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CSPH7051 Buddhist Philosophy Module
Analyse the origins and meaning of upaya-kausalya (5000 words). 
The Sanskrit term upaya-kausalya is most commonly translated as skilful means or skill in means and is often simply shortened to upaya.  A basic definition entails that it is the idea that one is free and able to adapt Buddhist teachings and practices to the needs of one’s specific audience.[footnoteRef:1] The wider meaning and application will be discussed throughout the essay as different scholars emphasise different aspects, but it is agreed that it is a concept held to be of extreme importance and relevance to Mahayana Buddhism, in particular. Some scholars hold that the idea of upaya is highlighted in Mahayana Buddhism and employed as a polemical device as it enables the legitimisation of new ways of thinking; whilst others see it as a concept that was implicit in early Buddhism; thus is a long standing Buddhist concept that developed naturally and emphasises equality of viewpoints.  I intend to show that the latter perspective is more plausible as the use of upaya in Mahayana Buddhism represents a logical continuation of what was hinted at in the Tipitaka, rather than a deliberate attempt to persuade others of the superiority of a certain position.  [1:  Powers, John, A Concise Encyclopedia of Buddhism (Oxford: Oneworld, 2000) p231] 

Michael Pye wrote a thorough study of upaya in 1978.  He claims that the popular Mahayana text, the Lotus Sutra is mainly about upaya.[footnoteRef:2] Thus, it seems a logical place to start an analysis of the concept’s meanings and origins. Chapter three contains one of the most significant teachings on skilful means, known as the parable of the burning house. It describes an old and decrepit house on fire, containing the old owner and many inhabitants. The owner is concerned as to how he can convince the children to leave, as they fail to respond to his pleas.  He realises he must be skilful in his actions to succeed and tells the children that if they leave, they will be offered their favourite things (carts drawn by sheep, deer and oxen). Therefore, they come rushing out of the house and are safe; but no carts are to be seen, thus they are dismayed. The father instead gives them each a much more amazing, bejewelled cart attached to an ox. They are overjoyed as their original expectations are surpassed.  It is held that the man did not deceive the children although he told a lie, as his intention was good.[footnoteRef:3]     A comparison is then made to the Buddha (represented by the old man) who appears to rescue the suffering from the world of samsara (the ramshackle house). Human beings are distracted and caught up in the pleasures and distresses of their surroundings like the children. The man had the power to drag the children out of the house to safety, just as the Buddha could use power and fearlessness, but he chooses to use wisdom and skilful means by teaching three vehicles.[footnoteRef:4]  ‘Leave the triple world in haste and you will obtain the three vehicles – the vehicles for the sravakas, pratyekabuddhas, and buddhas.’[footnoteRef:5]  Sravakas are ‘hearers’ or disciples of the Buddha (those focused on the main goal in early Buddhism of using the Buddha’s words to attain the status of arahant) and pratyekabuddhas are those who attain enlightenment alone.[footnoteRef:6]  The third vehicle is associated with Mahayana as it is the bodhisattva vehicle, which culminates in Buddhahood.[footnoteRef:7]   [2:  Pye, Michael, Skilful Means: A Concept in Mahayana Buddhism (London: Routledge, 2003) p6]  [3:  Kubo, Tsugunari and Yuyama, Akira trans. The Lotus Sutra (Berkeley: Numata Center for Buddhist Translation and Research, 2007) pp56-58]  [4:  Ibid pp58-60]  [5:  Ibid p60]  [6:  Pye Skilful Means: A Concept in Mahayana Buddhism p21]  [7:  Ibid p23] 

