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Certain practices which today characterize Quaker organization and 

embody Quaker principles evolved during Cromwell's rule in England. From a 

body which was first defined by variety and individualism, Quakers grew into 

a community for which unity was very important. Influences from outside of 

Quakerism caused those who had previously been a group of "seekers" with 

similar goals to direct their energies inwardly because external forces 

threatened individual Quakers and Quakerism as a whole. In an environment 

where religious toleration by the government does not mean toleration on 

the part of their countrymen, Quakers faced imprisonment for their refusal 

to pay taxes to a church they did not support and hostility to the parity 

they claimed between laymen and preachers. So Quakers turned toward one 

another for protection financial aid, and support The result of this 

internal concentration was the emergence of an organization which has remained 

essentially the same until the present. Those methods that secured the 

preservation of Quakerism, i.e., the establishment of monthly meetings, the 

procedure for reaching decisions, and the responsibilities of each monthly meeting 
. b ~ . to lts mem ers, .~ not a reactlon to the impending threat of other religions, 

but 

developed in response to the internal needs of the community and were given 

form through the letters of George Fox and in the statement by Edward Burrough 

on the meetings for business. The fact that these methods evolved in response 

to internal needs and remain relevant today indicates that they were not only 

a product of their times, but embody principles essential to Quakerism. 

George Fox, the founder of the movement which became the Society 

of Friends, was first associated with a formless group of individuals 



called Seekers, a group who questioned all church authority and ritual and who 

had broken with the Puritans. The Seekers believed in no formal 

sermon, asserted that there was no distinction between layman and 

minister, and often met in silence to receive divine inspiration. These 

features attracted George Fox, who expanded them and spoke of the kingdom 

of God on earth. The mysticism of early Quakers had its origin in Fox 

and was not unlike the message that other groups were preaching. 

The Puritans had reacted against the ceremony of church liturgy and saw the 

root of evil in the existing institutions of the church and sought to establish 

God's kingdom through the work of the Elect on 

earth. These wo/men would act as God's instruments and not seek self

glorification t as they saw was being done by priests and bishops. The 

freshness and immediacy of religious experience that the new faith fostered 

appealed to many and the attitude that each person could be an important 

part in the united effort of the Elect was contrary to the stress on 

obedience and subordination of the individual that was previously evident 

in the church. Fox and his early followers embraced much of the 

Puritan belief t but saw the potential for divine revelation in every human 

being and saw no need for an organized church. 

Quakers met in silence together with no recognized preacher and 

waited on the Lord as he spoke through different people. They believed 

themselves to be the messengers of the Lord t and espoused that the time 

for the kingdom of heaven on earth had arrived. They felt strongly that it 

was a duty to share their message with others. Fox frequently denounced the 

church authority of deacons and presbyters by freely speaking on the street, 
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and by interrupting a service in a church to espouse the divine revelation. On 

one occasion while speaking within a congregation, Fox's words struck 

a woman named Margaret Fell as being those of God's will and she opened her home, 

Swarthmoor Hall, as a gathering place for Quakers. It became a 

communications center for Fox and his followers, and eventually 

became a financial center for tracts published by Friends. 

George Fox and other convinced members of the early formless group 

travelled across England ministering and citing the Gospel, and delivering 

the message of the coming of the Lord. But their practices of open preaching 

made them vulnerable to punishment at the hands of whichever church they 

entered. Fox himself was imprisoned in 1652. This left the new-born 

Quaker community with no leader to spread the word of God's truth and to 

serve as spiritual guide. But those who had travelled with Fox continued 

to carry their message. The groups of people whom they had spoken to 

also continued meeting silently, and slowly developed a regular membership. 

Fox's imprisonment and the expansion of Quaker groups into definite 

communities led Fox to issue a letter of practical adv~ upon his release 

in 1654. The letter called for the determination of certain spiritual leaders 

for these groups which developed, and as Braithwaite comments, these 

leaders assumed responsibility and guidance for the other members of the meeting: 

It is, says the letter, the word of the living God to 
His church that in each meeting there should be 
chosen one or two who are most grown in the power 
of life who shall take the care and charge over the 
flock of God in that place. Further, the Friends 
chosen to watch over the flock were to see that there 
were none in outward want in the Church and that all 
walked orderly in their place and callings. •• I 
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It is important that Friends were beginning not only to associate their 

conviction with those of similar minds within groups of Quakers, but that 

these groups were beginning to have a recognized membership and were 

establishing internal means of support and sustenance through spiritual 

leaders. Also, it seems clear that although Fox was still a guide to whom 

all Quakers looked, he was not the only person ~uakers recognized as 

a spiritual leader. 

Members of other churches began associating groups of Quakers with certain 

tenets and religious practices and Quakers were beginning to align 

one with another internally, but in 1652 - 1654 there was not yet a 

Society of Friends, and there was little organization. But once other 

sects began to discern a defined group of Friends and a growing ideology 

of Quakerism, it was much more vulnerable to external reaction and attack. 

There were no longer just individual separatists from the Puritan movement, 

but there was a group in itself. As the middle of the decade approached, 

there appear indications of an inward trend in Quakerism as individuals needed 

support from outside attack and imprisonment because of their convictions. 

The separation of Quakers from any organized church followed their 

refusal to pay taxes to a church and an authority they did not support. The 

Presbyterian church often imprisoned Quakers and others for these practices. 

Developments in Quakerism that can help trace the emergence of a church 

organization and a "society of Friends" seem to begin in about 1655 or 1656, 

after Fox issued his letter encouraging Friends to choose spiritual leaders, and 

when in 1656 there were 1000 Friends in prison. 

The travelling ministers also experienced opposition from other sects. 
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The groups of Friends in existence gathered together to provide some funds 

themselves for travelling ministers and to care for their families. The 

Kendall Fund from Swarthmoor Hall had previously provided for these services, 

but needed financial help as the demands on it became greater. The new inward 

orientation that followed Fox's release from prison and the persecution 

from other sects necessarily predated and set the stage for a response by 

the corporate body of Friends that was now in existence. These developments 

appeared as the needs of Friends, brought on by external factors, arose. 

It was the beginning of a new period in Quakerism, in which the needs of fellow 

members were met first and the organization was formulated much later. 

