Compare and contrast the various Buddhist practices employed in Western Buddhist communities. Which ones are most likely to succeed, and why?
Introductions
One of the lasting strengths of Buddhism as a religion is its ability to adapt to different cultural contexts. Hence, from an obscure beginning in India, the religion has grown over time to nearly every continent of the world (Coleman, 2002). On the other, this malleableness of the Buddhism as James Coleman observes has also caused it to undergo significant transformations as it migrates especially in the West (Coleman, 2002), leading to what Charles Prebish termed the ‘two Buddhisms’ of ‘Asian communities of practitioners’ in the West, and the ‘western communities who have welcomed and adapted its ideas and practices’ (Prebish, 1993:54). This distinction, as Lionel Obadia observed, results from two paradigms of spread of the religion to the west namely, ‘transmission’ – Buddhism as a missionary movement by the Orientals, and ‘reception’ – ‘the broader sociological context and conditions that have allowed for the penetration of Buddhist ideas into the West, and the adoption of Buddhist practices, – the rise of Orientalism, the secularization of mainstream churches, and expanding religious pluralism (Obadia, 2001:93). Furthermore, within the host communities, particularly in the West, Batchelor (1994), observed that two main factors account for the spread namely; ideological changes in the West, and cultural contacts between the East and the West. But, irrespective of what paradigm this transplantation process takes, there is unquestionably, a growing interest in Buddhism in the West. This essay explores both historical and contemporary analysis of the factors influencing this interest and growth and offered a critical analysis of how they affect and are affected by the religion in the West. 
The essay is structured into two main parts. The first assesses from a historical point of view, how Western contacts and connections with the Oriental world in the early ages influenced the later development and growth of Buddhism in the West. The second examines, and offer a critical analysis of the major contours of what is currently known among scholars as ‘Western Buddhism’ drawing on its merits and demerits (Batchelor, 2012; Higgins, 2012). 
Historical Contacts in the Oriental
The earliest European contact with Buddhism could be traced to the 4th century B.C. with Alexander the Great’s invasion of India. The Buddha lived in 6th century B.C. (two centuries before the invasion), and, given Alexander’s deep appreciation for cultural values, there are chances the Greeks might have encountered some form of Buddhist practices in India. 
[bookmark: _Hlk507021840]Another likely time may be during the reign of Emperor Aśoka of the Mauryan Empire in India (265–238 B.C. sometimes given 273–232 B.C.). Aśoka converted to Buddhism in the years following his bloody conquest of Kalinga (present day Orissa) in 265 B.C. partly because of the feeling of deep remorse he felt for the brutality he unleashed on his victims, and partly because he found the Buddhist message coherent enough. Following his conversion, Aśoka embarked on what he called the ‘conquest by dharma’ as opposed to arm conquest in an effort to promote and spread the religious teachings of the Buddha beyond his territories (Sen, 2017). According to Walpola Rahula (1965), one way Aśoka sends messages across his empire and beyond is to engrave them on rocks and pillars (often known as the Rock Edicts) and have his missionaries send them to the targeted audience. Rahula observed that in three these edicts (Edicts II, V, XIII), Aśoka successful direct his mission of piety – to relate the sociomoral virtues contained in the Dharma to at least five Greek kings namely; Ptolemy II of Egypt (285-247 B.C.); Antiochus II of Syria (261-246 B.C.); Antigonas Gonatas of Macedonia (276-246 B.C.); Alexander of Epirus (272-258 B.C.); and Magas of Cyrene (300-258 B.C.) (Rahula, 1965).
In 1958, there was an archaeological discovery of a bilingual rock inscription (Greek and Aramaic) of texts, the content bearing striking similarities with Aśoka’s Edicts of the Dharma (Dharmalipi) in Afghanistan. Rahula argues that the most logical explanation for this event is that Aśoka’s Indian Edicts were perhaps ‘simultaneously published in Greek and Aramaic’ too for the non-Sanskrit speaking populations (Rahula, 1965:147). 
The first Englishman to be ordained as a Buddhist monk was Gordon Douglas. He was ordained Bhikkhu Aśoka in 1898 in Sri Lanka. However, Baumann (2002) argued that there is little account of him in the literature, and as such, his is often overlooked in historical accounts of modern Western Buddhism. Of more historical significance, however, is Alan Bennet (1872-1923) who was as ordained (Ananda Metteyya) in Burma as a Buddhist monk of the Theravada tradition in 1902 (Baumann, 2002). He founded the Buddhasasana Samagama (International Buddhist Society) in the same year as an international network to connects communities and propagate Buddhism throughout Europe (Baumann, 1995). 
Development in West Context
The development and growth of Buddhism in the West could be attributed globalisation, migration and the growth of technology. But, it is also, as a result of the works of academics and scholars and their explorations of the traditions and cultures of the Oriental world.
