part of such a system will probably affect the 

other parts and alter the whole. 
6. We must develop an ecological grasp of the many ways in which 

a) simple intrusions can produce unintended effects, 
b) indirect harm may follow from narrowly defined good, and  
c) Long-term harm may follow from short-term good. 

7. The focal challenge is to achieve enough understanding of such 
systems so that the effect of interventions and planned changes can 
be anticipated in comprehensive fashion. [Willem, 1977, pp. 42-43) 
 

Although some of Willem’s central themes make some very important points. 
Operant-conditioning principles must be examined beyond the singular focus of 
main effects to interactional analysis. The complexity of such a task may, in 
part, be responsible for the failure of (current) scientists to respond in any 
systematic fashion to the analysis of ecological interactions (Risley, 1977). 
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Self-control, self-attention and Self-Focus 

 

 The importance in self- control treatment in current Behavioral Theory 
also can be found in St. Kōbō Daishi’s Theories, as they were suggested by 
Meichenbaum (1977), who stated that an individual must initially become an 
observer of his or her own behavior. For many individuals, however, self-
observation must be learned, a tenant of the Sarvāstivādan Theory and the 
reason Buddhist monks are called teachers. Carver and Scheier(1981) have 
indicated that attention can be directed either internally or externally , hence 
skilful means in Buddhism; furthermore, as attention outward to the 
environment increases, attention to the self decreases. Attention to the self 
includes an awareness of sensory and perceptual and conceptual schema (self-
concept, strategies). Focusing attention inwardly increases awareness of the 
private self (thoughts, attitudes, feelings, values, cognitions). Thus, awareness 
of one’s own behavior and cognizance of oneself as an individual are overall 
indicators of self-focus. Self-focus, however, an also increase extant subjective 
feelings of depression or anger (Carver & Scheier, 1981). 

Increased attention to the self can be brought about by high physiological 
arousal (e.g., emotion), but it does not appear to lead to increased arousal; and 
it can also be produced by an audience, observer, mirror, or camera (Carver, 
1979; Carver & Scheier, 1981). Meichenbaum (1979) has also suggested that 
fantasy, and imagery that accompanies fantasy can also be used to increase 
self-focus; the mechanism by which this may be accomplished, according to 
stimulation, allowing to be directed to internal representations. 

Self-focus may become too narrow when physiological arousal becomes too 
intense (Carver &Scheier, 1981). At these times, attention will be drawn into 
lower levels of the self (i.e., areas that are typically automatically regulated). 
This will produce behavior that is physiologically based, stereotypic, or dictated 
by emotion (statements indicative of such occurrences are, for example, “I lost 
my head”). Self-focus may thus occur at the expense of any attention to the 
environment. 
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 Environmental Focus 

 

Attention to the environment is mediated by environmental novelty and by 
increased information-processing demands (i.e., through rapid pacing and 
increased task complexity) (Carver &Scheier, 1981). Attention to the 
environment occurs at the relative expense of attention to the self. For 
example, redirecting attention to some novelty in the environment can 
“distract “a person’s self-focus away from a physiological state (e.g., reducing 
pain). Attention can also be drawn away from self-standards and form 
internalized dominant-culture social standards. For example, in groups, where 
there is a diffusion of personal responsibility, anti-normative behavior and poor 
self-control are more readily observed (Carver & Scheier, 1981). In such 
contexts individuals are more impulsive in their responsiveness to external cues 
from the immediate environment. Although attention to perceptually salient 
features of context draws attention away from the self, an adequate response 
to that context requires some self-focus. For example, task performance 
requires attending to an external stimulus field but also requires concentration, 
memory, and performance regulation (i.e., self-focus). These requirements 
would be accomplished easily for most individuals, in that attention normally 
shifts back and forth between self and environment (Carver, 1979). 