Elbert Russell, in History of Quakerisnl, comments on this subject: 

The movement had not yet crystallized 
into a formal organization, when it was 
suddenly plunged into a struggle for 
existence against both church and state, 
in which it could only rely on the power of 
an unformulated faith and an unorganized fellowship. 2 

Once meetings began to fulfill the demands of the individual, for protection, 

support and spiritual leadership, an organization of Friends into smaller 

meetings emerged, but the advise which George Fox issued and the meetings 

which arose were not a series of steps toward "organization" but were a 

response to the needs of Friends. 

The guidance needed was practical as well as spiritual. This again 

lessened the dependence on individual leaders, just as the elders proposed 

by George Fox in each meeting had lessened the centralization on Fox and a 

few other individual leaders. It allowed a greater integration of Friends 
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within the community. 

As the needs of Friends expanded to include practical matters, the 

expansion of meetings followed. Friends had established two kinds of 

meetings in London. By 1656, the Publishers of Truth were engaged in 

meetings of men not in the ministry held once every fortnight, which dealt with 

matters concerning the provision of meetings, care of the poor, and providing 

employment for people turned out of work for their religious convictions. 

They also settled differences between Friends and worked with women's meeting$, 

to develop their services and to integrate them into the Quaker community 

which dealt with practical concerns and the development of business meetings. 

The seeds were now planted for organizational methods to develop which 

would embody the feelings of spiritual unity and corporate responsibility that 

had emerged as a part of Quakerism. However, this tendency was to be 

reinforced by a conflict of the corporate body with individual revelation 

in the person of James Nayler, who was an internal influence that forced Friends 

to voice a policy which established corporate judgement as 

an integral part of the Quaker decision process Braithewaite summarizes 

these elements well: 

Out of these needs grew the fuller organization 
of the movement, in order to provide a structure 
strong enough to withstand the external pressure 
and internal weaknesses and at the same time to 
resist the tendency toward unrestrained indivi
dualism which was inherent in Quaker mysticism. 3 
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The problem arose concerning how much one individual IS sense of the truth 

would be supported in a community which generally held a different 

position and in which division was caused because of it. The issue 

became essentially one of the validity of individual truth vs. the 

truth of corporate judgement. But this issue was made even sharper because 

some of these problems arose with the spiritual leaders of the Quaker community. 

James Nayler was one such leader whose mysticism and 

enthusiasm for the new age affected his followers greatly. Respect for him 

as a leader and admiration for his work changed in some to adoration. On 

one occasion his followers entered a city walking and singing "Holy, Holy, 

Holy, Lord God of Israel" to Nayler, who was on horseback. His hesitancy 

to rebuke people from bowing to him and hailing him brought disapproval 

from many Friends. A division developed between those Friends who had 

revered him, but felt he was no longer in touch with the Spirit and those 

Friends who still cherished his leadership. 

The fact that a split occurred, and that a decision was made concerning 

Nayler's misguided Spirit indicates that there existed a body of people 

called Quakers who could issue "a corporate judgement" • A division at 

this time in Quakerism did not mean that there were some Friends who 

respected Nayler and some who felt uncomfortable with his actions, but indicated 

that the tension between these two groups was perceived as a 

problem for the entire group known as Quakers. Fox issued a letter to 

Nayler which reproved him and which led to the formulation of the Quaker 

principle that a shared conviction of Friends, when juxtaposed with an 

individual's conviction, is the manifestation of the Inner Light, and that 

the individual has not been guided by the Spirit, but has been "misguided" 
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by personal motivations. Egbert Russell indicates the importance of the 

decision as a concrete example of a tacit principle which existed in Quakerism: 

••• they were all Friends, all believed in the 
Inward Light as the authority in belief and 
conduct; all shared the fellowship of the Children 
of the Light. The difference was a difference of 
polarity; between those to whom the individual spiritual 
judgement was primary and ultimate and those to whom the 
group judgement was to be regarded as superior. Such 
differences usually find overt expression in concrete 
matters of conduct which derive their importance from 
the principles they involve. 4 

In 1656 and beyond a clear tendency toward organization emerges. In 

1656, Fox issued a paper of "practical counsel" to three general meetings, 

which each consisted of several monthly meetings from different counties. 

It addressed the issue of Friends' profuse writings, encouraged the 

restriction of anything "not required of God", and also addressed the 

concern of unhelpful ministry in the monthly meetings. The Kendall Fund 

had lacked funds for a few years and had counted on individual meetings 

to help funds accumulate. In 1657 a letter went to all counties in which 

there existed monthly meetings for the collection so the services from 

it could continue. Friends who were not spiritual leaders and had handled 

provisions for the members of their meetings were referred to as Overseers 

at this time by Fox in his letters. 

These developments fostered the trend toward autonomy for the monthly 

meetings and encouraged the participation of all Friends. In 1659, Fox 

advised the monthly meetings to convene in General Meetings in the North, 
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Friends representing neighbouring particular meetings 
are encouraged to meet together once a month, and 
Friends from the Monthly Meetings in the North to 
come together twice ••• in a year ••• Each particular 
meeting should be expected to care for its own poor, 
to find employment for such who want work, or "cannot 
follow their former callings by reason of the evil 
therein" = and to help parents in the education 
of their children. 5 

However, a postscript to the letter indicated also the intention to 

implement a general business meeting for the entire country. The general 

meetings had become inclusive of all England. Business meetings for 

the provisions of members became an established part of monthly meetings, 

as monthly meetings had become integral to Quakerism. As the Yearly 

Meeting came into existence, the spontaneous road that church organization 

had taken for so long was altered by the conscious effort of Fox, 

who specifically outlined Yearly Meetings at particular times for the 

country, with London as the center of Quaker organization. Braithewaite 

comments, 

The nature of church organization and of church 
government were involved in them and the leaders 
were compelled to think out more thoroughly the 
basis of church authority and its relation to the 
Inward Light; to try to adjust individual autonomy 
to the group judgement and corporate activity. 6 

In 1662, Edward Burrough issued a letter to Friends from London which 

illustrates the conscious statement of adjusting "individua1 autonomy 

to the group judgement and corporate activity." It was friendly advise 

to Quakers, but did not precede the phenomenon of business meetings. Rather, 
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it was an organizational formulation of a procedure that had developed 

naturally, in reaction to internal needs and external pressures. Excerpts 

of this letter follow: 

Being orderly come together (you are) not to spend time 
with needless, unnecessary and fruitless discourses, 
but to proceed in the wisdom of God ... not deciding 
affairs by the greater vote, ... but in the wisdom, 
love and fellowship of God, in gravity, patience, meekness, 
in unity and concord ... by hearing, and determining 
every matter coming before you in love, coolness, 
gentleness and dear unity; 5 

Once this internal organization was begun and certain forms such as 

monthly meetings arose, Friends depended less and less on Fox as the 

guiding light on earth. Spiritual leaders rose to guide groups of Friends 

which came into existence and continued to spread the inspiration of Fox 

with their own explanation. As Quaker groups began holding regular meetings 

and developed a recognizable identity, eventually the dependence on 

individual spiritual leaders lessened, particularly as needs arose when 

leaders were not available. Monthly meetings then developed as communities 

on which one depended and through which one worked to help other Friends. 