The Sutra continues to explain that the Buddha taught the three vehicles as a means to help and attract different types of people; but in reality, ‘the buddhas with the power of skilful means, teach the single buddha vehicle, dividing and teaching it as three.’[footnoteRef:8]  Therefore although the Buddha taught the Four Noble Truths and how to attain nibbana (the arahant goal), the true goal is Buddhahood. ‘Although I have previously told you about your parinirvana, you have only extinguished birth and death and have not actually attained nirvana. You should now seek only the wisdom of the Buddha.’[footnoteRef:9]  This brings us to the importance of upaya as a concept. This might be seen as a problem or a contradiction, the fact that the Buddha has praised different goals at different times to different people, but it is held to be an example of skilful means. The parable is preceded by a whole chapter that expounds the concept.  It explains that the dharma is difficult to understand and anyone but buddhas will struggle to grasp it.[footnoteRef:10]  Therefore, out of a desire to help sentient beings make some progress, various vehicles were originally taught. It is the nature of a buddha to use, ‘incalculable and innumerable skilful means and various explanations and illustrations. These teachings were all for the sake of the single buddha vehicle.’[footnoteRef:11]  The text hints that this is nothing new and in many ways this makes sense, a good teacher will always adapt their materials to their audience and a difficult concept will only be broached when the time is right and sufficient understanding is likely to be gained, otherwise confusion will occur and students will not want to learn.   [8:  Kubo and Yuyama trans. The Lotus Sutra p62]  [9:  Ibid p71]  [10:  Ibid p23]  [11:  Ibid p31] 

	Upaya also plays a prominent role in other Mahayana literature, such as the Prajnaparamita texts which convey that a bodhisattva needs to work with skilful means whilst maintaining wisdom into the true nature (emptiness) of existence.  They are able to see there are no living beings, while saving them.[footnoteRef:12] In these texts, upaya refers to ‘ability, or adeptness, in operating contradictory lines of thought on the basis of a unified intention.’[footnoteRef:13]  Paul Williams notes that the concept goes beyond simply adapting teachings to hearers, but being willing to do anything if it helps understanding as long as it is done with compassion.[footnoteRef:14] In the Upaya-kausalya Sutra, legendary events in the Buddha’s life are re-counted. Once for example, he returns from an alms round empty handed (an odd occurrence as this would indicate bad karma and question his perfected status), yet this is explained as skilful means and showing compassion for the monks whom this would happen to in future. They will not feel disheartened as it even happened to the Tathagata.[footnoteRef:15] Damien Keown has stated that upaya is ‘an important innovation in Mahayana ethics.’[footnoteRef:16]  It has allowed for strict rules to be re-interpreted as guidance, and meant that early teachings and codes can be re-assessed. It has even led to killing or lying being allowed for a compassionate end.[footnoteRef:17] The Upaya-kausalya Sutra also re-counts some of the Buddha’s previous lives and one tells of the compassionate killing of a robber by a bodhisattva sea-captain.  In a dream he learns that five hundred lives are in danger and he commits murder, even though he risks a hundred thousand aeons in hell.[footnoteRef:18] [12:  Pye Skilful Means: A Concept in Mahayana Buddhism p104]  [13:  Ibid]  [14:  Williams, Paul, Mahayana Buddhism: The Doctrinal Foundations (London: Routledge, 2009) p151]  [15:  Ibid]  [16:  Keown, Damien, Buddhism: A Very Short Introduction (Oxford: Oxford University Press, 2013) p118]  [17:  Ibid]  [18:  Harvey, Peter, An Introduction to Buddhist Ethics (Cambridge: Cambridge University Press, 2000) pp135-136] 