 Western scholarly engagements with the Oriental world could be traced to the 17th-century work of Simon de la Loubère (1642-1729), a French diplomat who led a French embassy to Siam (modern Thailand) in 1687. Upon his return to France, Loubère wrote the book; Du Royaume de Siam (first published 1688) which reflects on the religion and culture of the people as he experienced it (Rahula, 1965; Tachard, 1999). The book according to Rahula, became one of the earliest points of reference on Oriental religion and culture (Rahula, 1965). The 18th-century witnessed the works of William Jones (1746—1794), a British judge who plied his trade in Calcutta in India (Anthony, 2010) , and Alexander Csoma de Körös (1784-1842), a Hungarian philologist who was the first European to study and translate Tibetan texts and authored the first Tibetan-English dictionary and grammar book (Duka, 1885). During the 19th century, Alexander Cunningham (1814-1893) made an archaeological discovery that significantly influenced a renewal of the seeming dying scholarly interest in Buddhism as a religion (Cotton & James 2004). In 1854, Cunningham published his findings in his book The Bhilsa Topes published in London, in which he seeks to argue that there is archaeological evidence that the Buddha is indeed a historical person (Cotton & James 2004). The resurgence of scholarly sparked by Cunningham soon spread to several parts of Europe and America, France as the early academic cradle of the religion, which England and America contributed to its spread across the West (Rahula, 1965). 
France
Despite the contributions of Cunningham and Loubère to the development and growth of Buddhism in the Europe, many scholars, including Harvey, Silk and Lopez believe that it is the work of the Eugene Burnouf (1801-1852), started in France that set off a systematic study of Buddhism as a religion in the western societies (Silk, 2012; Lopez, 1995; Harvey, 2012). Burnouf was a 19th-century French scholar whose scholarly works focused on deciphering historical texts of Orientals. Among his notable publications are Essai sur le Pali, (1826), the first Pāli grammar to be printed in Europe, and The Lotus Sūtra (1852), a major translation of the Buddhist Sanskrit manuscript into French. 
In 1824, Brian Hodgson (1800-1894), a British Resident at the Court of Nepal made a major discovery of a significant amount of Sanskrit manuscripts that would later hold a major significance for the understanding Buddhism and the historicity of the Buddha. This document was then sent to France to be studied, and Burnouf was appointed among other scholars to take on this task (Lopez, 1995; Shakya, 2010). According to Min Shakya, the existence of this texts before then was mostly unknown (Shakya, 2010). The findings from this manuscript became the main inspiration for Burnouf’s book; Introduction à L'histoire du Bouddhisme Indien published in 1845, as an introduction to The Lotus Sūtra, which was later published in 1852. Many scholars including Donald Lopez have argued that the Introduction was the most influential work on Buddhism during the nineteenth century, and the main ideas on which serious academic study of Buddhism in the West was advanced (Lopez, 1995). Prior to Burnouf’s work, Buddhism was often understood to have originated in India, but no Sanskrit texts had been discovered. Thus, Burnouf argued in his Introduction that only through a comprehensive engagement with the culture and language of ancient India could the Buddha, and the tradition he introduced be understood (Lopez, 1995; Silk, 2012). According to Jonathan Silk, Burnouf revolutionised Buddhist scholarship and could be regarded as ‘the founding father of modern Buddhist scientific studies’ (Silk, 2012:262).
Apart from Burnouf, one other scholar, who contributed to the academic study of Buddhism in France is Sylvain Lévi (1863-1935). Lévi’s works, including his discovery, publication and translation of several Mahayana Buddhist Sanskrit texts, helped open up new fields of Buddhist philosophy and history. Both Lévi and Burnouf began a great tradition for the academic study of Buddhism in France, which was significantly enhanced by existing educational institutions, including the École Spéciale des Langues Orientales established in 1795. 
America
In America, reference could be made to the works of Edward Salisbury (1841-1901) who was America’s first Professor in Arabic & Sanskrit, and a founding member, later President of the American Oriental Society (Elmarsafy, Bernard, Attwell, 2013). Others include Edgerton’s Buddhist Hybrid Sanskrit Dictionary which made a valuable contribution to Buddhist studies in the West. References could also be made to Chalmers’s Buddhas Teachings (1932); Burlingame’s Buddhist legends, (1921); Warren, Buddhism in Translation, (1896) whose works formed part of the Harvard University’s Series on the Oriental culture. These works have commendably contributed to popularising Buddhism in America and Europe (Rahula, 1965). However, this essay agrees with Rahula (1965) that many of them were mainly reflections on other works done in Europe – Burnouf, Rhys-Davids among other European whose works have been reflected upon in other parts of this essay. According to Rick Fields, however, the development of Buddhism in America could be linked to two main events in the 19th century namely; The World Parliament of Religion at Chicago in 1893, and the founding of the Theosophical Society in 1875 (Fields, 1992).