The evidence that meetings had a group identification which was as much a 

part of Quakerism as was silence came through the decision concerning 

James Nayler. The decision that corporate judgement superseded individual 

light was not just an assertion of a majority over a minority rule. It embodied 

the belief that if a leading held by an individual was truly 

divine the meeting would be united in the decision. That unity was in fact 

the proof of the divine light working in the meeting. As more meetings 

then became associated with one another in Yearly Meeting, and Quakerism 
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r-J expanded, it developed a national fellowship. When Edward Burrough, in 1662, issued 

his letter concerning advice on coming to decisions, he naturally 

spoke of the principle of unity in Quakerism, and therefore of corporate 

judgement in unity being the guiding principle for Quaker decisions. 

The way that this letter has functioned within 'Quakerism to the present is 

addressed in the following section. 
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There has emerged within Quakerism an aspect of authority that can 

oppose what "unity in the spirit" means to each Friend, and to a group of 

Friends acting together. Unity may be more apparent in a meeting for worship 

where members come together in silence to seek the guidance of God, than in a 

meeting for business, where decisions must be made and disagreements will 

inevitably occur. In the latter case, since unity of decision is the goal of 

business meetings and Friends consider it to be a sign of the presence of the 

Spirit, it is hard for individuals or small groups to justify being in 

dissension with a larger group. But there are certain situations, often 

very difficult ones, in which the unity of Friends in a meeting is sought 

and is achieved, and certain situations in which unity cannot be reached and 

the decision is deferred, and there are other situations in which "consent" among 

members is adequate. 

Consent and unity is not explicit in business meetings or in the 

writings of Friends and the difference itself is not so important as the 

indication that certain factors exist which influence when unity among 

embers is sought, and when consent is sufficient. Unity among members 

exists when members each feel that the best decisions have been made as 

a result of the working of the Spirit. Consent implies merely an acquies

cence of members that a particular decision is satisfactory and is necessary 

for further progress. The difference between these stems from the nature of 

a meeting and the traditions that determine what decisions are appropriate 

and what decisions will sacrifice the stability of a meeting. I wish to 

examine the forces that function in the situation where the authority of the 

divine is not manifest, and consent rather than unity prevails. 



Even mention of "authority" within Quakerism brings raised eyebrows 

because one foundation on which Quakerism rests is the lack of a formal 

authority structure. When men's hearts and minds are united in a decision, 

then that very phenomenon reflects the presence of the Spirit and legitim

izes the decision on the basis of its "authority." Friends admit the need 

for guidance in different areas, but pains are taken to assure all that no 

one has more authority than any other individual. At times traces of non

spiritual authority appear. A member might verbally agree with a decision 

-0 which s/he has strong objections. For some reason, that member felt a 

certain force which caused him/her to not assert his/her equal part in the 

decision. In a business meeting, one member's viewpoint might not command 

the support and concerned reception of another's. Quaker principles say 

hat each person's view is equal in the Spirit, and that even though the 

inal decision may be at odds with an individual, each comment is taken 

into account. 

Experience has shown some members that there are other forces besides 

nity of spirit and stimulation by the counsel and judgment of all which 

shape decisions of business meetings. The actual forces which govern a 

business meeting will be examined in light of a text that exemplifies 

Quaker principles, and the question of how divergence from these principles 

could stand unchallenged will be discussed. 

When it was first necessary for decisions to be made among a group of 

Friends, Edward Burrough outlined certain guidelines to encourage the unity 

among members by directing one's heart toward the Spirit. It is instructive 

to study this text as a reflection of the importance of unity in seventeenth 

century Quakerism, when Burrough wrote, and as a present-day guide for meetings. 
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The text of the letter from Edward Burrough follows so that reference 

may be made to different parts in the remainder of this paper. 

Being orderly come together (you are) not to spend time with 
needless, unnecessary and fruitless discourses, but to proceed 
in the wisdom of God ..• not in the way of the world, as a 
wordly assembly of men, by hot contests, by seeking to outspeak 
and overreach one another in discourse, as if it were controversy 
between party and party of men, or two sides violently striving 
for dominion ••• not deciding affairs by the greater vote ••• 
but in the wisdom, love and fellowship of God, in gravity, 
patience, meekness, in unity and concord, submitting one to 
another in lowliness of heart, and in the Holy Spirit of truth 
and righteousness, all things (are) to be carried on; by hearing, 
and determining every matter corning before you in love, cooness, 
gentleness and dear unity; - I say, as one only party, all for 
the Truth of Christ and for the carrying on the work of the Lord, 
and assisting one another in whatsoever ability God hath given; 
and to determine of things by a general mutual concord, in 
assenting together as one man in the spirit of truth and equity, 
and by the authority thereof. In this way and spirit all things 
are to be amongst you, and without perverseness, in any self
separation, in discord and partiality; this way and spirit is 
wholly excepted, as not worthy to enter into the assembly of 
God's servants ••• in any case pertaining to the service of 
the Church of Christ, in which His spirit of love and unity must 
rul e. 6 

Several authors offer explanations different from Burrough's for the 
workings of a Quaker business meeting. They identify a tension between 

opposing forces that seems to contradict Burrough's conception of unified 

minds and hearts in all phases of the decision process. Hugh Doncaster in 

Quaker Organization and Business Meetings, offers this description of how 

unity is attained. 

Where there is genuine sincere seeking, willingness to accept new 
light, above all real humility - then the path of unity may be 
cleared. It is the experience of Friends, more particularly in 
their corporate life that this can and does happen; but it does 
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not happen easily and may be a very costing experience. 
Humility and obedience (to th, Truth) are cardinal 
qualities in such experience. 

Pollard, author of Democracy and the Quaker Method, feels that the ten

sion of opposing forces is a necessary and helpful aspect of the decision 

process. 