	Scholars disagree with regards to the original meaning and intentions of upaya-kausalya.  Some claim that upaya is a device that legitimises sectarian polemic and asserts the superiority of Mahayana teachings.  Asaf Federman claims that although upaya is now viewed as an all-Buddhist concept, it was intentionally ‘developed by Mahayanists as a radical, hermeneutic device.’[footnoteRef:19] It ‘served the purpose of advancing a new religious ideology in the face of an established canonical knowledge’.[footnoteRef:20] He claims that in the Mahayana sutras upaya, ‘has been charged with a special and novel meaning...aimed eventually, at convincing those at whom it was directed that a new religious path (yana) was greater than the old one.’[footnoteRef:21]  Old ideas can be legitimately rejected as it was held to be for some purpose rather than absolutely true.[footnoteRef:22]  Federman asserts that this idea that the dharma is simply designed to serve a purpose is not found in the Tipitaka where the words of the Buddha are taken literally. Upaya was employed as a tool that could allow changes in doctrine to take place without a charge of heresy.[footnoteRef:23]  He points to the paucity of references in the Tipitaka and argues that in Mahayana texts, a change has occurred.  ‘It would reach a point where the teachings are taken not only as skilful means, but as nothing but skilful means.’[footnoteRef:24]  He discusses three similes from the Lotus Sutra. In the story of the phantom city, much like the parable of the burning house, there is some deception for the benefit of all involved.  A group are guided to a resting place on the way to their destination, so they can continue to their real goal, the main city. They imagine that they have reached their destination, but the phantom city disappears, so that they are still encouraged on their journey. The trick of the fake city helps them reach their real goal, but they can only do this by letting go of what they thought seemed real. Federman interprets this ‘as an allegory for wiping away the teachings of various paths.’ It legitimates the need to let go of older teachings to make progress with newer ones.  Therefore, Federman is certain that ‘Upaya in the Lotus Sutra serves as an explanatory and apologetic instrument for justifying a new approach to Buddhist teachings.’[footnoteRef:25]  [19:  Federman, Asaf, ‘Literal Means and Hidden Meanings: A New Analysis of Skilful Means’, Philosophy East and West, 59:2, (2009), 125-141 p125]  [20:  Ibid]  [21:  Ibid]  [22:  Ibid]  [23:  Ibid p126]  [24:  Ibid p127]  [25:  Ibid p135] 

	This seems to differ radically from Pye’s view of upaya. Federman claims that the famous simile of the raft from the Majjhima Nikaya only offers a narrow view of skilful means and is more about avoiding attachment to the teachings than anything else.[footnoteRef:26] Pye regards the same passage as ‘probably the clearest and simplest statement of skilful means procedure in the Theravada Canon.’[footnoteRef:27]  He admits that teaching has evolved from Theravada texts to Mahayana sutras, but he feels a consistency is present ‘in the manner in which the style and intention of Buddhist teachings is understood.’[footnoteRef:28]  There is no hint that upaya is being highlighted for any underlying reason or purpose. He sees the fact that the raft is made up of raw materials that were to hand as an indicator that whatever can be best used at the time is acceptable. He also draws parallels between the parable of the raft and teaching in the Diamond Sutra arguing that the main point is the same, ‘Buddhist analysis is not to be pedantically maintained, but used and discarded.’[footnoteRef:29]  There seems to be a clear continuity between Theravada and Mahayana texts; rather than a radical departure and intention to legitimise new ideas by emphasising skilful means, when it was a minor idea previously. [26:  Ibid p127]  [27:  Pye Skilful Means: A Concept in Mahayana Buddhism p131]  [28:  Ibid]  [29:  Ibid p132] 

	Despite this, similarly to Federman, Jamie Hubbard has argued that the Buddhist stance of accommodation that could be said to be encouraged by the Lotus Sutra and the ekayana (one truth) teaching, is nothing more than sectarian polemic. ‘The Buddhist argument for tolerance is virtually always articulated with the underlying purpose of legitimizing one’s own position from which differences are unified and reconciled.’[footnoteRef:30] He sees the claims of the Lotus Sutra as out of keeping with the original words of the Buddha which involved discriminating between true and false propositions and rejecting what was dubious. What appears to be tolerance of all paths that lead to one truth, is a way of validating a favoured way as superior. The path of Buddhahood is said to be difficult to understand, giving it a privileged position beyond all critique.[footnoteRef:31]  Hubbard furthers his claim by insisting that the Lotus Sutra intends to show that it holds the one truth whilst relegating the status of earlier teachings to lesser, provisional truths (simply upaya).[footnoteRef:32]  He describes the text as ‘a brilliant preemptive strike that anticipates the rejection of its teachings by the traditional community.’[footnoteRef:33] The five thousand disciples who walk out at the start are there to represent those who are too ignorant to give up on old teachings and accept new ones.[footnoteRef:34]  Additionally, the benefits of promulgating the Sutra are extolled throughout the text[footnoteRef:35] and warnings are given to those who reject it, ‘At times they will be tortured to death, after dying they will be reborn as giant snakes.’[footnoteRef:36]  It is certain that this is not a neutral text and there is bias there on the part of the authors, but I still find Pye’s argument for continuation and consistency regarding earlier and later interpretations of upaya convincing.  [30:  Hubbard, Jamie, ‘Buddhist-Buddhist Dialogue? The Lotus Sutra and the Polemic of Accommodation’, Buddhist-Christian Studies, 15 (1995), 119-136 p120]  [31:  Ibid p121]  [32:  Ibid p124]  [33:  Ibid p126]  [34:  Ibid p125]  [35:  Ibid p126]  [36:  Kubo and Yuyama trans. The Lotus Sutra p74] 