The Theosophical Society was co-founded by Helena Blavatsky, Henry Steel Olcott and William Quan Judge among others as a humanistic, philosophical, and scientific, non-sectarian group to help create a universal brotherhood of humanity (Santucci, 2005). Its mission was; ‘to form a nucleus of the universal brotherhood of humanity without distinction of race, creed, sex, caste, or colour; to encourage the study of comparative religion, philosophy, and science; and to investigate the unexplained laws of nature and the powers latent in man’ (Olcott, 1891:65-72). Yet, several scholars, including Baumann and Prebish have observed how the formation of the society helped to advance the Buddhist philosophy and ethos in the West (Prebish, 1999; Baumann, 2001). Baumann further observed that the appeal of Buddhist spirituality in the US was strengthened by the forming of the Theosophical Society (Baumann, 2001).
 The main reason for this as Prebish further observed was that the real motivation for setting up the society follows from both Olcott and Blavatsky’s previous encounter with Buddhism in Sri Lanka (Prebish, 1999). Moreover, Fields (1992) observed that both Olcott and Blavatsky returned to Sri Lanka shortly after founding the society to make their commitment to Buddhism by taking the taking the five vows of the laity, and to establish a relationship between Sri Lanka and the nascent American Buddhist population (Fields, 1992; Prebish, 1999). Prebish further observed that while in Sri Lanka, Olcott continued to be involved in Buddhist movements and fostered very cordial relationships with leaders of the religion in Sri Lanka, including the Dharmapala, who was to lead the Sri Lankan delegation to the Chicago Parliament of World religions (Prebish, 1999). 
There is evidence, according to Fields that Chinese and Japanese Buddhists have been in America since the 1840s (Fields, 1992). However, little attempts have been made to engage the religion up until the establishment of the Theosophical Society. Yet, it seems that the most enduring influence of Buddhism in American societies began when Dharmapala made his stirring remark as part of his concluding speech at the introduction ceremony of the World Parliament of Religions in 1893 (Fields, 1992; Prebish, 1999). ‘When I read the program of the Parliament of Religions’ he said, ‘I saw that it was simply the re-echo of great consummation which the Indian Buddhists accomplished twenty-four centuries ago’ (Barrows, 1893:95; Fields, 1992). Commenting on this, Fields noted that if The Parliament was planned ‘as the supernatural expression of the Columbian exposition, Dharmapala placed it squarely in the Buddhist context’ when he said that it was a ‘re-echo of great consummation which the Indian Buddhists accomplished twenty-four centuries ago’ (Fields, 1992:120).  
Dharmapala’s remark according to Fields lived long after the event. He observed that both Dharmapala and his Japanese counterpart Shaku Soen after the event were invited by several institutions, including the Theosophical Society to the US to give lectures on Buddhism in several parts of the US (Fields, 1992; Tweed & Prothero, 1999). In their work on Asian religions in America, Tweed and Prothero also observed that three of Soen students including Daisetz Teitaro Suzuki become very instrumental in figures in establishing Zen Buddhism in the US. In 1898, the Buddhist Mission of America, later Buddhist Churches of America (BCA) was founded which continue till today. The establishment of the Buddhist Mission of America according to Baumann, influenced the establishment of similar organisation – the Buddhist Society of Great Britain and Ireland by Ananda Metteyya in London in 1907. It was later to be succeeded by Christmas Humphreys’s founded London Buddhist Society in 1924 (Baumann, 2002). 
England
Three scholars T.W. Rhys-Davids (1843-1922), Robert Childers (1838-1876), Edwin Arnold (1832-1904) were among the major contributors to the development and growth of Buddhism in England. Rhys-Davids was an English scholar in Pāli texts and the founder of Pāli Text Society. He was a British diplomat in Sri Lanka for eight years. During this time, Rhys-Davids was involved in the excavation of the ruined ancient Sinhalese city of Anuradhapura where he discovered a significant amount of ancient inscriptions and manuscripts (DeJong, 1974; Wickremeratne, 1984). He worked on some of these materials to publish his first book, Buddhism (first published in 1877). The book according to DeJong (1974) became one of the most instructive accounts of the Buddha’s life and teachings, and the religious tradition he founded. 
[bookmark: _Hlk507104087]Upon his return to England, Rhys-Davids and his wife founded the Pāli Text Society in London in 1881 ‘to foster and promote the study of Pāli texts’ in the West’ (Collins, 1990:102) Rhys-Davids also played a very significant roles in founding the London School for Oriental Studies (now School for Oriental and African Studies) in London (Wickremeratne, 1984; Collins, 1990). Steven Collins observed that, by 1930, the Pāli Text Society had succeeded in publishing most of the Pāli canon both in Romanised Pāli editions and in English translations (Collins, 1990). Some of the works of the society include the translation of the Tipitaka and the Abhidhamma in 1875. It could be argued as Rahula noted that, the growing interest among European scholars in Buddhism and the Oriental people and culture has largely been academic – they relate to it as new fields of research to explore, rather than as a living religion or a new way of life (Rahula, 1965). Yet, for Rhys-Davids, his interest in Buddhism tend to go beyond mere academic exercise; it is living force to be engaged with (Rahula, 1965). He writes;
Buddhist or not Buddhist, I have examined every one of the great religious systems of the world, and in none of them have I found anything to surpass, in beauty and comprehensiveness, the Noble Eightfold Path and the Four Noble Truths of the Buddha.  I am content to shape my life according to that path.