It is often said, and with truth, that a state of balance 
between opposing forces is an aid to progress, if not its pre
requisite, and this may apply to groups as well as individuals 
••• what is wanted is a perceptible easing of tensions by 
conscious discussion, unconscious sympathy, a~d new creations, 
this will enable real progress to be made, not the mere vic
tory of one force over another • • • B 

Pollard's description of the force in business meetings may be more 

realistic than Burrough's, who wrote the advice in reaction to what had 

occurred within Quakerism and attempted to apply the ideological and spir

itual basis of Quakerism to the process of making decisions. 

Quakerism has always had within it a strong centrifugal 
force of individualism, but likewise there has been a centri
petal force of corporate life tension with it; and from the 
fruitful int§raction of these two have come the decisions of 
the Society. 

The explanation of corporate life tension does not deny the willingness 

of wo/men to follow Burrough's counsel. But Burrough's words can create a 

tension of their own because we have seen that they do not support the exper

ience of members within business meetings. Rather, there is much to jus-

tify the assertion that a tension of a much more worldly quality than 

Burrough's or Doncaster's description is evident in Quakerism. 

Thus for Friends, Truth is revealed in the insight derived 
from the tension between individuals involved in a group search, 
rather than in hallowed church tradition or sacred word of 
Scripture. This tension between individuals may take various 
forms, it may be between personal leadership and group guidance; 

-14-



it may be between a vocal few and a silent many. It may be 
in an equilibrium so stable that the tension is hidden, or 
so shifting that change and growth are essential. But 
always it is potentially sensitive to further spiritual 
insight. 10 

This tension may reflect the human elements within decisions rather 

than be the product of "fruitful interaction" of individual participation 

and the group formulation of a decision as led by the Spirit. 

Even the tensions outlined here by Pollard can be beneficial to the 

eeting if they indeed become and remain "sensitive to further spiritual in

sight." Pollard describes in very worldly terms why the Quaker method seems 

successful to him, how growth is achieved, and that insight seems to arise 

from the synthesis of contrasting viewpoints. These same feelings exist in 

Swarthmore classrooms. We come to a seminar with a willingness to seek 

the truth, at times very comparable to that way a Quaker might approach meet

ing. Often, we come believing fully that truths will arise from our inter

action with others, having a strong sense of our individual contributions, 

but hopeful of not being so dogheadedly attached to our opinions that we 

cannot "submit one to another" if we become convinced that the mutual agree

ment is closer to the truth than our original opinion. On a securlar level, 

this is comparable to Burrough's schema. The truth, or the Spirit, is the 

object of our search, and if we approach the seminar or the meeting with a 

belief that we can find this, then chances are we achieve something beyond 

our own thinking. 

But what about the student who is convinced of the value of the honors 

program until s/he has seminars in which the "search for truth" is in 

reality a power struggle? In this case, the student may either feel that 

his/her contribution will not lead farther toward the truth because there 

are certain "weighty Swarthmorons" who usually tend to lead others toward 
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a greater truth. I will carry the analogy a bit further, because often the 

Swarthmore students who are "weighty Swarthmorons" have become so because 

they truly have had intelligent, insightful and clear comments to make con

sistently, and people have indeed benefitted. There are similarly many 

cases of Friends, whose judgment has been wise over a great many years and 

who reach a position of influence. The Swarthmore student or the Friend may 

hold that position because they are not only insightful but are willing to 

assert their individuality to a greater extent than the ideal of a seminar, 

or Burrough's advise, warrants. 

Pollard and Doncaster have described a tension that exists within meet

ings for business which contradicts Edward Burrough's understanding of the 

procedure for business meetings. They suggest that tension is caused by the 

force of individualism opposing the force of corporate membership. Individ

ualism sets the individual against the corporate body. The strain suggested 

by this dualistic description of Quaker procedure works against the struc-

ture of community within the meeting and acts to divide it, as Burrough warned. 

- n Kee s analysis in Understanding the New Testament can be applied 

to Quakerism. His view of the early Christian community was one that was 

able to embody variety within the unity of their spiritual rebirth. Quakers 

from the beginning were a varied group- individualists characterized the 

religion in its early stages - but shared a belief in that of the divine in 

each person. The incident involving James Nayler 1) illustrates the importance 

of corporate judgement as a manifestation of the Spirit and 2) indicates a 

stage rn Quakerism of containing the variety to maintain the unity. 

Burrough's letter formulated the principle of spiritual unity in business 
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matters which had existed in practice in the early business meetings. But 

Burrough was also writing at a time when individual liberty had been tested 

against the corporate judgement. It was a time when Quakers were well aware 

of the individualism that characterized Quaker origins. Burrough's letter ,eminds 

one of that variety within unity, but focuses on the unity rather than the variety. 

In Burrough's time, the community among Friends included social 

interaction, spiritual renewal and political protection. But with the 

decline in this kind of community structure, the unity of membership outside 

of meetings for business no longer governs the monthly meetings, but gives 

rise to group norms which influence decisions and establish a "sense of the 

meeting" as a whole. 

Friends are also governed by the need to have a common meeting ground 

in order to interact with one another. Tradition and the development of 

belief over a period of time accomplishes this by teaching non-Friends as well 

as Friends the language of Quakerism. These norms and their effect on meet

ings is discussed below; a study in a Chicago meeting shows the presence of 

such norms which may actually inhibit the individual's assertion of his/her 

opinion. 

The experience of some members of a Chicago meeting is recounted from 

questionnaires in Decisions by Consensus. Some concerns arose there about 

the spirituality of business meetings, and suggested that personal dynamics 

within a business meeting and the support one feels outside a meeting are 

very important to understanding the decisions and results of consensus. 
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Since in any group some individuals have more ability, 
experience or intelligence, or a temperament closer to the 
norms of the groups, the attitude of other members toward 
such 'natural leaders' is important in understanding how 
the group works. 11 

A second series of questions dealt with the qualities of 
individual partipants. The two most strongly favored refer 
to norms for participants, as indicated in the descriptions 
of the Quaker method quoted earlier. The most helpful parti
cipants have well developed spiritual sensitivites, and have 
an open mind. The other two qualities strongly favored are, 
much experience am~2g Friends generally and much experience 
in this Meeting. 

I think an attitude (of) 'receptiveness' - a willingness 
to take another person seriously, to feel along with him, to 
try to see things from his point of view is mostl~mportant 
and should have been included (Respondent (9). 