 

 

 Standard Setting  

 

For self-attention to lead to self-control, standards must also become salient. 
Focusing on the self may increase the salience of one’s own attitudes as 
standards or of previous encoded rules. Standards can also be derived from 
social comparison data available in the context. Seeking out information about 
what others are thinking, feeling, and doing increases the salience of external 
standards and also increases probability of self-control. According Carver and 
Scheier, there are some individuals who are more likely to be guided by 
personal standards, whereas others are guided by the implicit public demands 
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of the situation. Those individuals are aware of the impressions they make on 
others, and are particularly concerned about facilitating social exchanges. 

Even though some individuals are naturally more attentive to personal 
standards and others to the requirements of the social context, Carver and 
Scheier have documented that an audience, especially an evaluative audience, 
will increase the salience of public standards and subsequently of behavioral 
regulation in line with public standards. Thus, experimentally manipulated self-
focus can increase attention to self-defined standards or social standards, 
depending on whether the public aspects of the self are accentuated.  

Carver and Sheier have clearly documented the empirical relation between 
self-focus and self-control (a Sarvāstivādan Concept). The environmental 
factors that promoted this self-focus (e.g., mirrors, audiences, physiological 
arousal) were also documented. This clearly show that the study of the mind in 
both systems came up with the same conclusions, the mind is the same 
yesterday and today and this is the cause for the similar conclusions. 

In addition to a lack of self-focus, certain self-control problems may be 
produced by expectancy that one is unable to match one’s behavior to a 
standard. Sarvāstivāda proclaimed no standard but concluded as Carver and 
Sheier has this can result in withdrawal and negative effect (Carver, 1979). Self-
control problems may also be due to inappropriate public standards (e.g., 
where subculture norms differ from the majority culture, as with socialized 
delinquents) and inaccurate standards (e.g., social perception problems, 
example sexuality).  Kendall (1981) has labeled inaccurate standards “cognitive 
errors”. Adults with cognitive errors have ‘illogical interpretations of the 
environment, irrational beliefs about personal performances abilities, and 
inaccurate perceptions of everyday demands” (p.56). Kendall considers 
interventions with individuals with cognitive errors to be difficult because the 
inaccurate thinking must first be removed (another Sarvāstivādan concept). 
Other types of self-control problems may be due to cognitive deficits such as  

 

1. The ability to store and represent experience to be used as internal 
standard  of reference, 

2. time perception, 
3. the integration of internal with external standards, and 
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4. the ability to use language as a mediator between standards and 
behavior [Karoly P., 1977, Behavioral self-management in children: 
Concepts, methods, issues and directions, p.56] 

The over riding conclusion of St. Kōbō Daishi, Carver and Scheier was that the 
relative absence of self-focus resulted in the relative absence of self-control. 
They do not discuss what may be responsible for the individual differences in 
biasing the direction of attention focus. However, the data that indicated that 
physiological arousal increases self-focus provide a link between the self-
control model proposed by Carver and Scheier and the homeostatic model (the 
optimal-stimulation theory). 

Both schools (Sarvāstivādan, 6th B.C.E. & Behavioral 19th century) have 
proposed that persons who lack attention awareness have a greater need for 
stimulation (tanha), which they self-generated through instrumental activity 
and attention focused outward to environmental novelty. Both schools have 
attributed their greater need for stimulation to the fact that they may be 
inadequately physiologically aroused; thus, increased physiological arousal, 
which, according to both precipitates self-focusing of attention, would occur 
less in persons with no awareness. In addition to failure to focus on their own 
behavior or cognitive processing, children and adults fail to observe the social 
behavior of their peers`; and when they do attend, it is selectively to salient 
social stimuli (e.g., hostile cues) rather that cues that may contain more 
information (i.e., neutral ones). This would limit their exposure to appropriate 
external standards of comparison. 