Whereas Rhys-Davids’s assertion could be said to be very ambiguous and subjective as it is not clear to what extent Rhys-Davids engaged the ‘every one of the great religious systems of the world’, it nonetheless showed his commitment to the beliefs and practices of Buddhism as he has observed it.    
In 1872, Robert Childers (1838-1876), Rhys-Davids’s predecessor as a British diplomat in Sri Lanka, who had also studied the Pali language as part of his interest in the Sinhalese culture, published the Dictionary of the Pali Language which was to be the first dictionary of the Pali language (DeJong, 1974). 
Both Rhys-Davids, and Childers, efforts to promote Buddhism and Pāli scholarship in England was given a significant boost when in 1879, Edwin Arnold (1832-1904) published his epic poem; The Light of Asia; a narrative poem about the time and life of the Buddha, his philosophies and the religion he founded (Harvey, 2012). According to Harvey, Arnold was a Christian, and yet, he was very sympathetic to the Buddhist philosophy. His book was one of the most successful attempts to popularise Buddhism for a Western readership (Harvey, 2012). Harvey observed that Arnold’s poem presented the Buddha in a ‘rich, dramatic, humanistic and sentimental style in a way akin to Jesus’ thereby appealing to the Christianised, humanistic minds of the westerners (Harvey, 2012:420). It became the best-selling books at the end of the nineteenth century and was printed in over one hundred editions in England and the United States only (Harvey, 2012). Harvey believes that the most intriguing aspect of The Light of Asia was the humanistic aspect of the Buddha that was portrayed, and how it strikes similarities with the rational intellectual and the humanistic climate of the Victorian era (Harvey, 2012). By the mid-20th century, there has been a marked growth of interest in Buddhism in the West resulting in significant increase in the membership and establishment of new Buddhist centres (Sharma, 2010). As Alvin Sharma puts it succinctly; ‘Buddhism is now a world religion’ (Sharma, 2010:151).
Buddhism and Western Culture-Differences and Similarities.
Western Buddhism
The advent of Buddhism in the West has given rise to what several scholars including Batchelor, Higgins and McMahan refer to as ‘Western’ or ‘secular’[footnoteRef:1] Buddhism (Batchelor, 2012; Higgins, 2012; Wright, 2017). Stephen Batchelor decocted the essence of this form Buddhism into three main overlapping aspects. First, it connotes aspect of Buddhism that is often taken to represent a humanitarian institution in contrasts with whatever is called the religious. Second, a system or institution concerned with issues of the present world – social, political cultural and the economic complexities of the present world, and how Buddhism helps to deal with these issues. Third, he links secular Buddhism to the secularisation theory in ways that connotes as Don Cupitt observes; ‘the transfer of authority over a certain area of life from the Church to the ‘temporal power’ of the State’ (Cupitt, 2011;100). Secular Buddhism, thus, suggests a redefinition of Buddhism from its traditionally classical, metaphysical, and belief-based system of ‘Indian soteriology’, to a more humanistic institution that is significantly compatible and well-adjusted to the modern Western society, worldview, and culture (Batchelor, 2012:89). It connotes a more indigenised Buddhism, contextualised to the socio-cultural, and political climate of the West (Batchelor, 2012; Higgins, 2012; McMahan, 2012). The emphasis, according to Batchelor, is the praxis, as opposed to the metaphysical belief or view of the dharma (Batchelor, 2012). [1:  The terms are mainly used interchangeably in this essay.] 

Batchelor observes that one element in Buddhist practice that has implicitly embodied the above categorisations, at least within Western worldview is the practice of meditation (Batchelor, 2012:88). In both Batchelor and Wright’s work, the term ‘mindfulness meditation’ tends to connote a more contemporary, and western rendition of the practice (Batchelor, 2012; Wright, 2017). There is a growing salient of westerners who are drawn to mindfulness meditation because they want to deepen their practice in a setting that provides a richer contemplative, philosophical and ethical context.’ In doing so, Batchelor argued they ‘experience a still, vivid and detached awareness’ as unintended consequences of the practice (Batchelor, 2012:88). Many scholars including Wright and Batchelor have sought to draw a connection between the growing interest in mindfulness meditation in the West, and other research findings by the American Psychological Association that there is an increasing number of people in the West who are stressed over a range of issues, including work, money, healthcare, and the state of their nations (American Psychological Association, 2015). There is more on this connection later in the section on ‘meditation.’