The above comments indicate that there are certain Quaker ways of work

ing with Quaker methods that are learned through experience. Two important 

avenues mentioned are experience with Friends in general, and experience with

in a particular meeting. It is only natural that one won't feel completely 

comfortable with a new group of people until they have spent time with them, 

worked with them, developed a sense of their Quaker community. But these 

factors are very significant when applied to decision making. 

It is easier to achieve unity in an intimate group the 
members of which are well acquainted with one another than 
in a large group where there is bound to be more diversity. 140 

The individual is more likely to comform to a group if 
the group is especially friendly or close-knit, because it 
is likely to make the individual more aware if his opinions 
are deviant. 15 

It is important that "Quakers are people, tooll, and at times despite 

their best efforts to transcend human motives, are ruled by the forces of 

human interaction. The comments from the Chicago Friends are not reflections 

of isolated instances. They point to the observation that the way a Quaker 

meeting has evolved will affect future decisions. If certain Friends 
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have gained respect, particularly having been in one meeting for decades, 

representing Friends' views in Quarterly Meeting, and serving on Overseers 

Committee, there is a good possibility that they have a certain influence 

over the decision s of the meeting, and perhaps even over those issues which 

are given consideration in monthly meeting. In one case when a young member 

was stating a particular viewpoint, "an impasse was ended when one of the 

older and weighty Friends accepted the point made by the younger Friend." 

Another disturbing observation by a member of Chicago meeting follows: 

A fairly frequent by-product of Friends business procedure 
is the development of little • Czars , or dictators - some one 
person with strong character and decided opinions, come to 
hold a 'whip-hand' in a meeting and no one dares to make a 
major decision unless he approves - especially if a large 
contributor to the budget, 9gd if he is really highly respected 
and loved. (Respondent 20)1 

The connection, however small in some meetings, between a "united deci

sion" and conformity to the group relates to the difference between unity and 

consent. Conformity in this context may not be succumbing to the will of 

others in order to gain acceptance by them, but may entail relinquishing 

one's individual authority in a business meeting because one feels that it 

would make no difference in the decision, or because one does not feel jus

tified in separating oneself from the corporate consent by objecting. It 

is not my object to apply a sociological concept of conformity to Quakerism. 

But the influence exerted by a group to make one conform can be compared to 

that subtle influence that was apparent when the young Friend's comment was 

not accepted in its own right, but because an older and wiser Friend agreed. 

The decisions which are likely to result in the most unified "sense of 
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of the meeting" are often those which seem at first to indicate the most 

divergent points of view. But in decisions which are based on consent, there 

is no reason to question the spiritual nature of meetings. Those who felt 

the forces of tradition, and the influence of wise and assertive members, or 

the bias against those "young in the meeting" may have felt a lack of wor

shipful atmosphere. But to alert the meeting to this could cause great 

discord and unsettling of the meeting. And if one returned to a guide for 

business meetings to see how one should react, one would find these phrases: 

"But in the wisdom, love and fellowship of God, in gravity, patience, meek

ness, in unity and conford, submit one to another in lowliness of heart .. 

in this way ••• all things are to be amongst you, and without perverseness, 

in any self-separation in discord and partiality; " 

As an individual or a self-separated group, there would be little jus

tification for causing discord. And the meeting, in seeking to amend the 

disagreement, might feel the cause to be the decision made, that the self

separation stemmed from such strong objections which were not voiced. But 

the objection of the group might well not be over the decision, for they 

might see that it was the best decision for the meeting at that time. Their 

objection would stem perhaps from the atmosphere from which the decision re

sulted, and this might be very hard for the meeting to accept. 

When Burrough focused on unity, it seems most consistent with early 

Quakerism that he was speaking also of the inherent community of Quakers as 

well as a unity in decision. By encouraging the same unity of Spit.it in 

business meetings as exis~ed in meeting for worship, Burrough also sought 

to extend that feeling of community among Friends from ~/hich emerged the 

organization of most meetings. Now the close association of membership 
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has been lost, and monthly meeting now defines a community, rather 

than just organizing an existent one. 

The most frequent comment by those who answered the ques
tionnaire was that increased emphasis is neI~ed on a wor
shipful atmosphere in the business meeting. 

It has only been during times of strained relations on 
the most serious 0!8issues that the worshipful atmosphere 
has been apparent. 

The strong community that can exist among members cannot be gained in 

just an hour's meeting for worship once a week. Although today activities 

such as shared lunch and lectures foster new relationships among members, the 

individual's association with the meeting is much less integrated than when 

Burrough wrote. This indicates an even greater recognition of the need for 

community. 

Our Religious Society endures as a community of friends who 
take thought for outward society by first taking care of one 
another. Friends are advised to maintain love and unity, to 
avoid tale-bearing and detraction ••• Visit one

1
§nother. Be 

alert to give help and ready to receive it ••• 

These thoughts, included now under "Advices" in Faith and Practice, 

would hardly have been written down three hundred years ago, for it was a 

part of life for Friends at that time. The presence of these written encour

agements indicates the loss of such a close community. A nurtured community 

cannot only strengthen the spirit of a meeting, but also can encourage each 

individual to have an equal role in meeting. Rather than conform because the 

individual does not want to cause waves, ideas and feelings expressed are 

received in an equal manner to those of others, even though one suggestion 

may suit the meeting's need more than another. An individual would not see 
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"submit to one another in lowliness of heart" as an exhortation to keep unto 

himself/herself. Instead, a strong community might treat the aggression of 

a zealous individual by explaining why their actions seem to be taking away 

from the meeting. But this is after the support and confidence of the nleet

ing has been instilled in them. Some meetings are reluctant to speak nega

tively to members, for fear of alienating or hurting them. This quote, again 

from the Chicago meeting, shows this. 

Two norms of the group tend to prevent elders from pointing 
out errors. One is the equalitarian sentiment of Friends. To 
reprimand implies authority and superiority, traits resented 
by the elders in this Meeting. And the ideal of the group is 
to alw2~s be friendly. To reprimand would seem to violate this 
ideal. 

For these reasons, errors often are not pointed out. The 
newcomer can learn group norms only by judging indications of 
approval, since disapproval is seldom expressed. Indications 
of approval are apt to be obscure and ambiguous. The necessity 
to be alertly sensitive to these obscure clues causes the in
dividual to become more insecure and anxious than ~f he had 
surer ways of determining how others react to him. 

It is the responsibility of a loving community also to inform them why 

the meeting is uncomfortable with their actions. In this way, the community 

seeks to keep him/her as an integral part of the community by not letting 

their actions cause the individual to be subtly alienated by resentment in 

the rest of the community. But the Chicago meeting is a good example where 

there is no Overseers committee, as above indicated. 