One of the main reasons for this is the recent claim that there was little antagonism between existing thought and newer ideas during the initial emergence of the Mahayana. Firstly, Paul Williams argues that Mahayana thought developed over centuries and if we see it as a unified entity, then an essentialist fallacy has been committed.[footnoteRef:37]  If it is not a singular movement, in competition to the other, more established ways; then there is no real need for any assertion of superiority.  Williams refers to the Ugrapariprccha Sutra, which whilst asserting that the bodhisattva path is best, still shows respect for the sravakayana, rather than antagonism. Buddhahood may be presented as an elite vehicle, but it is not described as suitable for all, thus other paths are still valid. He also describes the likelihood that monasteries contained a mixture of sravakas and aspiring bodhisattvas living side by side harmoniously for centuries.[footnoteRef:38]  The best explanation as to why there is no refutation of Mahayana ideas in non-Mahayana sources is that Mahayana thinking was not seen as a threat in North India.[footnoteRef:39]  Williams argues that Mahayana is more of a vision than a sect or a school. This convincingly explains why there is continuation with early ideas as there was no need for them to break away as a schism or sect, as there was more general overlap than there was difference. The concept of upaya was likely to have assisted in this, rather than have hindered it or led to a need for asserting the prioritisation of certain ways of thinking above others.   [37:  Williams Mahayana Buddhism: The Doctrinal Foundations p3]  [38:  Ibid p36]  [39:  Williams, Paul with Tribe, Anthony & Wynne, Alexander, Buddhist Thought (London: Routledge, 2012) p72] 

	Nevertheless, it appears there is some scholarly support for the views espoused by Federman and Hubbard. There is some disagreement over the interpretation of the third vehicle in the parable of the burning house and the one vehicle presented at the end. Those who interpret the Lotus Sutra as having polemical intentions tend to argue that the third vehicle and the final vehicle are the same, suggesting that anyone who is in the Mahayana camp is in the right and the bodhisattva path is really no different from Buddhahood as it is leading in that direction. The translation I’ve read does this by aligning the third vehicle with Buddhahood.[footnoteRef:40] Peter Harvey seems to be in agreement stating, ‘As the Bodhisattva path leads to Buddhahood it seems hard to differentiate the Bodhisattva and Buddha-vehicles.’[footnoteRef:41]  Buddhism has only one vehicle but via skilful means, there appears to be three. Once someone develops spiritually, they are given the supreme Buddha vehicle, suggesting it eclipses the others.[footnoteRef:42] This could support that the intention of upaya is to convince followers of the superiority of the Mahayana path. Rupert Gethin extols a similar perspective by arguing that the Lotus Sutra asserts that the goals of sravaka and pratyekabuddha are not true goals at all. ‘These goals are merely clever devices (upaya) taught by the Buddha in order to get beings to at least begin the practice of the path; eventually their practice must lead on to the one and only vehicle (ekayana) that is the Mahayana, the vehicle ending in perfect Buddhahood.’[footnoteRef:43]  He also points out that due to upaya, in East Asia the T’ien-t’ai and Hua-yen schools sought to arrange and classify the Buddha’s teachings as to which held most truth.  Chih-i (538-597) taught that the final teaching is found in the Lotus Sutra. Order must be established due to diverse, contradictory teachings, suggesting that earlier teachings only hold partial, lesser important truth.[footnoteRef:44]   [40:  See earlier quotation from Kubo and Yuyama trans. The Lotus Sutra on page 2 of essay]  [41:  Harvey, Peter, An Introduction to Buddhism: Teachings, History and Practices (Cambridge: Cambridge University Press, 2013) p111]  [42:  Ibid]  [43:  Gethin, Rupert, The Foundations of Buddhism (Oxford: Oxford University Press, 1998) p228]  [44:  Ibid p264] 