Going back to the main feature of Western Buddhism, Coleman observed that it is pronouncedly ‘resistance to organisational hierarchy and authority figures.’ Hence, there is a strong ‘tendency to see family and secular careers monks, rather than monasteries as ideal places for serious Dharma practice’ (Coleman, 2002:95). However, this also presents real challenges before balancing family needs and secular careers with finding time for meditation (Coleman, 2002). 
Also, there is a tendency among western Buddhist to mix theories and practices of different Buddhist traditions such as; a follower of Tibetan Buddhism to reading the Pali Canon. Furthermore, there is the readiness among numerous western Buddhists to combine the teachings of the Buddha with practices in other religions such as Christianity, Judaism or Islam (Coleman, 2002). Even people who attend Buddhist events on a regular basis Coleman observed, continue to identify themselves as Jews, Christians or of no religion at all. This development Coleman argued calls for a reflection on the longstanding debate on whether people in the West regard Buddhism as a religion at all (Coleman, 2002). To put the issue into perspective, this essay will next examine the application of some teachings of the Buddha among some western Buddhists. 
Happiness (Sukha)
‘All men’ according to James O’Neill,  are searching for happiness, but the world seems to be a mighty poor prospect ground’ to find it (O’Neill, 1933:15). The true nature of happiness has, over the years been a subject of continued debate among academics (O’Neill, 1933; McMahon, 2005). Yet, as Darrin McMahon observed, even if it is not very certain what happiness is exactly, that has not kept people from chasing it incessantly (McMahon, 2005). Happiness, he argues may be ‘a lot easier to experience than to define’ (McMahon, 2005:65). Whereas George and Arthur (1992) conceived of happiness as the ‘feeling good-doing good’, or as a positive mood, Aristotle, one of the earliest taxonomists of the emotions, excluded it from his classification of emotions. In the Rhetoric, Aristotle provided a list of emotions which include fear, anger, enmity, envy, pity, resentment and contempt. Yet, happiness was conspicuously absent. Instead, in the Nichomachean Ethics. He defines happiness as a ‘certain kind of activity of the soul expressing virtue and encompassing a full and flourishing life.’ 
Many western scholars including Gaskins, Wallace, Puntasen, and Bodhi have drawn significant similarities between the Aristotelian conception and the Buddhist teachings on the nature of happiness and contentment (Gaskins, 1999; Puntasen, 2007). Like Aristotle, the Buddha teaches that the happiness that people derived from sensual pleasures, such as attractive visual images, sounds, aromas, tastes, and tactile sensations, is often ephemeral. As soon as they lose touch with these stimuli the Buddha teaches, the resultant pleasure also fades (Tsong-kha-pa, 2002). Similarly, the satisfaction that people derive from their connectedness to family, loved ones or admirers as a result of being loved, acknowledged, praised, and respected; or, for the acquisition of material goods, financial security, power, and fame may lead to temporary happiness (Wallace, 1993; Bodhi, 2005). This was also corroborated by Peter Santina (2008). Santina draws an inversely proportional relationship between harbouring greed and anger, and the happiness that people derives from within themselves – when anger and greed are present, they lead to pain, suffering and disturbance. On the other hand, when anger and greed are absence, it leads to happiness (Santina, 2008). 
The main point Santina seems to be making here is that happiness, and for that matter, pain and suffering as people experience it is mostly dependent on the amount of anger and greed that they harbour or shed respectively within themselves. Hence, like Aristotle, Santina believes that happiness is an inherent virtue embedded in all human being. Thus, the Buddha’s teaching on ‘the three unwholesome roots’ of unsatisfactoriness namely; confusion and delusion, greed or sensual attachment, and aversion or ill will distracts the human from experiencing this inherent virtue of happiness (Leifer,1997). 
As many scholars including Easterlin and Veenhoven have argued, this Buddhist concept has a direct significance for the connection that many westerners draw between prosperity and happiness (Easterlin, 1975; Veenhoven, 1989). Richard Easterlin rejects the argument that wealth brings happiness, arguing that people in poor countries are as happy as though in the wealthy nations (Easterlin, 1975). Ruut Veenhoven, on the other hand, challenges this assertion, arguing that poverty has ways of limiting people, and that ‘people in the poorest countries of the world are actually the least happy’ (Veenhoven, 1989:1). Whereas the happiness that these scholars are alluding to differs in a contrasting way from the Buddhist-Aristotelian conception of the subject, the findings in their study continuous to give credence to the view that there a growing obsession in the West for happiness, while most westerners also believes that some form of happiness is essential to human well-being (Easterlin, 1975). 