The specific characteristics of persons that contribute to their self-control 
problems are a lack of self-focus, standard awareness, or standard setting, and 
a reliance on overt but not covert verbalizations in self-guidance. Furthermore, 
the overt verbalizations that they do use are tied primarily to an external-
stimulus environment and are insufficiently related to internal representations, 
especially of the future (planning) or of the past. These are aware deficit 
specific factors which have implications for treatments that go beyond the just 
living and learning factors (e.g., task complexity, model salience) and in some 
cases maturation (e.g., age, IQ, locus of control) and can be classified as general 
moderators of treatment success. Furthermore, it may be that failure to 
account for these disorder-specific factors contributes to the fact that only 
about half of the cognitive-training studies have yielded significant changes in 
some measure of social-behavioral functioning in ancient or modern times. 



136 
 

“Self-control” was defined broadly as the voluntary regulation of behavior in 
relation to a standard, criterion, or rule. The process of bringing an unregulated 
behavior under self-control is initiated by self-observation, and executed by 
self-control responses. 

A number of steps from the identification of Attention deficient Persons with 
self-control disorders to training of appropriate response have been suggested 
in Sarvāstivādan and Behavioral schools. These steps can be used to generate 
the following list of clinical/meditative relevant questions: 

 

1.  Is the person, indicating the need for stimulant therapy (biochemical 
or environmental) and /or cognitive training? 

2. Does the person have significant academic or social dysfunction, 
indicating the appropriateness of cognitive training? 

3. Does the person exhibit correct responding under some conditions, 
even though infrequently or at a low level, which would indicate that 
self-awareness, standard awareness, or self-evaluation training would 
produce behavioral increments? 

4. Does the person fail to produce the desired behavior, motor plan, or 
strategy in all contexts, indicating the need for verbal or motor 
response training? 

5. Does the person demonstrate academic dysfunction, indicating the 
viability of motor plan training? 

6. Does the person demonstrate disruption and sensation-seeking 
activity during delay times or during rote (boring) task performance, 
indicating that structured motor responses could be used as 
substitute responses?  

7. Does the person demonstrate inappropriate social responses 
triggered, for example, by perceived threats, indicating the usefulness 
of a response training sequence of cue recognition, habit 
interruptions, followed by practice with overt verbal coping 
responses? 

 

Aware Deficient Person (a person who lacks Nobility) demonstrates a number 
of problems in self-control due to their sensation-seeking responses and their 
attraction to salient stimuli. Because of their need for external stimuli, they are 
less likely to attend to their own internal dialogue, to processing of 
information, or to behavioral referents. For these reasons, cognitive 
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interventions that focus their attention to the self, to internal processing, and 
to behavioral standards are effective to the extent that the persons are not 
made dependent on situation-specific production cues or reinforcers. ` 

  

Treatment Components 

 

Self-monitoring a process by in which an Aware Deficient Person becomes 
aware of their unregulated behavior and of the cues that precipitate that 
behavior. The person is taught to assess whether he or she is exhibiting the 
behavior. The steps here relate to a more modern ritual are: 

 

 

1. defining the target behavior for the person, 
2. teaching the person how to record instances of presence or absence 

of behavior on a tally sheet at a time signaled by a tape recorder, 
3. modeling the use of the signal and tallying procedure, and 
4. having the person repeat the definitions and instructions  

               (e.g., Hallahan & Sapona, 1983)  

 

St. Kōbō Daishi’s methods of treatment have the identical process in the Rising 
and Falling of Causes, thought and explored in the Vispassana Process. Most of 
the difference is in technology which is just a novelty of our time.  

Self-instruction a process by which a AwareDeficient Person attempts to 
change a unregulated behavior under self-control through standard setting 
(Śila) and the use of verbal strategies (Panca śila)  that describe these 
standards, as well as to provide an analysis of performance in relation to the 
standards (self-evaluation  i.e., Patimoksa).  Training programs generally 
include  

 

1. the use of a cognitive model who overtly verbalizes strategies 
(vandana), 
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2. a gradual fading program in which the person acquires the modeled 
strategies  
 (Craighead et al., 1978). An excellent elaboration of a self-control 
program is provided by Kendall [1981, One –year follow-up of 
concrete versus conceptual cognitive-behavior self-control training. 
Journal of Consulting and Clinical Psychology, pp 59-60]. 