	Despite these explanations, I find Pye’s interpretation of the three vehicles to be most satisfactory.  He argues that, ‘the basic implication is that various paths within Buddhism are distinguished because of varying needs while all of them have the same fundamental intention and meaning.’[footnoteRef:45] There is no suggestion of superiority here. Anything that leads one closer to Buddhahood is useful and should not be disparaged. Pye seems to suggest that all paths are different yet equal. Even if someone has chosen to become an arahant initially and set out on this long path (as Theravada monks still do today), then this is valid and this path may be replaced when the person feels ready. This reasoning to me, seems to be consistent with the Buddha’s words in the Kalama Sutta found in the Anguttara Nikaya.  The Buddha exhorts his listeners to test the teachings for themselves. He advises against listening to others blindly, or the words of scripture without questioning and doubting them. ‘When you yourselves know: “these things are bad”…abandon them.’[footnoteRef:46] The ultimate authority seems to be the self (temporary as it may be) and personal experience, even above the Tathagatha’s words as recorded in texts.  Thus, if a Buddhist reads the Lotus Sutra and is being pressurised to agree that it holds more truth than other texts, they might stop and think for themselves and analyse the teaching of upaya and realise that all teachings are provisional and a means to an end (as the raft simile illustrates) and ask themselves ‘Does this teaching work for me?,’ ‘Does it hold truth for me in my unique situation?’ Similarly, if a Theravada advocate were claiming that the Tipitaka holds more truth than any other text then this could also be brought into question. In the first sermon, the Buddha never said that the Four Noble Truths are just skilful means, neither did he say his teaching should be accepted unconditionally. For me, this means that all Buddhist ideas are capable of being questioned and this seems to be what Buddhism is about. This passage shows that the Buddha has always praised doubt and spoke out against intolerance of other views. Therefore, fundamentalism is rare in Buddhism and diverse views are accepted. It also explains why violence and in-fighting is rare[footnoteRef:47]. Different Buddhists continue to live side by side peacefully as has occurred for many centuries.   [45:  Pye Skilful Means: A Concept in Mahayana Buddhism p38]  [46:  Thera, Soma trans. ‘Kalama Sutta: The Buddha’s Charter of Free Inquiry’, 30 November 2013, Access to Insight, https://www.accesstoinsight.org/lib/authors/soma/wheel008.html. Accessed 26 July 2019]  [47:  Granted there are some exception such as the recent persecution of the Rohingya ethnic minority (Muslim) in Buddhist majority Myanmar. See ‘Myanmar Rohingya: What you need to Know About the Crisis’, 24 April 2018, BBC News,  https://www.bbc.co.uk/news/world-asia-41566561. Accessed 26 July 2019 ] 