On the other hand, Matthieu Ricard (2008), observed rightly when he noted that people who relate to objective things and events as sources of happiness often experience a wide range of psychological problems, at the root of which is the reification of oneself as an immutable, unitary, independent ego – the attachment to the human desires (Ricard, 2008). This point has also been corroborated in Wallace & Shapiro (2006), which states that the way to find true happiness, and genuine well-being is to learn to misapprehend oneself and the rest of the world in the way similar to the Buddhist’s teaching on the ‘no self.’ Many western scholars including Wallace, Shapiro, and Wright have also suggested that the Buddhist mindfulness meditation provide unique opportunities for this misapprehension. Wallace, and Shapiro also observed; ‘the true causes of happiness and well-being as rooted in a wholesome way of life, are nurtured through the cultivation of mental balance, and come to fruition in the experience of wisdom and compassion.’ ‘Observed this way’ they continued, ‘the pursuits of genuine well-being, understanding, and virtue come to be thoroughly integrated’ (Wallace, & Shapiro, 2006:691). 
[bookmark: _Hlk508973357][bookmark: _Hlk507344264]In their work on Mental Balance and Well-Being, Wallace and Shapiro explored cognition accounts for well-being among people of Western societies. They observed that conative balance is essential to human well-being. However, when fear and greed consume people, they lose their experience of either subjective well-being (e.g., quality of life, sense of happiness, low stress) or objective well-being (e.g., healthy blood pressure and immune profiles) (Wallace and Shapiro, 2006:695). Most importantly, the study shows that harbouring unresolved conflict, feelings of loss, bitterness, and anger could lead to dire psychological implications for the individual actor (Friedman, 1996; Berry, & Worthington Jr, 2001).  This theory has been applied variously to studies in family relationship therapy (Rabin, 1996; Cohen, & Levite, 2012), sport and retirement (Kerr, & Dacyshyn, 2000), and religious studies (Rye, 2005; Smith, & Marranca, 2009).
[bookmark: _Hlk507284421]Going back to the temporariness of perceived satisfaction, Robert Wright, in his book; The Moral Animal explained how evolution shaped the human brain. He argues that the mind is designed to delude the human being about themselves and, about the world. Further, Wright, explains that the mind is also designed to make happiness hard to sustain (Wright, 1994). Matthieu Ricard’s work on Happiness: A Guide to Developing Life's Most Important Skill revealed equally significant insights. Ricard observed that pleasure is contingent on stimuli, either from interaction with people, the environment, or from various kinds of mental and physical activities. However, when those stimuli cease, the associated pleasure also wanes. Furthermore, both Inglehart (1990), and Diener, et al., (1993) have critiqued the form stimulus-driven pleasure through their research finding that wealth does not predict lasting happiness. In For example, Brickman, Coates, & Janoff-Bulman (1978) observed that even satisfaction that people derive after winning a lottery is mainly a temporary boost in reported subjective well-being, they return to baseline after a while (Argyle, 1986). This further gives credence to the conclusion drawn in Myers and Diener (1995) that satisfaction is less a matter of getting what you want than wanting what you have. The point, as many of these scholars have argued is that, even though there is what seems to be a contextualisation of Buddhist teachings in the West, there is, also, an acknowledging of the fact that Buddhist philosophies bear significant similarities with the humanistic culture of the West (Tsong-kha-pa, 2002; Segall, 2003). As Seth Segall (2003), also suggested; Buddhism presents a worldview that is thoroughly integrated with the discipline of experiential inquiry into the nature of the mind and related phenomena, and it includes empirical, analytical, and religious elements.
Suffering (Dukkha)
Going back to the intellectual connection of Buddhist teachings with early western philosophy, several scholars including Peter Abelson have drawn notable similarities between the works of the 19th-century German philosopher, Arthur Schopenhauer, and the Buddha’s teaching on the Four Noble Truths (Abelson, 1993). As Abelson observed, these similarities are centred around three of the provisions of the Four Noble Truths namely; life involves suffering, suffering is caused by desire or lust, and that overcoming desire or passion leads to liberation. In The World as Will and Representation (first published in 1818), Schopenhauer advanced his argument that human desires, willing, and craving are the leading causes of suffering in the world (Schopenhauer, 1818). The way to escape from suffering, he argued, is to subject desires and interests to contemplation and discard the pride of human personality. Schopenhauer refers to this process as ‘aesthetic contemplation’ which he argued only serves a temporary solution to the problem of suffering in the world. 
Abelson draws a further connection between Schopenhauer’s concept of temporary escape and the Buddhist’s teachings on impermanence (Abelson, 1993). According to Bodhi, (2005), the Buddha taught of all phenomena as arising from, and in dependence on preceding causes and contributing conditions. Hence, Nanamoli & Bodhi (1995) refers to this dependence causes as the recognition of inherently mutable, and impermanent nature of all phenomena. 
However, Abelson has also failed to distinguish between the Buddhist teaching on the impermanence of all phenomena, and that of the cessation of suffering. While the first two of the Four Noble Truths evidenced the truth about the cause and origin of suffering, the third truth tends to be fundamentally committed to identifying the path to the end of suffering – the path to overcoming or achieving liberation from ignorance and craving (Wallace and Shapiro, 2006). This is accomplished by individual duties and responsibilities as articulated in the fourth truth – Noble Eightfold Paths. It contains the way of good conducts (right speech, action and livelihood); the way of meditation or mental development (right effort, mindfulness and concentration); and the way of wisdom (right understanding and thoughts) (Santina, 1998). 