If there is an individual responsibility to seek guidance of the Spirit 

in business meetings and refrain from personal motivation there seems to 

e a corresponding responsibility of the meeting to foster a community in 

which the Spirit pervades not only worship, but shared lunch, business meet-
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ings and eldering. In this way the underlying influences which exert author

ity over individuals can become once again the community of which Burrough 

seems to speak. leading to unity of membership and business meetings which 

are "meetings for worship centered upon specific problems." 
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Both texts which I have studied emerged from an early stage in 

the development of Buddhism and Quakerism, respectively. They serve 

as "organizers" of the religions because they outline specific procedures 

necessary for these communities to function. These procedures are strik-

ingly similar in their form; they both depend on the unity of members 

for the attainment of a decision, while securing the voice of the indivi-

dual in the process. The processes of reaching d .. tv" .. eClSlons sugges Sf a Slml-

larity between Quakerism and Buddhism. The extent of this similarity 

is assessed through a discussion of the unity of the sangha and monthly 

meeting, and the place of the individual within these communities. 

The importance of corporate concord for the community's stability 

is addressed in Burrough's text and in the Buddhist Cullavagga text from 

the Vinaya Pitaka. Unity is an element important for the maintenance 

and expansion of any sect; one that becomes too divided cannot grow in 

any direction as one unit. But unity functions in additional ways for 

Buddhism and Quakerism. It is an organizing tool, but it is also essen-

tial to the nature of the religions themselves. This unity is achieved 

through different means in the two religions. The Buddha and his teach-

ings are a focal point and the assertion of his leadership and centrality 

is essential to sanha unity. Quakerism, which lacks a central figure, 

focuses on the unity of membership within the Holy Spirit, and we have 

seen that this focus is integral to Quakerism. 

Unity is essential to both, but the individual's place is secured 

relative to this unity. The balance of the individual within the commun-

ity and the responsibility of the community to the spiritual development 

of the individual in the two religions is also elucidated by the texts. 
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We find that dicipline acts as a way of achieving the balance between 

the individual and corporate authority, and as an aid to spiritual pro

gress. 

Three basic concepts concerning the nature of any community are 

addressed in the Cullavagga text, from the Vinaya Pitaka, the Book of 

Discipline of the Buddhist religion. They are: 1) the suitability of 

raising conflict in a sangha when the price paid by the community is 

disunity, 2) the right of a recognized leader to form rules and general 

policies, and 3) the representation of the remainder of the community in 

accepting these guidelines. 

The text shows that it benefits neither the individual nor the com

munity to be a maker of conflict within the sangha. The example cites 

men who antagonize the community because they wish to argue loudly, 

and not to acquiesce to the Buddha I s judgment. The result is great 

strife within the community. The opposition does not help to solve any

thing, or please more people, for it only brings more dismay among mem

bers. The text shows that this antagonism only results in a disharmony 

within the sangha which is not productive for individual growth or for 

the function of the comm un ity. 

This text of the Cullavagga seems not to encourage monks to over

look offenses, but to show that it is unsuitable for a monk to bring anta

gonism to the community. By presenting it this way, the Buddha actual

ly comments on what is suitable behavior for the individual monk. Be

havior that deviates from this counteracts the Buddhist ideal and is des

tructi ve to the sangha. From this comes the theme of unity within the 

sangha and its importance. This idea will be developed further below. 
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The issue of leadership of the Buddha is introduced in the first 

paragraph beginning from the clause, "At one time, the Awakened One, 

the Lord was staying at Savanthi. "The followers of Panduka and 

Lohiyaka question his authority and leadership when they spoke thus: 

"Do not you, venerable ones, let this one defeat you; argue loud and 

long, for you are wiser and more experienced and have heard more and 

are cleverer than he is "It seems clear that "this one" refers to 

the Awakened One. The text goes on to reinforce the leadership role of 

the Buddha by showing that those who exhort resistance to his rules only 

cause others more strife and destruction. The recognition of a holy lead

er in the Lord is an important facet in Buddhism and in the discipline 

which is embodied in the rule of the sangha. The Buddhist looks to the 

Lord as inspiration and this is an important distinction with Quakerism, 

which will be discussed later. The Cullavagga text is one in a number 

of stories which not only serve as a rule for conduct but as a reinforce

ment of the Lord I s wisdom; they provide a constant reminder of reasons 

to follow his advice and they assert his enlightened guiding principles. 

A third theme shows a balance which exists between the Buddha I s 

leadership and the representation of the entire sangha. The Lord advises 

that a formal act of censure be made, but does not rule upon it. It is 

still to be decided by the sangha; "if it seems right to the Order, the 

Order may carry out a formal act of censure against the monks." (Culla

vagga text) This indicates that the word of the Lord is highly regarded 

and usually accepted, but that it is not completely binding to the mem

bers of the sangha. The rules set down by the Lord are to be heeded 

as a discipline, but the need for making decisions still arises. And the 
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sangha has an effective way to treat this: the sangha as a whole decides 

upon a particular act. An honorable and experienced monk presents the 

issue, or a suggestion, and the floor is open for anyone who disagrees 

with the proposed act. The process by which the decision is made incor

porates an opportunity for the individual with a method where the unity 

of the sangha can be asserted. 

In sum, the Cullavagga asserts the authority of the Awakened 

One, or the Buddha, in terms of his wise judgment and spiritual leader

ship. It also sets forth the procedure for coming to decisions within the 

sangha, and it restrains the domination of individuals. 

The Mahavagga text shows that the gathering together of monks 

and the monks' individual purity and discipline are essential to the 

Buddhist sangha. Other issues addressed in the text include: the estab

lishment of Patimokkha as a discipline for the entire community and as 

an affirmation of the Lord's rules, and the role of responsibility and 

guidance sometimes assumed by the experienced monk. 

The integration of an internal spiritual consciousness in announc

ing individual purity with the importance of monks gathering together 

is reminiscent of the forces working in the Culla vagga text (i. e., the 

individual's questioning of leadership balanced against the community 

of monks and the discord it caused). 