	Pye sums this up perfectly when he says that ‘Buddhism as a specific religion identifiable in human history, is a skilful means.’[footnoteRef:48]  He points out that without the Buddha’s skilful decision to teach what he had learned, Buddhism would not exist at all. This and many other examples from the Tipitaka are analysed to show that upaya was present implicitly in pre-Mahayana Buddhism. He admits that there are few specific references to upaya and the Buddha himself never used the terminology, but nonetheless the idea is there in his teachings.[footnoteRef:49] Skill in means is listed as one of three types of skill in a little known passage of the Digha Nikaya and in the Navasutta of the Sutta Nipata, a wise man who knows the dharma is compared to a skilful boatman.  In this sense, it is used to bring others across, which parallels the implicit reference to upaya in the simile of the raft.[footnoteRef:50]  More developed examples of upaya are elucidated successfully such as the parable of the poisoned arrow in the Majjhima Nikaya where a follower is concerned that his ultimate questions have been left unanswered. He is compared to a man shot by a deadly arrow who refuses to pull it out until they know certain details about the archer. None of these answers are conducive to the man’s recovery and his deliberations mean he is more likely to die. Similarly, it could be said that the man having answers to his questions are not skilful or useful to his immediate concern in escaping samsara and therefore, they will go unanswered. ‘Why are they undeclared by me? Because they are not connected to the goal, are not fundamental to the holy life.’[footnoteRef:51] This reflects the idea that there is a right time for a certain teaching. The man has all he needs to make progress (the Four Noble Truths) and it is best not for him to be further distracted by other issues. Therefore, the Buddha skilfully decides to leave them unanswered. For Pye, this is evidence that ‘Buddhism takes form in accordance with the karmic status and dispositions of those who require it, while at the same time it does not advance intellectual systems extraneous to the requirements.’[footnoteRef:52]  When Buddhism takes form it is skilful means and nothing else.[footnoteRef:53] This is why one should not cling to teachings as the parable presents; as they are no more than provisional.  Ultimately, as is elaborated in the Heart Sutra, most Buddhists would agree that all concepts are empty of inherent and enduring existence, and this can also be applied to the three vehicles.[footnoteRef:54] If there is no substance to them, it does not make sense to rank them or be attached to one as being superior over and above the others.  Any perception that one form of Buddhism is better than another, based on the use of upaya or any other concept can hold no weight.  [48:  Pye Skilful Means: A Concept in Mahayana Buddhism p3]  [49:  Ibid p117]  [50:  Ibid p118]  [51:  Bhikkhu, Thanissaro trans. ‘Cula-Malunkyovada Sutta: The Shorter Instructions to Malunkya’, MN 63, 30 November 2013, Access to Insight, http://www.accesstoinsight.org/tipitaka/mn/mn.063.than.html.  Accessed 26 July 2019]  [52:  Pye Skilful Means: A Concept in Mahayana Buddhism p127]  [53:  Ibid]  [54:  Nhat Hanh, Thich trans. ‘New Heart Sutra Translation by Thich Nhat Hanh’, 13 September 2014, Plum Village, https://plumvillage.org/news/thich-nhat-hanh-new-heart-sutra-translation/. Accessed 26 July 2019] 

	Pye also analyses other accounts in the Pali Canon to further his line of argument. One of them in the Majjhima Nikaya (Bhaya-bherava Sutta) describes the Buddha’s response as to why he still frequents lonely forest areas, which could suggest he is attached to doing so.  The Buddha explains that he does so as it is pleasant for him, but also ‘feeling sympathy for future generations.’[footnoteRef:55]  This suggests he does it as an example to others, of how fear of isolation can be overcome, therefore it could be said to be a device and an example of upaya. Pye describes it thus, ‘the Buddha is understood as going into the forest as a demonstration of practice, and not any longer because it has value in itself.’[footnoteRef:56]  He sees this as anticipating the Mahayana notion that Gautama’s very nirvana was no more than a demonstration that greed, hatred and delusion can be extinguished.[footnoteRef:57]  This reminds one of the earlier discussed example of the Buddha returning with an empty alms bowl in the Upaya-kausalya Sutra, which shows consistency of themes across Mahayana and Theravada texts.  He also discusses the Buddha’s decision to teach, as described in the Ariyapariyesana Suttta of the Majjhima Nikaya, as an illustration of upaya.  He explains that this account is paralleled in chapter two of the Lotus Sutra to demonstrate that the Mahayana text simply develops principles that were already evident in Buddhism.[footnoteRef:58]  The Buddha describes how difficult it is to understand the dharma, which led him to question whether anyone would understand, but he is persuaded by the god Brahma, to teach. Yet, ‘having understood Brahma’s invitation, out of compassion for beings, I surveyed the world with the eye of an Awakened One. As I did so, I saw beings with little dust in their eyes and those with much, those with keen faculties and those with dull.’[footnoteRef:59]  This can be seen as the beginning of a realisation that the Buddha’s audience will be comprised of differing abilities and the need for differentiated teaching as appropriate, and this could be seen as the very beginning of skilful means. The Lotus Sutra uses this as justification for the use of three vehicles.  ‘The nirvanic character of all existence (of all dharmas) cannot be stated in words and so he teaches them by using skilful means.’[footnoteRef:60]   [55:  Bhikkhu, Thanissaro trans. ‘Bhaya-bherava Sutta: Fear and Terror’, MN 4, 30 November 2013, Access to Insight, https://accesstoinsight.org/tipitaka/mn/mn.004.than.html. Accessed 26 July 2019]  [56:  Pye Skilful Means: A Concept in Mahayana Buddhism p128]  [57:  Ibid]  [58:  Ibid p119]  [59:  Bhikkhu, Thanissaro trans. ‘Ariyapariyesana Sutta: The Noble Search’, MN 26, 30 November 2013, Access to Insight, https://accesstoinsight.org/tipitaka/mn/mn.026.than.html. Accessed 26 July 2019]  [60:  Pye Skilful Means: A Concept in Mahayana Buddhism p120] 