[bookmark: _Hlk509005178]For Simmer-Brown, there are both, points of intersection and departure when we are engaged in a comparative analysis of suffering in both traditional Buddhism (from Asian perspectives), and Buddhism in the western context. She observed that whereas western Buddhism exemplified the core teachings of traditional Buddhism, such as, employing the tool of meditation practices and mindfulness as a way of dealing with suffering, there is, equally, a sense of personal responsibility among the generality of westerners including Buddhist adherents that they ‘will not have fully addressed the issue of suffering if they do not address the social, economic and political structures that legitimise the violence and sufferings’ (Simmer-Brown, 2000:76). Moreover, in western psychology, the process of ‘natural selection’ recognises very productive aspects of stress and suffering on human development, such that it helps boost the human performance and memory (Salavecz et al., 2010). Salavecz et al. even cautioned that it is often counterproductive if stressful experiences are not thoroughly followed through, as accumulated residuals may have a long-term negative effect on the human’s self-esteem and self-understanding (Salavecz et al., 2010; Wright, 2017). Buddhism, on the other hand, even though it acknowledges the real discomfort that suffering may bring, it is nonetheless unaligned to exploring the positive dimensions it represents. Instead, the Buddhist Four Noble Truth seems to be, rather, committed to the path that leads to the ends or cessation of suffering. Wright refers to this form of unalignment as ‘the rebellion of the Buddhist path to natural selection’ (Wright, 2017:227). 
The point these scholars articulate so well is here is that there are real complexities that emerge when traditional Buddhist teaching is made to interacts with the rational intellectual climate of West. Both scholars also submitted that the reality of western Buddhism entail going beyond mere definitions into the intimate relationship between human experience and cosmology of the western people (Simmer-Brown, 2000; Wright, 2017). The form of contextualised Buddhism that both Simmer-Brown and Wright alluded to, also corroborates the opening argument of this essay that Buddhism as a religion has always been very adaptable to different cultural contexts (Coleman, 2002). 
Meditation
Meditation or mindfulness constitutes a vital component of the path that leads to spiritual awakening. In fact, James Coleman’s survey of seven different Buddhist organisations of both western and Asian migrant compositions in the US revealed that over 90% of Buddhists in America regard regular meditation and retreats to be the most essential practice in Buddhism (Coleman, 2002). However, Coleman also observed that western Buddhists relate to meditation differently compare to other Asian migrant Buddhists. He argued that western Buddhists are more likely to use ‘mindfulness meditation’ for more personal, social, and psychological, non-religious purposes than are traditional Buddhist from Asia (Coleman, 2002). This is because as Smith Huston and Richard Marranca (2009) argued, many western Buddhists adherents relate to the religion as a more unique and efficient way of dealing with psychosocial and therapeutic challenges compare to other spiritual traditions (Wallace and Shapiro, 2006; Smith and Marranca, 2009; Batchelor, 2012). Hence, Wallace and Shapiro argued that many westerners regard Buddhism as the ‘most psychological of all the world religions’ (Wallace and Shapiro, 2006:690).
[bookmark: _GoBack]However, the above mention practice is not peculiar to Buddhist only. In his recent publication; Why Buddhism is True, Robert Wright observed that an increasing number of people in the West, from across religious and nonreligious traditions are employing mindfulness meditation as ‘therapeutic methods for reducing stress, and dealing with pain and anxiety’ (Wright, 2017:14). The reason for this according to Wright is the extent to which stress has become an increasing part of peoples’ lives in the West (Wright, 2017). According to the 2017 American Psychological Association (APA) stress index, Americans now feel more stressed than ever, with over 59% believing that this is the lowest point in their nation’s history. The three main causes of stress are; the future of America (63%), money (62%), and work (61%). In the 2018 report, a new variable; uncertainty about health care toppled the first three as the number one cause of stress to many Americans (APA, 2018). The report shows that 77% of people who experience stress regularly experience ‘physical symptoms’ caused by it, while 73% Regularly experience ‘psychological symptoms.’ The APA also observed that if unattended to, stress could easily relapse into depression. Thus, as Wright noted, mindfulness meditation is one way that Americans deal with stress (Batchelor, 2012; Wright, 2017). Batchelor (2012) also recounted that some doctors even prescribe mindfulness meditation as therapeutic measures for dealing with pain and stress (Wallace and Shapiro, 2006; Batchelor, 2012). As Wallace and Shapiro (2006) observed, there is an enriched collaborative dialogue existing between Buddhism and the Western psychology, that it seems that the western view of Buddhism is an alignment with contemporary self-help industry. 