The relationship between the individual monk and the community 

is addressed in both texts. The aid of the community in the individual's 

path to enlightenment is evidenced within this Mahavagga text. The 

Buddha advises that monks gather together to recite the P atimokkha, and 

emphasizes the place of individual purity for the individual's spiritual 
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progress and for the benefit of the entire community. The advice of the 

Buddha that monks should gather together, and that they should recite 

the Patimokkha, makes clear that the idea of a Buddhist community has 

had great importance in Buddhism. By gathering with the sangha and 

announcing one's individual purity, the stumbling blocks to one's spiri

tual enlightenment can be cleared away. The recitation of the P atimok

ka, aside from being a means by which purity is gained, is also a form 

of Buddhist discipline, which is very important in understanding the 

effect of the sangha on the individual. 

The issue dealt with in the Mahavagga, that of individual spiri

tual life in balance with the corporate life of the sangha, is a broad 

issue evidenced also in Quakerism. This question of balancing the indi

vidual's role in the meeting for business (or in the sangha) with the 

corporate authority was addressed particularly in the previous section, 

and this text will be used as the basis of comparison for Quakerism. 

The Buddhists took the custom of the Uposa tha ceremony which 

had existed among the members of other sects ("At present wanderers be

longing to other sects, having collected together on the fourteenth, fifteen

th, and eighth days of the half-month, speak dham~~". Mahavagga text). 

Instead of implementing the same into Buddhism, the Awakened One pro

posed a recitation of the code of rule. It was through these procedures 

and the suggestion of others, that the beginning of Buddhism, as disctinct 

from other religions, lay. So the values and system which were set forth 

by the Buddha at this time, as we can see through the text, were the 

basis for what became significant in the Buddhist religion. The signifi

cance of the procedures implemented by the Buddha for the religion which 
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bears his name today, is shown by Gokuldas De: 

Therefore, to the Buddha, who was ever ready 
to recast the old systems of procedure in a 
manner more worthy of current environments 
it occurred for the first time that instead of 
discussing the mere theories of the Dhamma 
before laymen, the more important practical 
rules of the Discipline as chalked out in the 
Patimokkha should be fully recognized and 
given effect to by all the members of the 
community who must regularly meet in the assem
blies every fortnight in celebration of the 
Uposatha. It was exactly here that the origin
ality of the religion of 5akya-Mupi, later 
on designated as Buddhism, lay. 

So, from its beginnings, Buddhism was integrally tied to the fig-

ure of the Buddha, not merely for inspiration, or just with the genera-

tion who knew him, but his leadership and principles, and practices un-

mistaka bly wove him into the entire religion for centuries hence. The 

figure of the Buddha is not only he from whom the religion developed, 

but remains as a focus every time the P a timokkha is recited or the 

Vinaya Pitaka is consulted for the proper conduct of a particular concern. 

The Buddha serves as a unifying force within Buddhism. 

The process of making decisions within Buddhism has been brief-

ly described from what the Cullavagga text outlines. It establishes the 

method in which an older, experienced monk introduces a particular issue 

to the sangha, and the floor is then open for discussion or disagreement 

with the proposed suggestion. Once silence signifies that the sangha is 

unified, the particular suggestion is declared an act. Through the act, 

the unity of the community is asserted. It is in this way that the 

sangha "functions" in terms of making decisions and meeting secular 

needs. 

The keyote features of a Quaker meeting for business involve the 
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presentation of business by a clerk of meeting or other members of com

mittees and the open discussion of those issues until the clerk senses a 

united direction and formulates a minute. The essence of the process is 

very similar in Buddhism and Quakerism, which emphasizes a consensual 

decision. This consensus reflects a unity among the members of a parti

cular community and shows that the unity is important because it has 

been incorporated into the process. 

The texts, Burrough's letter, the Cullavagga and Mahavagga, 

address the processes of meetings and decision, but they are set in the 

larger context of the faith and embody principles of the entire religion. 

That is, rather than the texts merely providing a foundation for compar

ing the actual processes of meetings in the Buddha sangha and a Quaker 

meeting for business, they provide an insight into the entire faith 

through their description of these processes. In a preceding discussion 

of the two Buddhist texts, the important elements mentioned reflect the 

factors that characterize the whole life in the sangha. Discouraging 

monks from raising opposition outside of the Uposa tha ceremony is not 

only a way to curb different individuals from disrupting the community, 

it also places those matters in the context of the Uposatha and one's mon

astic existence is left to the peaceful and meditative quality of the 

sangha. 

We see how these different elements expressed in the stories of 

the Buddha combine in the theme of unity. The peaceful community aids 

in the individual path to Enlightenement and the individual does not anta

gonize the community or cause disharmony by bringing conflict to the 

sangha. The harmonious balance of the individual and the sangha, which 
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is maintained by the monks, and the joining together of the sangha in 

decisions, demonstrates that unity is an element that pervades the 

Buddhist community. 

The fact that unity is an integral element in these two religious 

communities should not offset the importance of unity for any sect or 

movement. A community must have some degree of unity for any develop

ment or growth to evolve. The external forces acting upon a sect or com

munity often provide an initial retraction of the community, after which 

the sect may draw together and become strong, or fade into history. Out

side forces acted on both these sects when they first emerged and certain

ly contributed to the centering which is necessary for unity. But in 

several ways, Buddhism and Quakerism exhibit unity in ways which did 

not evolve just for the survival of the sect. 

An emphasis on unity emerges from a reading of both the Quaker 

and Buddhist texts. Certainly Burrough focuses on that theme in his 

letter. He advocates that it is the center of Quaker principles, for unity 

in the Spirit is what a meeting for worship and meeting for business 

seek to attain, and conversely, the unity of minds is an indication of 

the presence of the Spirit. From Burrough's letter, one can see unity 

as the essence of Quakerism, as that which defines Quaker seeking and 

which explains its success. Unity in Quakerism is not only reflected in 

a business meeting or a meeting for worship, but it necessarily has impli

cations for the individual because each has been spiritually strengthened 

by being a participant in the search for unity. 

I have intima ted above the importance of unity for the sangha. 

The Buddha's admonition against the followers of P anduka and Lohitaka 
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was not spoken to secure his own authority over Buddhist monks, but was 

a statement against causing disunity within the community. But the func

tion of unity is far-reaching. The life of a Buddhist monk does not re

volve around the sangha, i.e., the unity of the sangha does not itself 

benefit the monk as much as the lessening of dissension in it, for a 

peaceful community creates a meditative atmosphere in which the monk 

can become better prepared for gaining Enlightenment. Peace within the 

sangha also functions to confine business matters and discussion to the 

proper context of the Uposa tha, and not clutter the life and thought of 

monks when they are not gathered together. As "conscious lying . . . 

is a thing called a stumbling block" (Mahavagga text) so are the dishar

mony when dissension invades the sangha and the concern of outside 

forces. Thus unity seems to function somewhat differently for the Buddhist 

community and the Quaker body. The texts show that dissension which 

causes disunity and strife is harmful to the community and so unity 

appears as an important element in the cultivation of the individual 

spirit, as shown by announcing individual purity to the sangha through 

the Patimokkha. The fact that an offense gives cause for a monk to re

establish his purity shows the importance of cultivating individual spirit

uality. Unity aids in the operation of the sangha, thus allowing for ex

ternal matters to have their place in the Uposatha, and leave the remain

ing time for a monk's spiritual journey. 