	Pye’s view of upaya as a universal Buddhist concept can be supported and has been further developed by John Hick.  He discusses a narrow and a broad use of upaya. In its narrow use, as a device a teacher uses, he feels the concept can be applied to other religions such as Christianity as Jesus used parables and similes to further understanding in much the same way as the Buddha.[footnoteRef:61]  In some ways, this is more representative of the use of upaya in pre-Mahayana Buddhism. In the broad sense, Hick notes that the dharma itself begins to be seen as skilful means and simply a means to an end, which is highlighted more in Mahayana Buddhism.[footnoteRef:62]  Hick concludes that as God is usually seen as ineffable, all religious teachings are in essence skilful means and different ways of attracting followers and helping them understand difficult concepts.[footnoteRef:63]  ‘The possibility emerges that the great world traditions constitute different ways of conceiving, and therefore of experiencing, and therefore of responding in life to the Ultimate. They are different forms (each including many sub-forms) of upaya.’[footnoteRef:64]  Hick’s view is supported by Arvind Sharma who has also written of the parallels between Christianity and upaya in early Buddhism. Like Pye, he sees it as a concept that is much more prominent in Mahayana Buddhism, but is clearly a part of Theravada Buddhism as well.[footnoteRef:65]  Sharma describes how upaya has enabled Buddhism and Christianity to move with the times, by constantly updating teaching and perspectives.[footnoteRef:66]  This could be used to explain regrettable periods in Christian history, such as the Crusades. Sharma expounds many aspects of the Buddha’s teaching that could be counted as upaya and not just him tailoring his teaching to his audience and his regard of the teachings as interim. He also discusses the fact that the Buddha often revealed less than he knew and positively concealed what he knew to be not entirely true.[footnoteRef:67]  He gives the example of the story of Kisa Gotami where the Buddha asks her to find a mustard seed from a house where no-one has died so he can heal her son. On this occasion, he could not be accused of lying as his intention was pure in bringing her to understand that death touches us all via skilful means.[footnoteRef:68] Yet, like the old man in the parable of the burning house, he could be accused of mis-leading her or telling a falsehood.   [61:  Hick, John, ‘Religion as Skilful Means: A Hint from Buddhism’, International Journal for Philosophy of Religion, 30:3, (1991), 141-158 p141]  [62:  Ibid p142]  [63:  Ibid 156]  [64:  Ibid p157]  [65:  Sharma, Arvind, ‘Skill in Means in Early Buddhism and Christianity’, Buddhist-Christian Studies, 10, (1990), 23-33 p23]  [66:  Ibid p24]  [67:  Ibid p27]  [68:  Ibid p25] 