On the one hand, some scholars, including Bell have expressed concern for what they see to be the ‘corruption of the practice of meditation’ (Bell, 2002:233). At the 1993 Western Buddhist Teachers conference in Dharamsala concerns over proper contextualisation of the practice of meditation was very high on the agenda (Das, 1993; Bell, 2002). Yet again, the issue, as Wallace and Shapiro (2006) argue seems more complex than that. The accommodative, rational experimental aspects of Buddhism according to Wallace and Shapiro is what accounts for its growing acceptability within the western world. It seems to me that, this issue will continue to generate debate among both academics and practitioners. However, it also calls for a reflection on the real currency of Obadia’s transmission-reception dichotomy among Buddhist in the West (Obadia, 2001). There are polemics generated by all sides in this debate, but little balanced scholarly analysis. 
Critical Reflections
In the Two Buddhisms Further Considered, Paul Numrich reflected on what he observed to be the two parallel forms of Buddhist presence in the West, framed on the ground of broad ethnic terms, and pursuing a ‘substantively different perspectives and practices of Buddhism.’ First, is the ‘ethnic Asians born into a Buddhist cultural heritage who migrated to the West, and second, the western non-Asians who converted to Buddhism (Numrich, 2003:55). Even though Thomas Tweed had earlier pointed out a similar dichotomy in The American encounter with Buddhism (first published in 1992) when he categorised Asian-American and Euro-American Buddhists as ‘substantively different kinds of Buddhists’ (Tweed, 2005:34), his distinctions as observed by Takaki (1998) mainly critiqued the social and legal structures that singled out Asian-Americans for discriminatory treatments. Charles Prebish also observed in his Two Buddhisms Reconsidered that there are, in fact, ‘two completely distinct lines of development in American Buddhism’ (Prebish, 1993:206). What these scholars seek to point out is, the need to reflect critically on the less dualistic models of categorising Buddhists living outside Asia. Furthermore, the Asian Buddhist traditions are increasingly becoming as Baumann observed, engaged in Western countries, and thus increasing the heterogeneity of Buddhism in the West.

However, there are, also, significant intricacies to be engaged if we are to understand paradigm shifts that have occurred in Buddhist compositions in the West over the past few decades. In late 1960s Joseph Kitagawa observed that, in America, ‘Buddhism tends to attract those Caucasians who feel disenfranchised, or, do not fit into their own society or religious traditions’ (Kitagawa 1967, 55). He further observed that to many of these Caucasians, the Buddhist community served the non-religious purposes of providing the needed community for social cohesion and place of refuge (Kitagawa 1967). This observation tends to present a contrasting picture to Coleman (2002) findings on the compositions of American Buddhists alluded to earlier. Moreover, Prebish & Baumann (2002) observed that the past decades had witnessed a growing attempt among various schools of western Buddhism in Europe to present national umbrellas organisations that help for the purpose of being politically relevant within the communities. These include the European Buddhist Union, founded in 1975 currently consisting of 46 members of both national and international unions and centres across Europe (Prebish & Baumann, 2002). In Britain, the Network of Buddhist Organisations was formed in 1994. The primary goal of these unions as Prebish & Baumann observed to be able to present a united front on issues of political, social and economic relevance (Prebish & Baumann, 2002).  
 
However, the existence of these organisations has deepened the growing concerns raised, mainly on doctrinal basis among Asian migrant Buddhist over what seems to be a rapid departure from established models of Buddhism in Asia (Prebish, & Baumann, 2002). Prebish, & Baumann (2002:98-9) provided a glimpse into this issue when it hinted that in many of these intra-Buddhist organisations, platforms, national conventions and conferences, the absence of Asian migrants in the is ‘very conspicuous.’ Even though Prebish, & Baumann were not explicitly clear on the causes of this development, it seems to me that discriminatory treatments on ethnic grounds as well as the growing concerns over what appears to the Asian migrants as a distortion of established models of Buddhism are contributing factors (Takaki, 1998; Prebish, & Baumann, 2002). Again, there is an echo of two different paradigms of Buddhism here that seems to be influenced by the transmission-reception distinctions (Obadia, 2001). This issue, though not entirely covered in the ambience of this essay merits further scholarly engagements. 

Conclusion
The main task of this essay was to examine the factors accounting for the development and growth of Buddhism in the West. It traces the historical connections, and possible contacts between westerners and the Buddhist religion from the early ages, as well as the conscious scholarly engagements by westerners with the religion and culture of the Oriental world, and their significance for what is now a vibrant academic area of Buddhist studies in the West. The essay also examined some of the ways Buddhism is practised in the West to identify the differences and similarities it shares with traditional Buddhism in Asia. The main goal was to examine the issue from Obadia’s two paradigms of the spread of Buddhism to the West; namely transmission and reception. Those who fit into the former paradigm desire to continue to touch base with how Buddhism is practised in Asia, while those who fit into the later tend to be interested in a more contextualised practice that meets the demands of the western world.  
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