 

Originally Buddhism had a gradual fading program, which the four types of 
Arahant were enumerated, however, Theravadan Buddhism no longer holds to 
such a belief, exchanging it for religious myth. St. Kōbō Daishi does have this 
type of program and these are from Sarvastivanan theories.  

In an examination of the foregoing components, it is apparent that self-
monitoring involves focusing the person’s aware to a target behavior and its 
contiguity with environmental cues, and maintaining that awareness over time. 
The second component (self-instruction) focuses the person’s attention to a 
standard and to the target behavior in an attempt to match the standard. The 
self-instructional component also focuses on the decision-making strategies 
required to bring the target behavior in line with standards of performance 
accuracy. Decision-making strategies are particularly important during the 
performance of tasks that are novel or complex and hence provide greater 
response latitude. 

Both self-monitoring and self instruction, as components of the cognitive 
process approach, can be differentiated from the operant approach by an 
emphasis on directing the person’s attention via language to aspects of the self 
(Craighead et al., 1978). Both approaches may target within-person variables 
(attitudes, images, expectations). The operant approach to self-control my 
apply behavior modification principles (e.g., shaping, positive and negative 
reinforcement, extinction) to these within-person variables or their cue 
determinants (Thoresen & Coates, 1986). In this approach, it is rearrangement 
of cue and contingencies that effect behavior change. The process approach, 
however, emphasizes self-attention (meta-attention, meta-cognition, meta-
behavior) and strategy use as a means of accomplishing self-control. Thus, 
internal behavior is not the target or “object” of control but, rather, the 
“subject “of control. In this approach, it is the arrangement and use of 
internally directed cognitive and affective strategies that effect behavioral 
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change. However, “from a practical (in contrast to a theoretical) viewpoint, it 
makes little sense to say one way is better then another. Their elements 
commingle so naturally that the one rarely finds an effective treatment 
protocol that does not include components of each [Whalen, Henker, & 
Hinshaw, 1985, Journal of Abnormal Child Psychology p. 405]. 

 

 

Treatment Factors 

 

Verbal mediation Awareness is directed to critical components to the task or 
setting, the standard, one’s own behavior, cognitive strategies, and attention 
process by means of language. The examiner or teacher (master) verbally 
models approaches for problem definition, strategy selection, focusing 
attention, and reinforcement (Kendall, 1981). The person is taught to imitate 
these attention-directing and response-guiding verbalizations.  

The success of this methodology could be attributed to its application with 
persons who typically fail to employ covert self-guiding verbalizations or fail to 
detect all the setting cues, to behavior standards, or to themselves and their 
own cognitive processing. Aware Deficient persons do not use overt self-
statements to control their behavior, but mainly in response to the immediate 
cues in the external environment. Furthermore, they exhibit production 
deficiencies only when they must respond in the absence of alternative cues or 
a response structure.  

Thus, it would appear that self-statements that focus attention to internal 
events, especially those related to the past and future, and to non-salient cues 
would be useful. Because self-attention is the goal, the extent to which this 
model succeeds may be attributed to its emphasis on self-attention and the 
relationship of the past and of the future planning to present performance 
(sarvam asti).  

The Humanistic Psychology of St. Kōbō Daishi and the Cognitive-behavioral 
theory in the West show remarkable similarities and two points are particularly 
important: 
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1. Since cognitive events can mediate behavior, a focus on cognitions 
can be an  effective approach to changing behavior, and 

2. The individual is an active participant who can exercise control in his 
or her own learning. Further, this approach implies reciprocal 
relationship between cognitions, behavior, and the environment.  