	The inclusive approach conveyed by Pye, Hick and Sharma is further supported by the work of Edward Fried.  He has undertaken an analysis of whether upaya is a substantive doctrine or simply a way of justifying that the Buddha did not lie when teaching what could now be considered contradictory.[footnoteRef:69]  He points out that ‘provisional’ is taken to mean that the Buddha gave adequate warning that some of his views did not reflect his most considered position and any deception was unintentional in that the point of earlier teachings was to lead disciples to the true teaching.[footnoteRef:70]  He supports a semantic defence in that the nature of what is being described will always mean some deception or misleading occurs. He quotes Burton Watson to show that any talk of enlightenment will always involve skilful means, as opposed to absolute truth, ‘Words immediately create the kind of distinctions that violate the unity of Emptiness.’[footnoteRef:71]  Fried concludes that ‘deception was unavoidable.’[footnoteRef:72] He even goes as far as Hick and Sharma to suggest that the concept can be applied successfully beyond Buddhism. ‘The concept of expedient means at which we arrive is thus not only ad hoc, it is not even limited in application to Buddhist theology; it is rather a concept of potentially wide applicability.’[footnoteRef:73]   [69:  Fried, Edward, ‘The Buddhist Paradox of the Liar: A Quinian Defense of the Doctrine of Expedient Means’, Philosophy East and West, 64:3, (2014), 598-638 p598]  [70:  Ibid p599]  [71:  Ibid p629]  [72:  Ibid p630]  [73:  Ibid] 

It therefore seems clear that there is a strong argument to counter the claims of Federman and Hubbard that upaya is a Mahayana inception designed to justify their rather different beliefs regarding the goal of the spiritual life.  It is a concept with a long history in Buddhism, evidenced by the multiple implicit references found in the Pali Canon. It has allowed Buddhism to continually adapt and develop, without the need to break ties with earlier traditions with differing doctrines. It has allowed for unique traditions such as Vajrayana Buddhism to emerge where aspects of the pre-existing religion of Bon, such as the use of prayer flags have been incorporated and accepted.[footnoteRef:74] Pye describes Matsunaga’s phrase ‘philosophy of assimilation’ to sum this up.[footnoteRef:75] A further example of this would be the emergence of one of the most recent forms of Buddhism to develop: a western secular Buddhism advocated by David Loy and Stephen Batchelor. They have advocated that if recent western converts to Buddhism struggle with concepts such as karma and re-birth, then these aspects can be jettisoned in favour of more rational teachings such as the Eightfold Path and teachings about the bhava-cakra can be interpreted symbolically.[footnoteRef:76]  Without upaya, adaptations that attract new followers that were not brought up to believe in fantastical beings and metaphysical elements, would not be possible.  It cannot simply be a Mahayana device as it continues to stretch beyond the confines of any one path or vehicle and can be a meaningful concept for Buddhists of many descriptions.   [74:  Harvey An Introduction to Buddhism: Teachings, History and Practices p5]  [75:  Pye Skilful Means: A Concept in Mahayana Buddhism p124]  [76:  Loy, David, Money, Sex, War, Karma: Notes for a Buddhist Revolution (Boston: Wisdom Publications, 2008) p62] 

To surmise, Upaya-kausalya originated in early Buddhism and was given a new emphasis in Mahayana Buddhism, thus it represents a continuation; rather than a new idea introduced with an agenda in mind.  Although, it was highlighted to legitimate new teachings, this is a perfectly valid method, as all teachings are provisional in Buddhism and all concepts are empty. Pye is right to equate upaya with Buddhism itself. The Buddha would not take issue with newer forms of Buddhism. He was a bodhisattva and anything that allows more sentient beings to take on this role, could not be viewed negatively as a mere device.  It is part and parcel of the core message of Buddhism – that all can and should aspire to Buddhahood.[footnoteRef:77]   [77:  Whilst it is true that some Buddhists aspire to a different goal (arahantship or simply a more favourable re-birth). Most would agree that Buddhahood is the most noble goal, even if they are not yet ready to take it on.] 
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