We can see that unity has a vital function in both religions. 

But what brings about unity? There are some measures which serve to 

unite the community of Buddhists and the community of Quakers. For 

Buddhists, we must refer back to the position of the Buddha and the 
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leadership established in him. His words present a focal point for monks, 

a figure not only of inspiration, but of continuing leadership. By the 

example within the Cullavagga text, the Buddha I s authority is establish

ed fully as one who really speaks for the benefit of the sangha, for 

those who question his authority only cause strife. His position and 

leadership are upheld on two grounds: that his advice helps monks spir

itually and that he speaks for the benefit of the whole sangha because 

his words help create harmony and unity, whereas those of others only 

create discord and strife. This, in turn, helps focus Buddhist monks 

and creates a means for a central reference point. By having a figure 

to whom to go as a source for advice and aid, when controversies do 

arise, one may immediately turn to implement the advice of the Buddha 

and in a short time restore the calmness rather than spend time determin

ing what is the best action. The Buddha I s advice not only functions as 

a caution against disunity but serves as a counsel to monks when prob

lems do arise. 

In Quakerism, unity is achieved through the bond of the Inner 

Light and "submitting to one another in lowliness of heart and in Holy 

Spirit of truth and righteousness." (Burrough I s text) Quakers therefore 

attain unity through gathering together with a conscious effort of submit-

ting to one another. Unity itself is in a sense the focus of Quaker seek-

ing and functions much more as an essential element of Quakerism in it

self, rather than an important byproduct of the focus on the Buddha and 

the code of rules. Unity is much more the essence than a key to main

taining a calm atmosphere, as in Buddhism. 

Another important factor when comparing how the unity affects 
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the sangha or meeting and exactly how it functions is to refer to the 

role of the individual within this unity. Both texts have shown that 

within the process of consensus the voice of the individual has great in

fluence. However, in Buddhism, the idea of discipline for one's own 

growth is much more important than individual discipline for the benefit 

of others and for submitting to one another. The Buddha's admonition 

of the followers of P anduka and Lohitaka was based on the problem of 

disunity, but it did not establish unity itself as a principle. Instead, 

the Buddha goes on to speak of the manner in which each individual 

monk should act. Dissension in the sangha causes disunity, which in 

turn causes disruption of the meditative lifestyle of the monk, not just 

the disruption of unity in itself. This distinction is important because it 

distinguishes the Buddhist basis very strongly from the Quaker basis. 

The discipline which is advocated with the Quaker religion by Burrough 

is to "submit one to another in lowliness of heart" which speaks to the 

unity of the religion as much or more than it addresses the individual 

manner in which each Quaker should behave so that his/her spiritual 

growth is enhanced. 

In the final comparison then, an essential similarity between 

Quakerism and Buddhism exists in the unity sought in meetings for deci

sions. This reflection of the importance of unity within the community is 

based on two very different models and reflects different points of em

phasis in the two religions. In Quakerism, the unity is a reflection of 

the presence of the Spirit and the unity of membership allows Quakerism 

to function well, enabling it to balance the individual and the corporate 

authority. In Buddhism, unity serves to help keep the stumbling blocks 

cleared away and maintains a calm, meditative sangha. 
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The following four questions are being presented to everyone: 

Martin 214 

1. "Is understanding religion compatible with believing it?" was the title of an 
essay by Alasdair MacIntyre. Answer this question with reference to specific 
religious beliefs and types of understanding. You may use material discussed 
in your paper. 

2. Evaluate this recent definition of "a religious statement." "A religious 
statement is a statement expressing acceptance of a set of beliefs, attitudes, 
and practices based on a notion of sacred authority that functions to resolve 
ontological problems of interpretability (understanding)." 

3. What have you learned about the study of religion from writing your paper? 

4. What is the value, if any, of the academic study of religion? 

In addition, we ask you to be ready to discuss the following questions prepared 
especially for you. 

5. Is there an inconsistency between Fox's own refusal to knuckle under to the 
shared conviction of his contemporaries that he was a heretic, and his in
struction, through the letter to Nayler, that "a shared conviction of Friends, 
when juxtaposed with an individual's conviction, is the manifestation of the 
Inner Light"? Gager has said that a millenarian cult cannot, by definition, 
survive without becoming something else. Does the same hold for a prophetic 
movement within a religious tradition? 

6. To what scriptural norms did the early Quakers appeal (however generally) in 
establishing ideals of their communal life? Are there non-scriptural precedents 
in Christian tradition to which they may have referred? 

7. A recent book on comparative ethics suggests that the authority in Buddhism is 
not Gautama, but Nirvana. On the basis of your study, would you agree? If 
the suggestion were true, would there still be a difference between Nirvana 
and Spirit? 

8. On p. I you state: "The fact that these methods evolved in response to internal 
needs and remain relevant today indicates that they were not only a product of 
their times, but embody principles essential to Quakerism." Notice the move you 
have made here. Some people would use the same form of argument to say that 
bishops "embody principles essential to" Christianity because the episcopacy 
"evolved in response to internal needs and remain[s] relevant today," or that 
popular devotion to the Buddha as a divine being can likewise be classified as 
"essential" Buddhism. How far do you really want to go in arguing that in re
ligions, history unfolds essence? 

9. Is there something about the difference between the Spirit and Nirvana which 
leads you to say that for the early Friends "unity is the essence and not the 
key to a calm atmosphere"? 



10. The Buddha; 
cis ions for 
knowledge. 
of the goal 

as founder of Buddhism, was the giver of rules and the maker of de
the Sangha on the basis of his enlightenment, which was a kind of 
This realization has made 'him an authority because he was the exemplar 
of the religious life. With regard to the Quakers, 

--In what way, if any, can a "weighty Friend" or a founder be regarded as 
an exemplar? 

--Could you discuss the working of the Spirit in Quakerism as know1edge
bestowing? 