 

St. Kōbō Daishi gave great importance to both the process and the content of 
consultation (a Master-mentor). The content of consultation includes the 
referral problems discussed in consultation and the approaches recommended 
by the Master-mentor and considered by the student for modifying the referral 
problem in becoming Aware. The process of consultation refers to the 
problem-solving process that occurs between Master-mentor and student, and 
the nature of the interaction between Master-mentor and student. Many of 
the ways presented in Shingon texts deals with cognitive-behavioral 
approaches that were and still are being used in Shingon schools to help solve 
variety behavioral problems of persons of all ages. (e.g., impulsivity, 
depression, anxiety, interpersonal problem solving, effects of mild handicaps, 
problems with learning). 

Behavioral consultation of St. Kōbō Daishi is based on a social learning theory 
and seeks to understand how antecedents and consequence influence the 
behaviors of both the Master-mentor and the student (very strict rules are in 
place for the Master-mentor). Human behavior is viewed, further, as resulting 
from an interaction between the current environment and previously learned 
behaviors. This frame of reference suggests the Master-mentor must examine 
thoroughly the interactions between client and the environment, between the 
student and the environment, and particularly the Master-mentor and the 
student. As in mental health consultation, a basic goal is to facilitate the 
student’s development so that he or she becomes more resourceful, self-
reliant, and effective in facilitating the present and future learning and 
adjustment of the student(s). The goal is to become a fully Aware Person 
(Aryan pugala). 

Intervention in behavioral consultation requires problem-solving process that 
is similar to the problem-solving stages characteristic of certain interventions 
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(i.e., self-instructional training) derived from cognitive Humanistic theory. This 
Humanistic process of St. Kōbō Daishi can be illustrated through five steps: 

 

1. Observe the behavior, its antecedents, and its consequences in an 
effort to develop a baseline. 

2. to analyze the data 
3. to use this data as a basis for setting objectives 
4. to implement the intervention, and  
5. to evaluate its efficacy. 

 

A variety of behavior activities can be used to support the student though this 
process; these include modeling, role play, positive reinforcement, stimulus 
control, and withdrawal of intervention (compare with Meyers, Alpert, & 
Fleisher, 1983). The consistent use of empirical evaluation based on directly 
observable behavior is unique to this model. 

Psychotherapy a modern science ritual is a use of methods; St. Kōbō Daishi 
uses the same types of methods (upaya), such as talking, demonstration, and 
reinforcing that are based on a theory of psychological disorders to solve 
human problems. St. Kōbō Daishi differs radically from Freud and his school for 
his is the first type of Humanistic psychotherapies that strive to help the person 
achieve full self-awareness, so that the person’s inner-directed tendency to 
growth could be realized. 

St. Kōbō Daishi methods tend to be more of a Cognitive- Humanistic form of 
psychotherapy in which they help the student unlearn abnormal behavior and 
learn adaptive ways of thinking, feeling and acting. Through these Humanistic 
methods the student looses fear through a graduated exposure that creates 
the reduction. His social skills training is an example of teaching new adaptive 
skills using methods derived from the operant conditioning. This cognitive 
reconstruction rests on the assumption that the faulty cognitions that cause 
abnormal emotions and actions can be changed in therapy (meditational). 

 

 

St. Kōbō Daishi Humanistic Perspective 
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Unlike Western Humanism the Humanism of St. Kōbō Daishi is in a long line of 
Humanistic thinkers stretching back to Gautama the Buddha. The Buddha 
taught and so did all the Buddhist Teachers after him Self-Actualization. Self-
Actualization was a human person living a Noble live for the benefit of others.  

To Abraham Maslow (1908-1970) this was making “the full, use and 
exploitations of talents, capacities, potentialities” (Maslow, 1070, p. 150), 
Maslow believed that this need existed in everyone but is often thwarted by 
the environment. This is the same concept which St. Kōbō Daishi calls Bodhi-
shin and its development to the tenth stage of the mind. 

Carl Rogers (1902-1987) shared Maslow’s belief that people are innately good 
and are directed toward growth, development, and personal fulfillment. 
What’s more, he believed there is an inherent tendency of the organism to 
develop all its capabilities in ways which serve to maintain or enhance the 
person” (Rogers, 1959, p. 196).  

On the basis of his work Carl Rogers concluded that the efforts to achieve 
personal fulfillment were being stifled. He proposed that people’s self-concepts 
had become distorted by conditions of worth imposed from the outside. In his 
theory, healthy individuals have a real self-concept that is consistent with their 
ideal self-concept.  

St. Kōbō Daishi’s approach to Humanistic psychology is linked directly to the 
Dainichikyō’s Ten Stages of the mind; which is an accumulation of Three 
Thousand years of Humanistic Buddhism. This text had its origin in India, its 
revision in China and its final systemization in Japan by St. Kōbō Daishi. When it 
first was brought to Japan few monks knew of it until a young monk read it and 
then wanted to find a teacher to teach it to him, Then  he went to Nara an 
became an official monk, sent by the Emperor of Japan to China his name was 
KūKai and he became Kōbō Daishi. What his Humanistic Approach did can only 
be told by those who knew him and it can be found in Shōryōshū a text of the 
period. 

St.Kōbō Daishi is remembered, however, not only for establishing the Shingon 
School and constructing the great monastic complex on the mountain known as 
Koyasan, but in additional for such works as building a reservoir for irrigation 
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purposes and a school for the common people. According to the Shōryōshū, 
the school provided for a comprehensive education including funding for all 
students, as well as instruction by laypersons and clerics alike in fields ranging 
from Buddhist philosophy to texts of other religious traditions, Chinese classics, 
and other general arts and sciences. This school, knows as Shugei Shuchi’in, 
was the first privately funded university in the history of world education and 
marks the first appearance of equal opportunity in education. Indeed, St.Kōbō 
Daishi seems to have been a social activist of unparalled proportion in Japan, 
and perhaps even one of the world’s foremost educators.   [Dr. Shingen Takagi, 
President of Koyasan University, March 21, 1993]. 

  

With a few simple processes, we can explain how we arose, why we are the 
way we are, and how we relate to the rest of the universe. It is an amazing 
story. The study of cognitive learning is a look at the real creator of all of this 
the mind. But perhaps Darwin himself put it best in the final passage of the On 
the Origin of Species: 

 

 It is interesting to contemplate an entangled bank, clothed with many 
plants of many kinds, with birds singing on the bushes, with various insects 
flitting about, and with worms crawling through the damp earth, and to reflect 
that these elaborately constructed forms, so different from each other, and 
dependent on each other in so complex a manner, have all been produced by 
laws acting around us. These laws, taken in the largest sense, being Growth 
with Reproduction; Inheritance which is almost implied by reproduction; 
Variability from the indirect and direct action of the external conditions of life, 
and from use and disuse; a Ratio of Increase so high as to lead to a Struggle for 
Life, and as a consequence, Natural Selection, entailing Divergence of Character 
and the Extinction of less-improved forms. Thus, from the war of nature, from 
famine and death, the most exalted object which we are capable of conceiving, 
namely, the production of the higher animals, directly follows. There is 
grandeur in this view of life, with it several powers having originally breathed 
into a few forms or only one; and that, whilst this planet has gone cycling on 
according to the fixed law of gravity, from so simple a beginning endless forms 
most beautiful and most wonderful have been, and being evolved. 
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[From C. Darwin, 1964 (1859), On the Origin of Species, 

 1st ed, Harvard University Press, Cambridge, MA, p.490.] 

 

 

 

 

 

 


	1. Humans respond to cognitive representations of their environments rather than to the environments per se.
	2. The cognitive representations are functionally related to the process and parameters of learning.
	3. Most human learning is cognitively mediated.
	4. Thoughts, feelings, and behaviors are causally interactive.

